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PREFACE 

This essay was written in 1964 in an effort to combine Leach's in
sights derived from his study of the Kachin with various aspects of Par
sonian sociological theory and to extend this to a number of upland peoples 
of Southeast Asia. Originally I had hoped to apply the analytical perspec
tive developed here to a program of field research. For a number of reasons
this has proven impossible. 

Since 1964 I have used a mimeographed version of this essay in a num
ber of courses at Princeton and Cornell to stimulate discussion of various 
problems of anthropological theory and the ethnography of Southeast Asia. 
The response of students and the encouragement of a number of colleagues 
has led me to make the essay more generally available by submitting it to 
the Cornell Southeast Asia Program Data Paper Series. I would have pre
ferred a thorough revision of the paper to capitalize on more recent re
search in Southeast Asia and various developments in anthropological theory 
but time has not permitted. I have rewritten portions of the introductory 
and concluding sections and added more extensive footnotes and references 
but the essay appears here substantially in its original form. In line 
with the guiding philosophy of the Data Paper series this essay is offered 
as a working paper, a work in progress, in the hopes it will stimulate dis
cussion and future research. 

An earlier and much abbreviated version of this paper benefited from 
the comments of Talcott Parsons and Charles Frake. During the writing of 
the expanded version Charles Keyes, Eugene Ogan and especially James 
Peacock provided much needed critical feedback and advice. Cora Du Bois 
was also kind enough to provide a close critical reading of the expanded 
manuscript which clarified a number of points. I owe a special debt to 
the numerous students who have reacted positively to the essay and to my 
numerous colleagues at Princeton and Cornell both anthropologists and 
Southeast Asianists who have given me much encouragement. 

A.T.K. 
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INTRODUCTION 

Leach's Political Systems of Highland Burma was first published in 1954 and has 
deservedly achieved the status of an anthropological classic. In this work Leach 
skillfully combined historical data and contemporary enthnographic observations and 
placed them into an elegant analytical model which highlighted a number of signifi
cant theoretical questions. Proceeding as he did, Leach was able to discern what 
had escaped the attention of previous observers of the Kachin. In particular, he 
saw a degree of dynamism and a pattern of systematic structural change in Kachin 
society. His observation of an oscillatory pattern in Kachin society led Leach to 
raise serious questions about the static "equilibrium" assumptions which grounded
much of contemporary anthropological theory. In his concluding chapter Leach sug
gested that his Kachin model might be fruitfully extended to other upland groups in 
Mainland Southeast Asia (1954: 290-292). In this essay I propose to follow Leach's 
suggestion and to apply his insights to a number of other groups in the region for 
which we have extensive data. 

Many of the groups which I will consider below show numerous similarities to 
the Kachin; therefore, many of my assumptions about the functioning of these groups
are based directly on Leach's analysis of the Kachin. However, because of somewhat 
different theoretical interests, some of my assumptions will be different.· I will 
briefly summarize certain aspects of Leach's argument so that the differences in our 
assumptions will become clear. 

Leach notes that the Kachin show two different types of ideal political order, 
the gumsa "autocratic" order and the gumlao "democratic" order. He argues that the 
gumsa "autocratic" order is modeled directly after that of the valley-dwelling
Shan located nearby the Kachin. Leach argues then that the Kachin have "borrowed" 
the idea of an autocratic political order and of an autocratic chief from Shan 
notions of "divine kingship" (1954: 213-219). The gist of Leach's analysis is that 
there are "inconsistencies" within the ideal order of both gumsa and gumlao systems
which serve to make both highly unstable. Thus, gumlao democracy tends to develop
into gumsa autocracy, and gumsa autocracy tends to "break down" (through "revolu
tion") into gumlao democracy (1954: 259-263). Kach in society can be seen as contin
uously oscillating between these two ideal forms of order. 

Recognizing that "social structures" are analytical constructs which do not 
"oscillate" independently of the people who form the social structure, Leach provides 
a motivational basis to account for the dynamism involved. He assumes that "a con
scious or unconscious wish to gain power is a very general motive in human affairs" 
(1954: 10, 194). Hence, Leach attributes the structural instability exhibited by
the Kachin to a desire on the part of individuals for power. By manipulating the 
inconsistencies in the ideal order, certain individuals achieve this power and become 
autocratic chiefs; others repudiate this power to form democratic communities (1954:
263). 

While this resume does grave injustice to the subtlety of Leach's argument and 
the skill with which he documents it, it does provide a convenient base for contrast
ing some of my assumptions with his. 

Because of my own theoretical preoccupations I prefer to focus on "religious"
phenomena rather than "political" phenomena having to do with "power." This may 
seem to involve a drastic break with Leach's approach to the Kachin, but actually
Leach reminds his readers at various points that the Kachin gumsa chief bases his 
claim to power primarily on his control of religious ritual (1954: 129, 176-177, 
189-190). I do not wish to ignore the influence of political (or of economic) fac
tors, I merely wish to relate these factors more specifically to religious factors. 

1. A more fundamental difference between Leach's approach to the Kachin and that 
followed in this essay has to do with our differing views of culture and society
and the ways in which they are conceived to be interrelated. Leach {1954: 16-17)
equates culture with particular form and content; as "accidents of history" which 
are largely independent of social structures. For Leach it is the underlying
structure of a situation rather than its cultural form or content which is really 
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2. 

In fact, the various Southeast Asian groups with which I will deal may be classed in 
the same categories of "autocratic" and "democratic" used by Leach and I will retain 
these categories for convenience of reference. Indeed, it is striking that numerous 
w�iters representing quite diverse theoretical views make use of these political
categories when dealing with the upland peoples of Southeast Asia. Among other 
things, this suggests that the phenomenon which Leach has analyzed so well for the 
Kachin may be widespread throughout the area; that is, the oscillatory pattern is a 
pervasive and a real phenomenon. But, the common use of these political categories 
may also display a very strong preference on the part of these observers to emphasize
"real" factors such as political or economic features at the expense of more "ideal" 
factors such as the religious. 

Aside from emphasizing religious factors, I will also attempt to construct a 
model which will avoid any overwhelming dependence on external cultural or social 
influences, such as the notion that the gumsa autocratic ideal can be accounted for 
through borrowing aspects of Shan political leadership. This is not to say that 
external influences play no significant role in shaping the lives of these upland
peoples. One of Leach's most notable contributions has been to demonstrate the 
futility of viewing upland groups such as the Kachin as if they were utterly iso
lated from lowland influences.a2 However, I do wish to indicate that the development
of the two extreme types of ideal order and the oscillation between them can also be 
explained by dynamisms which are grounded within the cultural systems of the groups
under consideration, even though external factors also play an important role. In
deed, if we view the ethnographic literature of upland Southeast Asia through the 
lens which Leach has provided, it appears that an oscillatory process similar to 
that manifested by the Kachin is very widespread. If this is the case, then it might
be more fruitful to see this pattern as resulting from endemic internal tensions and 
strains rather than to attribute this development to external contacts alone. In 
fact, the bulk of Leach's Kachin analysis does emphasize internal "inconsistencies" 
and "contradictions, "  but Leach also explicitly states his view that change is ulti
mately caused by external factors (1954: 212). 

In the 1940's, when Leach initiated his study of the Kachin, anthropologists 
were firmly committed to a distinct methodology which was closely tied to prevailing
theory. This methodology involved intensive fieldwork studies which were generally
focused narrowly in space and time.a3 If the Second World War had not intervened 
Leach himself observes that he might well have carried out a typical Malinowskian 
"functionalist" study of the Kachin using this type of methodology (1954: 311-312).
He was unable to do so due to the exigencies of the war-time situation. Instead,
Leach placed hjs Kachin study in a much broader spatial and temporal framework than 
was commonly the case in conventional functionalist studies. Given this broader 
spatial and temporal framework Lead was able to see the oscillation between ideal 
forms of organization which other observers, limited to the more conventional narrow 
spatial and temporal framework, had missed. But, Leach found it difficult to articu
late his observation of oscillation in Kachin society with the "equilibrium" assump
tions of conventional anthropological theory. Calling this theory into question
Leach maintained that societies must be viewed as processes in time and that it is a 
mistake to overly emphasize the equilibrium of any society (1954: 4-5, 283ff. ). 

While one can certainly subscribe to Leach's criticisms of conventional theory,
his Kachin analysis does not do away with the equilibrium problem altogether (cf.
Gluckman, 1963: 35-37; 1968: 219-237). It merely broadens the range within which we 

significant. My view of culture and society is based on the distinctions made by
Kroeber and Parsons (1958) which have been further elaborated by Parsons (1961,
1966). From this perspective culture is seen as a system of values, conceptions
and ideas which shape and control individual action and the structures of soci
ety. Viewed in this way culture plays a more dynamic and positive role than as 
conceived by Leach. 

This theme of viewing upland peoples in a matrix of other upland and lowland 
neighboring groups has been developed further by Lehman (1963, 1967a, 1967b) and 
La Raw (1967). 

3. Anthropological field studies were not only carried out in a limited span of time 
but the results were commonly reported in "the ethnographic present." This de
vice of presentation served not only to perpetuate but to reify the narrow time 
perspective of conventional theory. By abstracting the anthropologists' observa
tions from the on-going flow of time and history the study of processes of change 
were inhibited if not completely precluded. 
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must consider equilibrium processes. Leach's ideal gumsa-gumlao models apparently 
represent the "boundaries" of a range of variation within which Kachin society oper
ates. I t  is this range of variation which seems to constitute an "equilibrium" sys
tem.4 Despite Leach's disclaimer, this appears to be the case at both the level of 
"ideas" and the level of "facts". (1964: x). To go "below" the gumlao level suggests 
that the Kachin would necessarily become "more primitive," i. e. , maintain a less
complex form of social order.n5 When Kachin go "above" the gumsa level, they "become" 
Shan, i.e., become involved in a more complex and differentiated socio-cultural or
der. While Leach' s  analysis indicates that individual Kachin can move "back and 
forth" across this boundary, it also indicates that, despite the conscious or uncon
scious efforts of chiefs to bring this about, the Kachin soaial order does not cross 
this boundary. One could conceptualize the Kachin situation in terms of a theory of 
social evolution in which societies may fluctuate and exhibit regular structural 
change within a given range without necessarily "evolving.n116 At any rate, the equi
librium problem is still with us, though in a different form than it took in conven
tional functionalist theory. 

In approaching the Kachin Leach emphasizes "political" factors and stresses the
internal inconsistencies and contradictions to be found in Kachin society and culture 
which influence the oscillation between gumsa and gumlao. Shifting to a focus on
"religious" factors might serve to highlight more general internal systemic consis
tencies than Leach would allow. I t  is my view that religion is the repository of 
cultural values and conceptions which provide the cognitive and affective framework 
within which social action takes place.n7 The empirical complexity we find among the 
Kachin and similar upland groups in Southeast Asia may mask a basic similarity and 
continuity in religious values and societal variation. That is, there may be a 
great deal of value continuity amongst these groups, as well as considerable struc
tural variability. This theme will become more clear below. 

Finally, let me note that following this essay's shift of emphasis from the 
political to the religious, I must shift my assumption about the motivational basis
of the dynamism found in these upland Southeast Asian societies. My assumption is 
that the individuals within these groups are seeking for "ritual efficacy,"  "potency," 
"enhanced ritual status," or some such religiously defined goal, not seeking simply 
to possess "political power." There is abundant data from the ethnographic litera
ture that this is in fact a powerful motivational element in all the groups to be
discussed. Although ethnographers have consistently reported the importance of reli
gious values and rituals in structuring the activities of the upland peoples, they 
have tended to underplay or ignore it in their analyses. At any rate, it seems more
fruitful to assume a motivational factor which is actually reported in the ethnogra
phy rather than substituting one "made up" in Western society. This point requires 
further amplification. 

Leach structures his argument around the problem of "power" in Kachin society, 
and he also uses economic concepts with great skill. But there is a problem concern
ing the extent to which it is legitimate to use Western concepts of political and 
economic functioning which are appropriate to the study of complex modern societies 
in the study of less complex societies such as the Kachin. Clearly, all societies
have some political and economic elements (as well as kinship and religious elements), 
but in most of the societies which anthropologists ordinarily study, these political 
and economic structures are not differentiated from other elements in these socie
ties--whereas in modern societies they are differentiated. That is to say, in "non
modern" (or "simple") societies political and economic structures and functions are 

4. Leach touches directly on some of these issues in his Introductory Note to the 
Beacon Press edition of Politiaal Systems of Highland BuPma published in 1964. 

5. Though their precise status is not completely clear it should be noted that such 
"more primitive" groups are reported to exist in the vicinity of the upland 
groups under consideration here. For example, see Bernatzik (1938) and Boeles
et al (1963). 

Anthropological interest in coming to grips with ranges of structural variability 
has increased in recent years. One such effort involves investigating "develop
mental cycles'' as discussed by Fortes (1949) and Goody (1958). Other works of 
interest include Gearing's (1958) notion of "structural poses" and Geertz's 
(1959) discussion of variability in Balinese village structure. 

7. This view of religion is derived from the works of Parsons (1961, 1966), Bellah 
(1964, 1965, 1968) and Geertz (1957, 1965, 1966). See also note 13 below. 
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"embedded" in other, non-political, non-economic structures and functions. Such 
"simple" societies are relatively undifferentiated.a8 For example, the Kachin chief's 
politiaal power is rooted in, and dependent on, his control of religious ritual. Or, 
as will be elaborated below, the religious system provides both motivation for "eco
nomic" production and a "proto-marketing" system for the distribution of production. 
While it is certainly possible, and even illuminating, to apply western political
and economic concepts and assumptions to such relatively undifferentiated societies, 
to do so may also distort our understanding of them and the processes which operate
within them. Might it not be more useful to acknowledge and to capitalize on the 
undifferentiated aspect of these societies rather than to ignore or distort it by 
applying analytical concepts which are appropriate for the study of highly differen
tiated societies? I t  is abundantly clear in the work of Leach and the other ethnog
raphers of this area that the "political" and the "economic" are not differentiated 
structurally or functionally from the other components of these societies. My argu
ment is that the political and economic are deeply embedded in the religious system, 
and that this is precisely what the ethnography shows. 

Leach himself argues persuasively that in their analyses anthropologists have 
frequently used terms of greater sophistication and precision than native terms. 
This tendency may well have stemmed from a particular view of society implicit in 
the methodology and conditions of conventional anthropological field research (cf.
Leach, 1954: 7, 106). Yet one might argue that, by phrasing his own analysis in 
terms of "political systems" and of "power," Leach is himself imputing attributes to 
Kachin society which it does not have. Let me illustrate this allegation by citing 
an example from Leach's own work. In his Chapter V (1954: 108-125) Leach presents a 
lucid exposition of various Kachin terms, in particular: nta "a house" (plus htingnu 
"a chief's house") associated with a htinggaw "family," "extended family"; kahtawng
"a village," mare "a village cluster" associated with bu ni "villagers"; and mung "a 
chief's domain.a" In  effect, the terms which Leach uses to translate these native 
terms indicate that he is stressing both the "territoriality" and the "socio-politi
cal inclusiveness" of these units. He notes that the Kachin (as well as the Shan)
do not associate these units with any particular size. That is, the mung which 
Leach discusses in some detail is basically the same size as the mare of many other 
Kachin mung. Yet, while stressing the territorial element of these different units,
Leach must refer to Kachin religious ideas in order to make clear what these units 
mean to the Kachin. From the religious perspective, I would emphasize that these 
various units are ordered on the basis of shared religious ritual and rights to this 
ritual. While the significance of these ritual rights is clearly involved with the 
land in some fashion, it is not concerned so much with the particular territory as 
it is with the religious ritual which is deemed to control the fertility of the area. 
This is not surprising when we consider that the Kachin practice swidden ("shifting")
agriculture.a9 These ritual rights relating to fertility are vested in units of 
greater or lesser inclusiveness: (a) nta "a house," locus of the ritual of a 
htinggaw "household," "extended family"--those who worship the same "ancestral spir
its"; (b) kahtawng "village," locus for the ritual of those who cultivate swiddens 
together and hence share a concern for the fertility of a swidden block; (c) mare 
"village cluster,a" two or more kahtawng which share a concern for the fertility of 
an area larger than a single swidden block. Both kahta�ng and mare are associated 
with the aggregate unit bu ni "villagers"; (d) mung "domain," the unit of greatest
ritual inclusiveness in Kachin society. The locus of the mung is the "chief" (duwa)
in whom are vested exclusive rights to sacrifice to the earth and the sky spirits 
which control the fertility of the area of the mung. If one wishes to translate 
native terms into broadly equivalent western terms it might be more accurate in the 
Kachin case to conceive of these various uni ts as "churches" or "sects'' which are 
organized into "parishes," with the mung equivalent of "dioceses," or, perhaps, in 
the case of extremely large mung of "episcopal sees.a" From this perspective we 
might then note that there is no "papal head" for these units which may have imper-

8. The relatively low level of differentiation in "primitive" societies and "early
empires" has been a basic feature of the so-called substantivist approach to eco
nomics as exemplified by Polanyi et al (1957) and Dalton (1960, 1961, 1963). 
The significance of the relative degree of differentiation in a society is not 
restricted to the economic sphere and a number of writers have used relative de
gree of differentiation as a key analytical variable. See for example, Parsons, 
(1961, 1964, 1966), Gluckman (1962, 1963), Bellah (1964), Eisenstadt (1964),
Levy (1966) and Peacock and Kirsch (1970). 

9.  See Conklin (1961) for an excellent bibliography on swidden agriculture. See 
also Carneiro (1961), Vayda (1961) and Geertz (1963) for discussions of the so
cial implications of swidden agriculture. 
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tant implications for the "instability" of Kachin society. That is, the Kachin fol
low an "Eastern Orthodox" rather than a "Roman Catholic" mode1.a10 

Leach remarks on the vagueness and ambiguity of Kachin terms when translated 
into English; the native concepts are "broader" than our own (1954: 105-106)a. Hence, 
to offer alternative "religious" glosses for Leach's "political" glosses may capi
talize on this ambiguity in native terms and thereby illuminate aspects of Kachin 
society which Leach did not stress. Indeed, one might argue that Leach's use of 
political categories in translating Kachin terms may have introduced a spurious
rigor into his analysis. That is, the political categories do not explain the Ka
chin situation and a certain amount of the "inconsistency" which Leach finds may be 
located in the terms of his own analysis rather than "in" Kachine society or culture. 

At this point let me list those groups to which I will subsequently refer col
lectively as "hill tribes society" so that it will be clear that I am not concerned 
here with all the upland peoples of mainland Southeast Asia. The following discus
sion refers only to the groups I list here and is based primarily on the sources 
cited for each. These are: The Angami Naga (Hutton, 1921a)a, The Serna Naga (Hutton, 
1921b), The Lhota Naga (Mills, 1922) , The Ao Naga (Mills, 1926), The Rengma Naga 
(Mills, 1937 ) ,  The Central Chin (Stevenson, 1943) , The Larnet (Izikowitz, 1951) , and 
The Kachin (Leach,·a 1954). Except for the Lamet, all of these groups are located in 
the North Burma-Assam area and all, with the same exception, are speakers of Tibeto
Burman dialects. 11 The Larnet are found primarily in Northern Laos and are classi
fied by Izikowitz (1951: 20-22) as Mon-Khmer speakers. Hence, the Lamet are sepa
rated geographically as well as culturally from the other groups listed. Despite
this separation the Lamet appear to conform to the analytical model I will sketch 
out for "hill tribes society.a" This might suggest that the model of hill tribes 
society delineates a "natural type" in the sense of Radcliffe-Brown (1957) or a dis
tinct level of "socio-political integration" as discussed by Steward (1955). 

Although the various upland groups listed above display numerous extreme dif
ferences and variations in terms of particular cultural content, they all conform to 
a single analytic model. For this to be so it appears that some of the features 
which they share in common must somehow override the empirical differences in con
tent. That is, the patterns (or processes) found in hill tribes seem to be rela
tively consistent or are systematically variable. Some of the features which these 
groups share are: (a) their ecological niche, the mountain slopes of mainland 
Southeast Asia; (b) their mode of adapting to that ecological niche, swidden ("shift
ing") cultivation; (c) certain aspects of their religious system, in particular a 
system of religious feasting; and (d) an apparent "oscillation" between two extreme 
forms of organization which can be characterized as "democratic" and "autocratic.a" 

It is my contention that the systematic variations manifested by these groups
allows us to place them in a single analytical model, and that they stem primarily
from various common features of the religious system. Some of these common features 
include religious conceptions regarding rewards for activities in this life which 
are meted out in an after-life, ideas concerning human "potency" and how it is ac
quired or manifest�\, and ritual activities which must be performed to gain "pres
tige" in this life as well as in a hereafter. These conceptions and activities have 
important implications because they serve to define the "nature" of man, ideas of 
"morally correct" relationships and activities, and even notions of what the "good"
society consists of. That is, these religious conceptions define the "grounds of 
existence" for these upland peoples, and because these conceptions are similar and 
have analogous structural-functional conse�uences these groups may be treated as 
falling into a single class of societies. 1 

10. It is intriguing to note that despite his interest in viewing the Kachin in 
terms of "political systems" Leach (1954: 5 1) uses a western "religious" meta
phor to characterize the differences between gumsa and gumZao. He sees gumsa 
as a "Catholic" theory and gumZao as a "Protestant" theory of organization. 

11. This essay then does not deal with such numerous or significant upland South
east Asian groups as the Karen, Miao, Yao, Garo, etc. Whether the model devel
oped here can be applied to these groups or other alternative models are re
quired is beyond the scope of the present essay. 

12. Bellah's (1964) scheme of "religious evolution" is an attempt to develop a 
typology based on views similar to those expressed in this essay. Peacock and 
Kirsch (1970) have attempted to apply Bellah's typology to a number of anthro
pological cases. 
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While I wish to emphasize the primary importance of cultural, particularly re
ligious factors, I do not wish to ignore other factors which impinge on or condition 
these upland groups. For example, various features of their ecological niche and 
�heir common mode of adapting to that niche make the religious conceptions I stress 
understandable from a functionalist point of view. I am not arguing, however, that 
either the environmental conditions or the exigencies of a technological system can 
be seen as in any sense "causing" the religious beliefs or vice versa. Because the 
concepts and categories used by social scientists for the most part are analytical
rather than concrete, such arguments about causation seem fruitless to me. 13 One 
might view the physical environment as passive but imposing certain conditions or 
posing certain problems which must be "solved" if humans are to successfully occupy
that environment. The pattern of hill tribes society and culture is simply one of 
many possible "solutions" to these problems set by the environment. But this solu
tion is primarily a cultural one, because the problems posed by any physical environ
ment are not absolutely fixed or given. They are largely defined by the culture 
which is adapting to or mastering it. The upland peoples of Southeast Asia have de
veloped a sociocultural system which is optimally adapted to their ecological situa
tion. They see this ecological niche as a place in which a total style of life-
including religious, political and economic dimensions--has been worked out and can 
be maintained. Their lowland neighbors, Shan, Burmese, Thai and Lao, committed to a 
Buddhist life style and to sedentary rice agriculture, view the upland environment 
as worthless and its inhabitants as less than human. Westerners viewing this upland
environment frequently see it in a more fragmented way. Though western science and 
technology could easily master the problems posed by the physical environment, the 
basically subsistence production of which it is capable is deemed uneconomical. But 
the westerner's commitment to a nation-state ideal may lead him to see these upland 
areas as important in terms of international strategic considerations. Viewed reli
giously the westerner has seen the area primarily as an arena suitable only for 
missionization. The upland peoples of Southeast Asia have adapted themselves to a 
narrow niche which is defined by their own cultural conceptions and resources as a 
total world. I t  is from the perspective of their own conceptions that they can best 
be understood. 

I will now give a brief overview of my argument so that as it unfolds each piece
may be seen in relation to the total structure. Later I will elaborate certain parts
of the argument which can not be detailed here, e. g. ,  the operation of the marriage
system and the role of affinal relations. The model which I will use to develop

14this overview is basically that of maximizing a resource.a This model is most 
familiar in its economic form. Hence, I will be using a kind of economic metaphor
to lay out my argument. 

13. Levy (1952: 88-100) discusses the differences between analytic and concrete dis
tinctions and variables. Rather than seek for "causes" I follow Parsons (1966),
Bellah (1965, 1968), and Geertz (1965, 1966) in viewing the relationships be
tween culture and society in terms of a "cybernetic" model. From this perspec
tive values, symbols, and ideas (i.ae.a, culture) are internalized by actors in 
the process of socialization and these serve to shape and control individual 
action and the structures of society. Since culture and society (and person
ality) interpenetrate each other they are related in terms of complex "feedback" 
networks rather than in a "causal" way. 

14. Burling (1962) and Cancian (1966) have discussed the use of maximization theo
ries as applied to anthropological models. The following discussion may very 
well dismay both the substantivist economic anthropologists as represented by
the views of Polanyi et al (1957) and Dalton (1960, 1961, 1963) and the formal
ists represented by Burling (1962), LeClaire (1962), and Cook (1966). In my 
view these two approaches do not represent mutually exclusive approaches. 



OVERVIEW 

Let me start by sugges ting that h i l l  tribes society i s  oriented to maximi z ing 
"potency , "  "fert i l it y , "  or s ome such quality .  Thi s  qual ity while  attributed to per
sons is generally locali zed in household units . I t  may also be attributed to l arger 
un its  such as l ineages and clans . Each householder is  conceived to be a "religious 
entrepreneur ,"  trying to maximize h i s  "potency" in relation to- -but not neces sarily  
at the expense o f - - other householder s .  I n  the funct ioning o f  this sys tem which 
might be thought of as manufacturing "fert i l i ty , "  some units  wil l  inevi tably be more
successful than other uni t s . Th is  system is  s tructured in such a way that those who 
are relatively successful are rewarded for their  success by factors which tend to
increase their compet itive posit ion in subsequent operat i ons , though less  succes s ful 
units need not necessarily be proh i b i t ively punished. Less success ful uni t s  may try 
to l ink their operations with more succes sful unitsi. Hence , somewhat larger uniti  
tend to develop with enhanced competitive pos i t i ons v i s - a-vis  other s t i l l  smal ler 
unit s .  These l arger units  ( i . e . , l ineage segments , clans) might be l ikened to 
"family firms , "  and it becomes advantageous for the more successful uni t s  to form 
combinat ions ( e . g .  , through affinal t ies)  serving to solidify thei r  competi t ive ad
vantage over less successful uni t s .  I n  forming these all iances each uni t  seeks to
obtain the best  terms pos s ible  for itself  in relation to all other uni ts in  the sys 
tem. At the same t ime , for some of the smaller less  successful uni t s  it becomes 
advantageous to merge directly with one of the more success ful uni t s  ( i . e . , be 
"adopted , "  or become a " s l ave")i. Th is  serves to make the un its  of the sys tem larger 
and internal ly more complex , and s imultaneously increases the ir potential for pro
ducing "ferti l i ty . "  As this "economy of fert i l ity" develops , i t  becomes more and 
more "ol igopo l i stic , "  i . e . ,  rights to the control of the production of "fert i l i ty" 
are monopol i zed by a few very large uni ts ( i . e . , clans) , but i t  also becomes less
stable because these few large units  ( in  the persons of the i r  leading members the 
"chiefs") are increasingly brought into direct compet i t i on with each other rather 
than with smal ler units . A corol lary of the increasing s i ze and decreasing number 
of the units  in the system i s  that alliances between units  may become increasingly
important , at the expense of individual achievements .  Thi s  s ituat ion also presents 
motivat ional problems for the lower level members of these larger uni ts ( i . e . , "de
pendents , "  " commoner" members of clans , "slaves") . The "proprietors" ("aristocrat s , "  
"ch iefs")  are not inclined to share the rewards of the i r  enhanced ri tual s tatus . 
Some of these lower l evel members s t art "laying down on the j ob" ; others may attempt 
to break out of this s ituat ion ("revolt" )  and start out as smal l time "entrepreneurs"  
in some area where the monopo l i s t s  do not have a firm hold .  

There is  another important character istic  of the sys tem which I am describing 
here. That i s ,  no s ingle unit can in fact monopol i z e  the total "profit" of enhanced 
ri tual s tatus . T� i. s  may of course occur in  other sys tems . For example , the Shan 
theory o f  "divihc kingship" might be seen as such a system in which one posi t ion 
monopoli zes ri tual s tatu s .  But in this hypothetical model of h i l l  tribes society 
total monopoly of r i tual s tatus cannot occur because such s tatus i s  measured only 1n 
relat ion to other similar uni t s , and the economy cannot be completely "closed . "  
That i s ,  there i s  no theore t i cal l im i t  to the amount of "fer t i l i ty" that can be pro
duced, nor any theore t i cal l imit  to the "profit" in terms of "potency" s ince i t  i s  
measured relat ively rather than absolutel y .  Put in another way , the s ituation i s  
one of a non- zero sum game in which relative pos i ti ons are measured according to an
ordinal s c al e . i1 5  Any tendencies to close this economy of ri tual s t atus through an 

1 5 .  For a discuss i on o f  ordinal scales see Se l l t i z  et  al ( 1963 : 1 9 1 - 193 )  . Many of
the analytical models devised by anthropologists  are zero- sum models , e . g . , the 
" image of l imited good" developed by Foster ( 1965)  . Pol i t i cal models , such as
that used by Leach, which focus on power are frequently also zero- sum. That i s ,  
the amount of power in a system i s  taken to be fixed , hence , the amount o f  power 
held by a chief l im i t s  the amount of pow�r · available to other s .  I f  someone 
gains power i t  can only be at the expense of some others los ing po�er. T�e re
l igious model used here i s  not zero- sum .  The amount of grace , mer�t or r�tual
effi cacy in these upl and systems i s  not fixed and the amount of this quality 
attributed to one person does not automatically l imit  the amount that may be 
attributed to other s .  

7 
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absolute monopoly would involve a complete transformation of the economy and a shift 
to a new set of  rules, i . e . ,  radical sociocultural change. That such a shlft is 
theoretically possible cannot be denied, but what would be involved is a radical re
definition of a l l  the norms and values governing the system. Bringing this model 
down to  the ground for a moment, this would mean in the Kachin case literally "be
coming Shan" or "social evolution.a" (Though a complicated situation one might say
that the post-war efforts of  the Naga and Kachin to  gain a new political status in
volves just such an evolution. ) 

I n  true market economies a wide variety of  kinds of goods are produced and sold. 
The functioning o f  the market is, partially at least if  not completely, segregated
from other social contexts. And, there is a clearcut distinction between producers
and consumers. That is, the market economy is complex, differentiated and function
ally specialized. I deally, each unit  in the market p lace is trying to maximize its 
position relative to  all other similar units. The wealth which accrues in success
ful trading is used partially to finance further ventures and partially to  symbolize 
the success o f  the unit so that there is a differentiation between rich and success
ful and poor and unsuccessful. I n  the situation of hill tribes society only a lim
ited number of  kinds of goods are produced, in particular those associated with agri
culturea. (Other types of activity may also be equated with "potency" and "fertility," 
such as hunt ing success, daring in warfare or raiding, sexual prowess, etc . )  The 
"market," however, is not segregated from other social contexts, nor is there a 
clearcut distinction between "producers" and "consumers.a" I n  the case of hill tribes 
society the "market" is closely articulated with the system of  religious feasting 
(and affinal relat ions as well). As in true markets, each unit is trying to  maxi
mize its position relative to all other units in the system; however, the wealth 
which accrues is not "money" but an enhanced ritual status, increased control of 
ritual rights, and an increment of imputed "innate virtue.a" The operation of the 
hill tribes "market," i. e. , the feasting system, tends to equalize actual standards 
of  living, but to increase relative differences in ritual status. 

A maj or threat to hill tribes society as well as to market economies is "monop
oly. "  Among the hill tribes, monopoly consists of  "exclusive ritual rights, " whereas 
in the market economy, monopoly consists of  exclusive control of  means of  production 
and/or distribution. Monopoly in both situations serves to eliminate competition
and to close off the economy. But, the life blood of the market and of  hill tribes 
society is competition. In those societies in which the market is segregated from 
other components of social life, monopoly in one sphere of  the economy does not imme
diately create any acute strain for the economy as a whole or for the larger society. 
Such economies produce many kinds of  goods so that competition can be channeled into 
other areas, both within and outside the economy. By contrast the economy of the 
upland Southeast Asian groups is undifferentiated and not segregated from the other 
contexts of  the larger society. And, hill  tribes society produces only one major
type o f  good, i . e. ,  "fertility.a" I f  the "economy" of  these upland groups were closed 
and competition cut off, the entire system would collapse. But, in these upland 
groups this point is rarely, if  ever, reached because there are a variety of mecha
nisms which serve to  reduce the strains involved. For example, there is not a single
overarching economy but rather numerous l ocalized economies which are not completely 
integrated.  Adoption, slavery, and migration also serve to minimize or at least re
duce some of  the strains involved. In an abstract way we might view the various up
land groupd as distributed along a continuum of development ranging between the ex
tremes of  "perfect competition" (gumZao) and "absolute monopolistic  control" (gumsa) 
(see Figure 2 below). 

Having presented this overview using an economic metaphor I will now spel l  out 
some of the features of  the ecological situation in which these groups are found 
which seem to be significant in structuring social forms and activities. I n  particu
lar, I wish to note and to underline an important link between the ecol ogical situa
tion and various features of the religious system, most notably the feasting system. 
I t  is t his link which forms the basis for my assumption regarding the motivations 
which lead to certain of  the systematic variations we find in hill tribes society. 
I will then go on to outline some general characteristics of  hill tribes religion. 
Finally, I w i l l  discuss some of the features of hill tribes society which seem to be 
related to these ecological and religious factors. 



THE SITUATION OF HILL TRIBES SOCIETY 

The various h i l l  tribes of mainland Southeast A s ia are distinguished from their 
lowland neighbors by three criteri a :  (a) they res ide at varying elevations ranging 
from 1500  to 6000 feet above sea level on the s lopes of the mountain rangesi; (b)  they 
follow a regime o f  swidden agriculture ; and (c)  in contrast to the bulk of the val ley 
dwe llers , they do not follow any great historic religion such as the Theravada Bud
dhism practi ced by the Burmes e ,  Shan, Thai and Lao . That i s , they are "animi s ts . "  

The region in which the hil l  tribes l ive i s  notable for having very high rates 
of annual rainfal l .  But , this rainfall i s  not distributed evenly throughout the 
year. It i s  influenced by monsoon winds . Another factor influencing rainfall  i s
the configuration of the mountain ranges themselves , which result in very irregular 
wind patterns .  Thus , thes e  groups are not only dependent on an area-wide distribu
tion of rainfall which may be erratic due to monsoon winds but the irregular wind
currents result ing from the topography also make the rainfall supply for any partiau
lar locale prob lematic (Stevenson , 1 9 4 3 :  33 )i. It  is interesting to observe that 
among these groups we not only find ri tual practices aimed at producing rain ,  but 
also for stopping an overabundant rainfall (Hutton , 1 9 2 1 a :  1 3 6 ;  Mil ls , 1926 : 130 )i. 

As ide from localized problems o f  rainfall distributi on ,  there are also s ignifi
cant di fferences in soil fert il ity both within and between various local ities  within 
the upland ecolog ical niche . These differences in fert il ity are correlated in part
with di ff£ , ences in s lope , underbrus h ,  soil  content and fallowing periods , etc .  That
the upland peoples are acutely aware of these problems i s  indicated by the extensive 
body of agricul tural lore which they have amassed through years of experience . Among
other things , the technology of swidden agriculture encourages numbers of people to 
cult ivate together in swidden b locks rather than on separated individual clearings . 
The requirements for fallowing place some emp irical l imits  on the total number of
people who can l ive and work together. Within the l imits  of the smallest possible 
group capable of cult ivating effectively as a uni t  and the largest �roup which can 
be supported by a swidden technology, there i s  a fairly wide range . Th is range is 
influenced not only by considerations of technical efficiency , but by 
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other social 
and cultural factors as well .  

Viewed analytically the factors of technology and ecology indicate that there 
are certain fundamental problems which h i l l  tribes culture and society must mee t and 
solve . Given the uncertainties with respect to rainfall and land fert i l ity , adequate 
agricultural production could potentially become problematical . In part icular , the 
motivation to maximize product ion cannot be left to chance . Nor , under the circum
stances , can the des ire to produce s imply be left to the individual ' s  des ire to "fill  
his  own belly" as  Mills  ( 1 9 3 7 i: 1 72) puts i t .  Every uni t  of production ( typically a
household) must be highly motivated to produce ; there can be no room for shirkers . 
Hence, · we find that even "chiefs" are actively involved in agricultural production 
even though there i s  s ome evidence that there may aatuaZaiy·abe a considerable surplus 
product ion which could potentially support some "non-productive" specia l i s t s .  This
evidence includes the extensive presence of non- consumable  "heirloom" wealth in the 
form o f  gongs, j ars , swords , necklaces ,  e tc . , and among the Ao Naga even a supply of 
rice "black with age" used exclus ively for prestige loans (Mill s , 1 9 2 6 :  1 06 ) . Appar
ently then at least some of these upland groups are ful ly capable  of producing a 
surplus over and above sub s i stence needs but fai l  to emulate their lowland neighbors 
by using this surplus to support non-productive religious (e . g . , monks ) , or pol i t i 
cal (e . g . , kings ) special ists .i1 7  

1 6 .  Fisher (196 4 :  7 1 )  e stimates that a family unit of five fol lowing a swidden re
g ime would require acces s  to some 25 acres of land to sustain itself .  He reck
ons that swidden agriculture can support a population density of approximately 
1 3 0  people per s quare mile .  Though Geertzi· (1963)  deals with a quite different 
geographic s ituation in Indonesia ,  he  does highl ight a number o f  s ignificant 
social implications o f  swidden agriculture v s .  sedentary rice cultivation . 

1 7 .  There i s  a l ively debate amongs t  economic anthropologists  about the notion of 
surplus · and i t s  applicabi l ity to relatively s imple societ ies , e . g . , Pierson
(195 7 ) , Harri s  ( 1 9 59 ) , Dalton (1960 , 1961 , 1963) , and Orans (1966)i. I use the 
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To insure that the exigencies of c limate, ecology and technology are overcome 
there must be some mechanism which will motivate persons to strive as hard as they 
can to produce. Aside from this, there must also be some sort of mechanism which 
will distribute any surplus production equitably throughout the group so that persons
who are unable to maximize production because of chance or random factors are not 
totally and disastrously penalized. I will argue that the prime factor in inducing 
this motivation is to be found in the religious system and that the distributive 
apparatus is to be found particularly in the feasting complex referred to in the 
ethnographic literature as "feasts of merit.a"a1 8  If this is the case we might well 
expect that questions of "fertili ty," "potency," "efficacy , "  and the like will loom 
large in the symbolism of these groups and be reflected in their social structures. 
We might also note that if everyone in these groups is strongly committed to maxi
mize what is essentially the same good or quality we might well expect that problems
of societal stability might be encountered. Since the value of maximizing "fertil
ity" is both a soaial value, structuring social forms, and a personal value, struc
turing individual action, the integration of these two perspectives on the same value 
orientation may produce "conflicts of interest" which may be difficult to resolve . 
Let me turn now to various aspects of hill tribes religion. 

term surplus here in an analytical sense to refer to any goods produced beyond 
the subsistence needs of a population which might theoretically be allocated in 
a variety of ways other than those in which it is actually allocated. The situ
ation amongst the Southeast Asian hill tribes appears to be similar to that re
ported by Carneiro (1961) among the Kuikuru of the Amazon Basin. One possible 
conclusion of these observations is that a surplus production (in the sense men
tioned above) may be a necessary but is not a sufficient condition for increas
ing sociocultural complexity. Such a conclusion would be consistent with the 
cybernetic view of the relationships between culture and society mentioned above 
in Note 13. 

18. The conclusions of Piddocke (1965)  regarding the traditional Kwakuitl potlatch 
system seem similar to  what i s  proposed here. 



HI LL TRIBES RELIGION 

Earlier I criticized Leach for having failed to emphasize the religious element 
in Kachin society, I maintain that hill tribes society is relatively undifferenti
ated, that political, economic, kinship and other structures and functions are "em
bedded" in a diffuse religious complex. That is, in such relatively undifferentiated 
societies as those of the hill tribes religious concerns color all aspects of life. 
This view derives from my theoretical preconceptions. Does it fit with the ethno
graphic accounts? I find considerable evidence which seems to support my view. Re
garding the Lamet, for example, Izikowitz (1951: 15) observes that, "the cult of the 
ancestors is the alpha and omega of their lives.a" Again, quoting Izikowitz ( 1951a: 
332 )  , "the feast of the ancestors and all connected with it is the driving force in 
the entire economic and social life of the Lamet.a" With respect to the Central Chin 
Stevenson ( 1943: 22) suggests that, " I t  is true to say that every traditional eco
nomic choice open to the Chin has in it some element of religious bias.a" Stevenson 
( 1943: 137) goes on to remark that the Chin system of religion feasting is "the 
cornerstone of the Chin economic structure. The largest proportion of the Chin sur
plus resources are utilized through this channel and in them the Chim finds the major 
portion of his psychological and spiritual satisfactions.a" Stevenson's interest in 
the Chin is "economic,a" but Leach's interest in the Kachin is "political" and he 
notes that the basis of gums a ("a·utocratic") political power is a chief's ritual 
rights to sacrifice to the spirits controlling fertility of the domain (Leach, 1954: 
129, 176-177)'. Now Leach's analysis shows that the "political" tensions marked in 
his village were manifested by the erection of separate "sacred groves" (numshang) 
for each of the contending village factions (1954: 95-7, 122). I would suggest that 
this was not merely a case of political "secession" as Leach sees it but one of reli
gious "schism" as well. From this point of view, we might then characterize the 
Kach in gumZao "rebellion" as a flight for greater "religious freedom,a" a repudiation 
of exclusive ritual control by a chief. 

When we come to the various monographs on the Naga by Hutto� and Mills, my con
tention that religious considerations are of paramount importance in hill tribes 
society seems to encounter some difficult. With regard to the Angami Naga, Hutton 
remarks that, " I n  common with other savage races the Angami regards the supernatural
in general from a point of view that is sublimely vague'' (1921a : 177)� He goes on 
to note that "the average Angami troubles his head very little as to what is in store 
for him after death. He looks on death as the abhorrent end of everything that in
terests him, and neither pretends to know nor cares what comes after" ( 1921a : 185).
Similar comments may also be found in Mills' monographs. These statements seem to 
be predicated on a somewhat naive view of religion and its functioning. There are 
other statements within these same monographs which actually contradict such a view 
of the relationship between Naga religion and society. Later I will argue that such 
a "misinterpretation" is understandable given certain features of the hill tribes 
worldview , particularly with regard to the structure of time, and the distinction 
(or absence of a distinction) between "secular" action and "sacred" action. Now I 

will outline the evidence that seems to indicate contradictions in Hutton's and 
Mills' descriptions of Naga religion. 

First of all, let me note that all of the hill tribes are reported to have some 
belief concerning the existence of an "after-life" (typically involving the "Land of 
the Dead" or the "Village of the Dead") although there seem to be considerable vari
ations in belief with regard to its "location,a" etc. (cf. Hutton, 1921a: 185 ; Mills,
1937 : 169). The Angami may serve as one example : "There is a vague idea in Angami 
eschatology of a distinction between the sheep and the goats, for whereas the former 
go to a heaven, located somewhere in the sky . . .  the latter go down beneath the 
earth" (Hutton, 1921a: 183-4). "The ideas as to the sort of existence experienced
in heaven by the soul which qualifies for ('heaven') are . . .  vague . . . a• A notion, 
however, is expressed by some that life (in ' heaven') will be a sort of improved edi
tion of life on this earth with the more unpleasant incidents expunged . . . .  The 
principal qualification for ('heaven') is that one should have performed the Zhato 
genna (the last in the series of 'feasts of merit') and should have thereafter eaten 
no unclean meat" (Hutton, 1921a: 184-5). I t  seems clear then that the motivation to 
perform feasts cannot be considered purely "seculara. "  These observations also indi
cate that there is some sort of "heavenly reward" for earthly meritorious action,
and that the mode of this meritorious action is well defined; i. e. , the performance 
of feasts. 

1 1  
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The problem then becomes, to what extent are persons actua l ly motivated to per
form such acts? Returning to Hutton, we find that he classes the "feast of merit" 
primarily as "secular" because these feasts "confer social status" (1921a : 230 ) .  He 
says, "It  does not seem to be obligatory upon anyone to perform these gennas (i.ae.a, 
feasts) , but in point of fact, they are usually performed by anyone who can afford 
them" ( 1921a :  230 ) .  Similar connections between "heavenly reward" and performing
"feasts of merit" are reported for all of the Naga and the high motivation to per
form the feasts is even more dramatically spelled out. For example, with regard to 
the Rengma, "every man tries to proceed as far in (the feast series) as his means 
permit, for on the feasts he has given his social status depends; it would be an 
unheard of thing for a man not to go further with the series if he could afford to 
do so" (Mills, 1937 : 181, italics added)a. Again, "the wealth and consequently the 
importance of a man is gauged by the number of ('feasts of merit ' )  he has done, for 
the Lhota like all Nagas • . .  is a great respecter of weal th. It is therefore the 
ambition of every man to perform the full series (of feasts) if he possibly can" 
(Mills, 1922: 136). 

Mills characterizes the Lhota as one who "rarely turns his thoughts to what is 
in store for him when he dies" (1922 : 121). Yet "the dead live (in 'heaven') exactly
as men live here, those who have done good deeds here (i.ae.a, performed feasts) being 
rich and happy, and those who have done evil deeds (i.ae.a, not performed feasts) being 
poor and miserable" (1922: 119). With regard to "heaven," we typically find that 
"those who were rich here (i.ae . ,  have given a large number of feasts) are rich there,
and those who were poor here (i.ae . ,  gave few feasts) are poor there" (cf. Mills,
1926 : 231 ; Hutton, 1921b : 212). Thus, the Naga seem to equate "earthly" status and 
"heavenly" status rather directly. That is, they are direct reflections of each other. 

The conclusion which I would draw from these observations is not that the Naga 
( and the other hill tribes) are "unworried" about their position in the next life,
but rather that virtually every act which they perform is directed to s imul taneously  
improving their status in this-world and the next-world. That is, they make no radi
cal distinction between what we might call "purely secular" acts and statuses and 
"purely sacred" acts and statuses. 1 9  This distinction , however, is introduced by
Hutton and by Mills in emphasizing the soci a l  (i. e. , secular) status functions of 
the feasts of merit. 

Stevenson seems to have noted the importance of this failure to distinguish be
tween "secular" and "sacred" with regard to the Chin. Thus: "Most important in its 
effect on temporal life is the belief that a ghos t retains in  death the rank attained 
i n  life . All ghosts pass through (the 'lower heaven ' )  and there is a special system 
of examination whereby their earthly status is established and their place in (the
'highest heaven') or the ( ' lower heaven') determined. It  stands to reason that this 
belief is a powerful stimulus to temporal effort to advance in rank, and s i nce this 
advance can be made in these days through the peacefu l  Feast s ,  which in turn demand 
di ligent agri cu l tura l effort to produce the wherewithal of feasting, the diffus ion 
of this s timulus through the whole e conomic life of the peop le  can be c learly demon
s trated : (1943: 22, italics in the original)a. I t  is questionable, then, whether the 
hill tribes themselves distinguish between "secular" acts and "sacred" acts. This 
is not to say that there are no such things as "technical acts" in hill tribes life,
since clearly their efficiency in hunting and in agriculture indicates that there is 
an effective body of technical lore. This absence of a radical distinction between 
secular and sacred suggests, and the ethnography bears out, that technical acts are 
embedded in a matrix of religious ritual, i. e. ,  for the hill tribes technical acts 
and ritual acts are necessary aspects of the same action (cf. Leach, 1954: 10-14).
We will return to this failure to distinguish between "secular" action and "sacred" 
action below to spell out some of its implications for other aspects of hill tribes 
life, e. g. ,  orientations to time, myth, and symbolism. Let us first consider some 
of the religious conceptions of the hill tribes. 

The Structure of the Hill Tribes Supernatural World 

Leach has characterized the Kachin spirits (nats ) as "magnificent non-natural 
men" and he suggests that "they simply extend the human class hierarchy to a higher
level and are continuous with it" (1954a: 173). I believe that this observation can 
be generalized to the attributes of the spirits of all the hill tribesa. 

19.  This situation appears similar to that which Bellah (1964) discusses with re
spect to "primitive" religious symbol systems. See also Stanner's (1956) dis
cussion of "The Dreaming" of Australian aborigines as an "everywhen.a" 
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Although the data i s  somewhat uneven , let me list  some o f  the kinds o f  spirits
which the ethnographers report consistently from the various h i l l  tribes .  There are
"sky spirits" and "earth spirits" o f  varying degrees of specification and importance 
serving to top the spiritual hierarchy. Although the "sky spirits" are paramount in 
most o f  the h i l l  tribes groups , apparently the "sky spirit" of the Kachin is  subordi
nate to the "earth spiri.t._ • "  These spirits control general health , prosperity, and 
ferti l ity but their relat ive importance and the general sphere of control (i . e . ,  
region of influence) are variable . Below these two classes of spirits are a "crea
tor" spirit or a "chief" spiri t ,  seen as the "creation principl e , "  the "ruler of the 
Land o f  the Dead" and/or the ancestor of man . There are also "locality" spirits con
tro l l ing both household sites  and agri cultural plots , as well  as "ancestral spirits" 
associated with various l ineage segments extending from the household to the "clan . "  
We also find a "spirit of frui tfulness" which gives good crops , and a "ch ief of ani 
mals" which gives hunting success , and often a "bad spirit" or "evil one" who gives 
poor crops as wel l .  As sociated with the ideas concerning heaven, there is  a spirit 
which "guards the road to the land o f  the dead , "  which "examines" the spirit concern
ing its earthly s tat us , or · tries to "catch soul s . "  Bes ides these spirits , there are
also spirits which cause " i l lnes s ,  j ealousy ,  family strife , miscarriages ,  Hal lucina
t ions , sudden death , "  e t c .  

Despite the cultural diversity of the hill  tribes belief systems , it is  signifi 
cant that they have chosen to personify forces in the external world that can be 
l inked closely to the problem of "ferti l i ty , "  the problem which I have pos ited as 
being central for the h i l l  tribe s .  Leach feels that he has ''reduced the (Kachin) 
gods and witches to mere manifestations of the human emot ions" and that "the various 
nats of Kachin religious ideology are , in the last analys is , no thing more than ways
of describing the formal relat ionships that exist between real persons and reAl 
groups in ordinary human Kachin society" ( 1 9 54i: 1 8 2 ,  italics added) .  Such a conclu
s ion seems presumptuous s ince we cannot demonstrate that this is the case or whether 
human re lat ions are "mode led after" beliefs about relat ionships between the spirits . 
Leach ' s  conclusion does reinforce the view that he is  very l ikely to underplay the 
influence of "rel igious" factors and to emphas ize the role of such "real" factors as
pol i t ical "power , "  or control of economic "goods . "  Polemic aside , let us turn to 
some of the re lig ious conceptions to be found concerning individuals and the super
natural forces which are intimately associated with them. 

Supernatural Concepts Associated with Individuals 

I f  it is true that the problems of "fert il i ty" and of "potency" are as important
as I have hypothesized ,  we should expect to find some ethnographic  verification of
this , and indeed we do . Let me indicate briefly the content of some of these ideas 
drawn from the l i terature.  

Ao Naga : Aren "That curious quality of innate prosperity in which the Ao bel ieves 
so strongly.  This virtue , by building their fieldhouses firs t ,  they ( i . e . , 
' rich men ' )  w i l l  impart to the whole b lock of cultivation" (Mi l l s ,  1 9 2 6 :
111 ) . 

As a part of the first "feast of merit" : "The sacrificer offers a pig , a 
fowl , and an egg in front of his granary , praying that aren may come to
h im and make good the heavy expense of the sacrifice" (Mills , 19 2 6 :  3 8 7 ) . 

In a footnote Hutton adds : "The word aren is  more or less  identical with 
the Polynesian word mana" (Mi l l s ,  192 6 :  2 5 7 ) . 

Lamet : Hrkiak "is  translated as strength , courage , badness . . .  the Lamet con
sider rich men to b e  mean . This word means everything that can be summed 
up in psychic strength, courage , and badne s s .  To a certain degre e ,  it can
b e  compared with the quality of hardness which a man with maria possessesi. 
However , there is  no ceremony for in any way transferring this , at least 
not as far as I know, nor for increasing i t ,  otherwise  than prayer. Hrkiak
only indicates this quality and therefore does not cover the word mana com
pletely. The difference might be expressed by saying that a man can have 
mana but one can be hrkiak" ( l z ikowitz , 1951 : 2 2 1 ) . 

Muiat "The Lamet believe that there are such men w i th an inner power called 
mui t ,  which they use in persuading plants to grow better" ( l z ikowi t z ,  195 1 :  
2 7 0 )  . 
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Kachin: Hpaji "Where a commoner lineage has remote claims to aristocracy an ambi
tious individual can work his way up the social scale by repeatedly valia
dating these claims. Such a man in Kachin terminology possesses hpaji .  
Hpaji is the counterpart of sut ( ' riches ' ); it  is maniafested by lavishness 
in hospitality and feast-giving. It can be translated as 'wisdoma' or 'cun
ning.a' Only the rich can afford to give feasts, only the wise and cunning
know how to get rich. Wisdom in itself does not necessarily imply aristoc
racy but when it  comes to social climbing, the cunning ones are at an ad
vantage" (Leach, 1954: 163-4) . 

Tsam I n  a brief footnote, Leach comments: tsam "is a concept resembling 
the classical anthropologista' s  mana" (1954: 262). This quality 1s associ
ated most particularly with "chiefs" and Leach tranaslates it as "innate 
spi ritual virtue.a" 

These conceptions concerning the inner qualities of individuals may serve to 
distinguish "classes" or "kinds" of men, i.e. , those with "more," or "less,a" of these 
qualities, and those with "little" or "none" of these qualities. Let us note further 
that while one may be born with such a quality, the quality is never static, i. e. , 
it may be "increased" or "decreased" (or "lost") since it is maniafested or valiadated 
by successful acts in the empiarical world (notably feasts) and is evaluated by ref
erence to the actions of others. Of course, the situation is actually somewhat more 
complex than this. Let us look at some other religious ideas that are associated 
with individuals. Because of the ethnographic complexity, I will treat the Ao Naga
concept of tiya as typical of a range of ideas found in the hill tribes. Let me 
note, however, that the ethnographers explicitly equate the Ao concept of tiya with 
the Angami concept of ropfu (Hutton, 192 1a :  9 8 ,  182) and the Serna concept of aghau 
(Hutton, 1921b: 193). The Rengma (Mills, 19 3 7 :  164, 168-9) and the Lhota (Mills,
1922: 115) have similar concepts and the Kachin (Leach, 1963:  14) also appear to 
have a similar notion. Al l of these ideas carry with them the notion of one's "per
sonal familiar," "double,a" a personal "Fate" or "Destiny," or in  some cases the 
ethnographers cannot distinguish it from the individual ' s  "soul" (e. g. , Hutton 1921a: 
183; 1921b: 193)a. For the Ao, the individual gets his tiya in the following way. 
"The tiya seem to be in some sort of way pre-exiastent in the sky, becoming incarnate 
in an infant at birth . . .  (the various) tiya spread leaves around the place where 
the child is being born--usually near the hearth in his fathera' s  house--and the tiya
whose leaf the child touches first become attached to the child. . . Tiya vary in 
charactera. There are rich tiya and poor tiya  , healthy tiya and sick tiya . The in
fant ' s  destiny thus depends on the nature of the tiya he gets" (Mills, 1926: 223). 
(Compare Leach and the Kachin acquiring his "soul" (minia )  , Leach, 1963: 14. ) 

Besides such supernatural forces as the tiya  , there are other spiritual influ
ences at work as exemplified by the Ao kitsung , which also has its parallels in the 
other hill tribes. 

Among the minor spirits the most important is the house-spirit 
ki tsung . . .  (distinguished from the spirit of the house site 
which is tied to that particular spot) . . .  the ki tsung is a 
being attached to a man, which will always occupy his house, even 
if he moves to another village . . .  at least every three years,
or oftener i f  necessary, a sacrifice is offered to the ki tsung . 
. . . A ki tsung can bring both good and evil fortune. An incor
ri gible ki tsung whom no sacrifice will appease is ( ritually) sold 
and got rid of. . . . I f  a man does not succeed in getting rid of 
the tr ou b 1 es om e ki tsu n g in th is way ( i . e . , "s e 11 in g " i t r i tu a 11 y)
he must simply put up with it. (Mills, 1926a: 233f. ) (Compare
Leach's discussion of Kachin maraw "luck,a" 1954 :  1 7 7 f. ) 

Thus, we see that the hill tribesman sees two kinds of supernatural influences 
on everyday life: inner qua i i ties  such as aren, hrkiak, and mui t, hpaji ,  and tsam 
(which we might equate, in  part, with "motivation"), and ezternai foroes personified
by such concepts as tiya, ropfu, aghau, and maraw (which we might equate with "luck").
Possession of such qualities and/or the favorable attention of these external forces 
are evidenced by raising one' s "social status" through giving feasts. As Hutton and 
Mills descr ibe it, we might imagine that a person is given increased "prestige" as a 
"reward" for having given feasts, and analytically this may be quite appropriate. 
However, to equate the quality which the hill tribes attribute to successful feast 
givers with "social status" or "prestige" disassociates it too completely from the 
"religious" context in  which it occurs. As the ethnography actually suggests, this 
quality is very much like man.a , which can hardly be identified completely with "pres
tige.a" Furthermore, although we might characterize the increased "respect" given to 
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the feas t - giver as a "reward , "  g iven the religious conceptions which the ethnogra
phers report ,  I would suggest that the successful feaster i s  actually demonstrating
his  "innate virtue , "  showing h i s  "internal potency , "  and his  control over external 
supernatural forces . One way of characterizing the h i l l  tribes bel iefs with regard
to individuals i s  to say that they have a theory of "unequal soul s . "  Again , as we 
might expect , the empiri cal s ituat ion i s  more complex than described above , for 
there are several contexts in which one ' s  "potency" i s  manifested. Let us turn to 
one ri tual context in which some of these areas are graphically symbol i zedi; namely , 
death and funeral s .  

Death and Funeral Rites 

As we might expect from a society in which "potency" is emphas i zed, and from 
Hutton ' s  and Mi l l s '  comments cited above with regard to the h i l l  tribes , death i s  
not viewed as a particularly happy state .  Of special interest are the grave decora
tions s ince these may be taken as clues regarding those areas of l i fe which the h i l l
tribes see as mos t important . We find that death and burial provide an occasion for 
os tentatious feasting during which the deceased ' s  "social s tatus " i s  re- affirmed as
wel l  as that of his  heirs . Among some of the Naga ,  the Lamet , and the Kachin (for 
' 'chiefs�) - stone memorials may be erected. At the grave, or nearb y ,  the past achieve
ments of the deceased in various undertakings are symbol i zed , notab l y :  (a) in the 
" feast o f  merit" series , ( b )  hunting prowess , (c )  "head-hunt ing , "  (d) success in
sexual intri gues , and (e) the number of "s laves" owned. Each of these may be taken 
as symbol i z ing the "potency" of the individual both in terms of his  "inner quali 
ties" and his  control of external forcesi. Thus , the Ao bel ief _ that "elderly bache
lors and spinsters who die unwedded" find difficulty going to the "Land of the Dead" 
becomes clear (Mil l s ,  1 9 2 6 :  2 2 8 ) . Their failure , however , i s  not j ust fai lure to 
perform feas ts - - the prerogative of married couples - - but their fai lure to marry at 
all  is an indication of their l ack of "potency , ' '  s ince as we shall see below , mar
riage and affinal relat ions are also l inked to this relig ious complex. 

We might consider another element related to the meaning of death in h i l l  tribes 
society. The hill  tribes (along with many other peoples of Southeast Asia) regard 
certain kinds of death as particularly abhorrent . These include: (a) death in 
childb irth , (b)  suicide ,  (c )  ·drowning , (d) death due to wild animals ,  and (e) death 
by violent acciden t .  These kinds o f  death are seen as "manifestations o f  super
natural displeasure" (Mi l l s , 1 9 2 2 :  1 6 0 ) . Among at least some of the hill  tribes 
(e . g . , Lhota, Kachin , Ao) the personal effects , house ,  crops , animals and even cash 
of a person dying in such a way were either destroyed or abandoned "bring ruin on 
all  of h i s  household" (Mi l l s , 1926 : 2 8 3 ) . Thus , wh ile "potency" i s  particularly 
honored,  sudden loss of "potency" i s  extremely threatening - -which seems to reinforce 
the view that this  is a central concern of the h i l l  tribes . This sudden loss of 
"potency" also supports our contention that one' s "innate virtue" i s  not seen as a 
constan t .  Wh ile such unfortunate deaths are the most dramat i c  indication of the 
loss of this quality , the structure of the "feast of merit" series i s  such that we
might regard it  a mechanism for "manufacturing" or " increas ing" one ' s  "potency" or 
pos s ibly we might conceive of feas ting as a "test" of one ' s  "virtue . " I t  is s ignifi
cant to note that as  one proceeds through the series the "worth" of the successfuli· 
feaster increases (cf .  Stevenson , 1 9 4 3 :  159) . 

Ancestral Spiri ts 

Another problem on which we must touch briefly is the s tatus of "ancestral" 
spirits and an "ancestral" cult s ince several ethnographers mention that these are 
found in the h i l l  tribes . This problem may be l inked to the cycle o f  "development"
from a " democratic" order to an "autocratic" order , i . e . , "ancestral" cults become 
increasingly important as a "clanship" ideology develops , s ince l ineage depth and 
the relative importance o f  k inship t ies are a function of this  developmental  cycle .  
A few comments may be  relevant here. Leach has noted that the Kachin gumsa "chief"
has certain exclusive ritual rights because some ancestor in h i s  patri lineal (and 
"youngest son") l ine had affinal relations with the spirits which control the fer
t i l ity of the domain (mung). Leach notes further that there are variant versions of 
genealogi cal relations with these spirits  ( i . e . , there is "competition" over these 
ritual r ights)  and that none o f  these versions can be taken as any more "true" than 
any other. That i s ,  the effectiveness of the chief ' s  sacrifice i s  "proof" of the 
relationship� I f  a ch ief ' s  sacrifices are not effective , i . e . , i f  the mung is not 
part icularly "fertile" (or more threatening yet , i f  the chief cannot afford to 
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sacrifice at all) , this does not mean that his genealogy is "false.a" What is more 
likely to occur is that some person whose sacrifices are more effective and who puts
forward a variant genealogy may "usurp" the chief's position. This does not neces
sarily imply any violent "deposition" or "war" ( though this may occur) but it does 
involve "converting" the chief's followers into his own, i.e.a, they "accept" the 
genealogy of a new chief. The situation in Leach's Kachin village seems to have 
been following this course, and there is some evidence that similar processes were 
at work among the Rengma (Mills, 1937: 138) .a2 0  

This does not mean that "ancestral spirits" are of no importance. However, I 
would suggest that the prominence given to "ancestral spirits" in the ethnography is 
less a reflection of actual genealogical tradition within these societies than a 
function of the "poverty of expression" of the hill tribes ritual language (and per
haps a preoccupation of some anthropologists with kinship factors at the expense of 
others). That actual ancestral spirits are of less importance than effective spirits
to which one can claim genealogical relationship seems to be borne out by the fluid
ity of actual kinship organization, "adoption , "  "quasi-assimilation" into other 
lineages, and high rates of i ndividual migratiaon. These factors will be discussed 
in more detail below ; however, let me note here that Izikowitz has also raised the 
question of the meaning of the "ancestral spirits" among the Lamet, where lineage
fragmentation seems to be very rapid ( I zikowitz, 195 1 :  332)a. 

Time and Myth 

This observation regarding the fluidity of hill tribes social life leads us 
back to a point made earlier with regard to the absence of a radical distinction 
between purely "secular" acts and statuses and purely "sacred" acts and statusesa. 
The distinction which Westerners make between the "here" and the "here-after" does 
not seem to be so rigid in hill tribes religion. What appears to follow from this 
is a focusing of time- orientation on the "present" (with a variable but narrow scale 
of time on "either side" of the present; cf. $tanner, 1956)a. The exigencies of the 
ecological situation and the technological system make this understandable. Crop 
successes (i. e. ,  "fertility") of the past cannot be relied on in the present, nor 
can expectations of bumper crops in the future. Of course this is not peculiarly a 
problem of the hill tribes since it is largely a function of an agricultural style
of life. However, the uncertainties of the ecological situation which were sketched 
out above may heighten this problem for the hill tribes, requiring that everyone
must be continuously rnotivated--neither resting on the laurels of past success or 
"under- achieving" in the anticipation of future bounty. In terms of the religious
system this involves maximizing one's feasting status, raising one's "secular-sacred" 
status by manifesting one's "innate virtue" or "potency.a" 

We might cite a number of observations which seem to indicate this narrowly
circumscribed orientation to time. One striking belief reported from a number of 
the Naga tribes is that life in the "land of the dead" is not ever- lasting. After 
some unspecified period of time, the dead "die,a" "fade-away,a" or "vanish.a" This be
lief is paralleled by actual ending of "respect" for (specific) dead. Thus we find 
a ritual ending of mourning for the dead with the grave goods thrown away (Mills,
1926: 130)a. Among the Lhota (noted for their "megalithic" cult) burial is in the 
street before one's house but the "grave" quickly reverts to street after burial 
(Mills, 1926: 15 7) .  In several of the Naga groups there are special cemeteries set 
aside for burials. The cemetery area remains "constant,a" i. e. ,  old graves which 
fall apart are replaced by new graves. In many of the hill tribes groups, burials 
are performed in the j ungle and the graves are quickly swallowed up by j ungle once 
more. These factors suggest that orientations to the "past" are not particularly
important. (See Leach, 1954 :  149, 164, where he shows that fulfillment of current 
ritual obligations take primacy over ascribed status. ) 

What about any "future" orientation? This question is considerably more diffi
cult because the ethnographers themselves were frequently attuned to problems of 
"past" orientations amongst the hill tribes, e. g . ,  "true" genealogies, tribal migra
tions, etc. (possibly to the point where they considerably over-estimated the impor
tance of such "past" orientations)a. There is little evidence of any millennial ideas 

20. There is a graphic description of j ust such a "usurpation" and loss of power 
among the Konyak Naga in Furer-Haimendorf ( 1939 : 47- 50). 
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occurring in the literature.2 1  Aside from thi s ,  the ethnographers have frequently 
emphasized that "death is the end of everything of interest" to the hill tribesman. 
Thus , while "other- worldly" motives are prominent in structuring religious action
and therefore society, ideas of "eternal reward" or of a future ideal restructuring
of society play no great role. This factor makes it easy to understand why Hutton 
and Mills have emphasized the "secular" nature of hill tribes society at the expense 
of the "sacred" elements. Such an emphasis distorts the picture , however , because 
it overlooks the direct parallelism between the structure of "this-world" and the
"next-world" ; and it underplays the role of specifically religious motivations and 
conceptions. 

The absence of a distinction between "secular" and "sacred" illuminates other 
features recorded in the ethnography. Leach has observed that the Kachi n  use non
permanent materials to mark any rise in status, e.g., bamboo altars, wooden posts, 
house decorations_, etc. (although symbols marking a "chief ' s" status may be more 
permanent ).  Beyond this, the ritual objects used i n  sacrifices are r i tually de
stroyed within a year after the feast is he ld. Thus , to some extent , each feast 
requires a fresh beginning. Le ach contrasts this situation with that of the Naga , 
where stone is sometimes used to memorialize feasting achievement. He suggests that 
"stone is altogether too permanent a substance to be used for the expression of 
status symbols in a society as flexible as that of the Kachin" (1954 :  1 2 1 ) .  Even
among those Naga who use stone to symbolize feasting achievement ,  the prestige sym
bolized is not "permanent . "  The Lhota are among the most assiduous in  fol lowing 
this "megalithic" complex , but Lhota v i l l ages are reported to be cluttered with 
fa Z Zen stones symbolizing some past glory (Mills, 192 2 :  2 3 ) .  Occasionally one may
find that a stone has been erected to memorialize a deceased parent. This seems to
be rather rare , apparently the result of either unusua Z Zy good or unusually bad luck , 
e. g. , a bumper crop , repeated deaths of one ' s  children, etc. Although some natural 
stones seem to be regarded as the repositories of special vi rtue , frequently asso
ciated with some mythical event or person, they do not appear to be associated with 
any current person or social group. The stones erected to symbolize status advance
among the Naga do not serve as a focus for any "ancestral" (or other) cult. The
"megalithic" Naga are too concerned w ith erecting their  own stones , to enhancing
the i r  own status, to be bothered with honoring any past achievement. Although we
might think of these stones as pathetic attempts to make permanent prestige and 
status relations, hill tribes society in general is too flexible and i ts t ime ori en
tat ion too narrow to structure itself around any permanent symbols that i rrevocably 
fix status relations. 

The Functioning of Myth 

Leach has characterized the language of Kachin r i tual and of myth as one used 
to express social antagonisms rather than social harmony and this seems to hold well
for all of the.hill tribes (1954 : 264ff.; 8 5 ).  This observation spells out nicely 
the emphasis in hill tribes society on competition and achievement of ritual status. 
Where differences in r itual status are great , e.g. , in "autocratic" groups , there 
may be little disagreement about the mythology, i.e. , variant versi ons are in close 
agreement. But in situations where differences in ritualn·nstatus ("potency") become
extremely narrow, the variant versions may diverge and intensify cleavages. I t  is 
interesting to note that, in those hill tribes where there is evidence of such nar
row differences in ritual status leading to intense conflict , we also find special
ized roles developed to detail the mythology,  e .g.n, "saga-tellers" (jaiwa) among the 
Kachin. In the Khmer Empi re (and other more complex societies of Southeast Asia) we
find that soaiety i s  "manipulated" so that its structure accords with that of the
mythology (cf. Heine-Gel dern, 1956). Among the hill tribes , myth i s  constantly being 
reconstituted in order to conform to the actual contemporary structure of the soci
ety (see Leach, 1954 : 164). Of course , this process i s  made easy by the worldview 
of hill tribes religion and the orientation to t ime which is associated with it. 

To finish this brief survey of hill tribes religion, let me now turn to two 
key ritual contexts :  feasts and affinal relations. 

2 1. Whatever millennial elements are to be found among the upland peoples seem to
result from contacts with neighboring lowlanders and/or colonial experiences. 
See Hutton (1921a :  1 3 ) ,  Stevenson (1943 : 168ff. ) ,  and Stern (1968). 

http:literature.21
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Ritual Feasting2 2  

. We find a s eries of feasts , graded in terms of increasing difficulty of per-
formance ("feasts of merit") in all of the Naga tribes, the Chin, and the Kachin. 
Although it is not clear from the ethnography whether Lamet feasts are graded in any 
hierarchical system , they are included here because the results of the feasts seem 
to parallel the res ults of the "feasts of merit.a" The sponsor of these  feasts is 
invariably a household unit, although larger units, i. e. , lineage s egments, or 
others, e. g . ,  "bond friends,a" or affines, may play some role. Since only married 
couples have access  to feasting rights we might expect that this is an important
factor in motivating pers ons to marry and may play an important role in lineage for
mation and segmentation.a2 3  Both husband and wife (the "spons ors") are simultaneously
raj c.ed in ritual status by giving feasts. Some increment of this "prestige" may also 
be shared by other members of their household or lineage as well. Stevenson brings 
out in fine detail the articulation between motivation to perform feasts and motiva
tion to produce (1943:  pas sim ; see also I zikowitz ,  1951: 332, 341). Let me merely
note that his comments may be generalized to all of the hill tribes considered here. 
After having accumulated enough goods to sponsor such a feast, the household provides 
food , primarily in the form of sacrificial animals (mithan , buffalo, cattle and/or
pigs) and g rain (mainly in the form of liquor) , for its own village ,  or pos s ibly for 
another village or village segment. I t  has frequently been noted that these feasts 
tend to even out any inequalities in diet , in agricultural skill, plot fertilility ,  
or "luck. "  Thus, the standards of living for the "rich" (i. e. ,  successful) and the 
"poor" (less successful) are very similar. Ethnographers have often failed to note 
the fact that, while economic inequalities are being evened out, these feasts serve 
to increase  status  differences within these societies. The sponsors of feasts are 
given symbolic recognition in terms of rights to wear special decorations , ornaments 
to houses, and empirical rewards in terms of larger shares of the feasts sponsored 
by others , better shares of land to cultivate , and an increased voice in village
affairs. I have already noted that the increased "prestige" accorded the successful 
feast giver has an important e l  �ment of the "religious" in it. From the standpoint 
which I am developing here, this "prestige" is not given as a "reward . "  Rather ,  
giving feas ts "proves" that the sponsor has certain innate  qua l i t i es of "potency" 
which qualify him for this "prestig e . "  

Affinal Relations as Religious Ritual 

Anthropological theorists have recently focused their attention on the hill 
tribes of mainland Southeast Asia because a large number of these groups seem to 
have an unusual type of system of marriage alliance known as matrilateral cross
cousin marriage. My concern here is not with the lively debate about this subject.a2 4  

I do hope to show how s ome of the factors operating in hill tribes religion contrib
ute to the functioning of such marriage systems. Possibly it  is unconventional to 
treat affinal relations as a matter of religious ritual, and indeed I must antici
pate a part of the argument which will be developed below with regard to hill tribes 
s ocial structurea. Table 1 (see  Appendix) shows that there is· excellent ethnographic
evidence that the hill tribes considered here do have, at least, systems of prefer
ential matrilateral cros s - cousin marriage--and , if the data were s omewhat better, we 
might find that some of these  groups approximate closed systems of prescriptive 
matrilateral cros s-cous in marriage. In  dealing with the hill tribes marriage sys
tems, I follow Leach (1951, 1954) very closely. I n  societies having such a prescrip
tive marriage rule , any Ego is required to marry a woman who falls in the class of 
women including Mother's Brr · � er's Daughter. He is forbidden to marry women who 
fall in the class of women .ancluding Father's Sister's Daughter. Societies of this 

22.  The following discussion of ritual feasting would have benefited from a syste
matic comparison with a number of other works. Most notable is the extensive 
literature on Northwest Coast "potlatch" systems such as Barnett ( 1 ()38), Codere 
( 19 50, 1956), Drucker (1939), Piddocke (1965), and Suttles (1960). Henry
(1951), Rappaport (1967a, 1967b, 1971) and Sahlins (1963) are also relevant. 

23. As noted above , elderly bachelors and virgins are deemed to have an extremely 
difficult time in entering heaven , perhaps because they are not eligible to 
sponsor feasts though they may participate. I zikowitz  (1951: 97, 332) has some 
comments on lineage fragmentation among the Lamet which are relevant here. 

24. Among the more notable contributions to this debate are Levi-Strauss  (1969),
Leach ( 1 951 , 1954, 1962), Homans and Schneider (1955), and Needham (1958, 1962). 
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sort then can be seen as made up of four groups: Group I is Ego's own group, his 
patrilineage within which marriage is forbidden by an incest rule. Group I I  is a 
"wife-giver ' s" group from which Ego's group receive their wives. This group includes 
one's Mother's Brother who may then be equated with "Father-in-law,a" one's Wife's 
Brothers, and one's Mother's Brother's Daughter, who may be equated with Wife. Group
I I I  is a "wife-receiver's" group to which Ego's group gives women ("Sisters") as 
wives. This group includes one ' s  Father ' s  Sister, one's Sistera' s  Husbands, and one's 
Fathera' s  Sistera' s  Daughter. These three groups tend to be mutually exclusive. Group
I V  might be conceived of as a "residual" category of persons who might be classed in 
any of the three other categories but who are "distantly" related , i. e. ,  operating
at the periphery of the set of relations, so that their relationship to Ego's group 
may be changed by some new marriage alliance. It is this latter group which adds 
some flexibility to an otherwise extremely rigid system of marriage ,a2 5 I n  systems
of matrilateral cross-cousin marriage , the presumption is that once an affinal rela
tionship is established, either "wife-giving" or "wife-receiving , "  the relationship
should be continued through time. Two points should be noted however: (a) such 
affinal relations are not exclusive  , i. e. , as long as one does not violate the pro
hibition (or strong disapproval) of "FZD" marriage, Ego ' s  group can receive wives 
from a number of "wife-giving" groups (and, of course, the converse holds for the 
"wife-receivers" of Ego's group) ; (b) aside from this , the actual relations do 
change. 

Leach has stressed the element of "political" status involved in the Kachin 
marriage system, and undoubtedly this is an extremely important factor in such sys
tems. For purposes of my analysisa, I wish to stress the religious element which is 
also involved, and which I argue cannot easily be distinguished from the "political.a" 
Thus, where Leach argues that one's "wife-givers" are also "political superiors" and 
one ' s  "wife-receivers" are one's "political inferiors , "  I would add that an important
dimension of this is bound up with relative superiority or inferiority in ritual 
status as well. That is, one's feasting status, which has already been shown to be 
linked with the religious system, provides an obj ective standard for evalauating 
"worth" both "religious" and "political.a" 

Let us look at some of the asymmetries involves in this set of affinal relations 
because they have important implications for the functioning of hill tribes society.
I have argued that these societies are characterized by differences in ritual status 
(which seen from the standpoint of the actors involved might be characterized as 
differences in "ritual efficacy ,"  "potency,a" etc. ). What is actually sought in an 
affinal alliance from this viewpoint, then, is a relationship with the unit having 
highest ritual status. This implie� th�t the women belonging to such units are seen 
as "more valuable" than women belong1nr to uni ts of lower ritual status. I n  socie
ties where status differentials are low ,i.ae.a, "democratic" societies), it should 
make relatively little difference (within the bounds of the incest taboo) with which 
other unit Ego ' s  unit forms a marriage alliance. That is, we might expect that in 
such groups we should find: (a) low bride-prices (i.e. , women are of roughly equiv
alent value) and (bl · units which are fragmenting very rapidly (i.ae., lineage depth 
is quite shallow).a2 Where differences in ritual status are high (i.e. , "autocratic" 
groups), we should expect to find there will be a wide range in bride-prices , some 
"exorbitant" and others quite "low.a" It  will become clear below that lineages and 
"clans" will also be important (have greater depth) in such groups. We might add 
parenthetically here that marriage price is seen not as a function of the status of 
the girl (as most ethnographers put it) or of the status of the groom (as Leach , 
1954: 149, 151, suggests) but is a function of the status differential between the 
two. 

I f  we look at such a system from the perspective of a "wife-giver, "  it is clear
l y  advantageous to conclude a marriage alliance with the unit having the highest
ritual status available in the system and to get the highest bride-price possible. 
Since the relationship "wife-giver" implies ritual superiority, units actually having 

25. Much of the discussion on matrilateral cross-cousin marriage systems has focused 
on the fact that three groups are the theoretical minimum for the functioning
of such systems. But, as Leach brings out (1954: 73-85) among the Kachin there 
is a fourth group of "distant relatives" which seems to play a vital role in 
maintaining the stability of the marriage system. Kunstadter et al (1963) have 
discussed the importance of demographic factors in the functioning of systems
of "preferential" marriage systems which is also of interest. 

26. This point will be elaborated below ; however, it involves a stress on the inde
pendence or autonomy of ritual status and the attempts by nuclear units to maxi
mize this status. 
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Figure 1 

AFFINITY AND WITCHCRAFT 
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This  figure ( fo llowing Leach , 1 9 5 4 :  181 - 2 ;  1963 :  2 2 ff . )  indicates that changes in
relative status of e i ther wife-givers or wife- receivers is  l ikely to result in 
charges o f  "witchcraft" directed towards the then lower ranking (as measured by de 
facto indices of rank , i . e . , feasting success) , followed by banishment or poss ibly 
death of the offending uni t .  This charge i s  understandable when we note that among 
most of the h i l l - tribes close associat ion with the spiri ts , e . i . , being a medium, 
being possessed, i s  also associated with the idea of lack of fertil i ty or poverty .  
As Leach has note d ,  banishment or death o f  the offending unit restores the s tatus 
relations to "normal" and the remaining uni t ,  which brought the witchcraft charge , 
is then free to form a new rel at ionship with some other appropriate unit .  This fur
ther ampl ifies the point that the (ritual )  rank el.ement in this sys tem of relations 
is  given primacy over genealogical relationshipsi. 
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higher ritual status will reject such a marriage alliance, so that the "wife-giving" 
unit must make the "best deal" from among the units willing to acknowledge lower 
ritual status. Having concluded the best alliance possible, it  is also to the advan
tage of the "wife-giver" to stabilize this relationship, since it  involves a unit of 
relatively high (but lower) ritual status, recognizing the higher ritual status of 
the "wife-giving" group. The implication of such a transaction is that the "wife
givers" have literally "given" the woman- -since the women of this group are defined 
as "more valuable" than women of som� other groups in the system, i. e.,  they are a 
"scarce good" sought after by many.a2 7  From the standpoint of the "wife-receiver,a" 
however, while it  is advantageous to close one transaction with a particular unit of 
higher ritual status, it may, but more frequently may not, be advantageous to stabi
lize the relationship (i.e. , treat it as a persisting relationship). It  is to the 
"wife-receiaver's" disadvantage to do so because such a stable relationship would fix 
him permanently in a relationship of acknowledged ritual inferiority to some other 
particular unit. The religious motivational system impels the "wife-receiaver" (and
all other units in the system) to maximize his ritual position. This is to say that 
a permanently fixed position of ritual inferiority is a "threat" to status advance. 
Viewed by the "wife- giver" the system should be "closed," but the "wife- receivers" 
must perceive it as "open.a" Because "wife-givers" are by definition of higher ritual 
status, they "control" the situation (e. g. , in "democratic" groups they make up the 
"village council," in  "autocratic" groups they are the "aristocrats" and "chiefs"). 
Thus, persons who attempt to change the existing system of relations may .be open to 
sanction or punished. This may take the form of a fine, acknowledging the legitimacy
of the existing set of relations, after which a new affinal relationship may be 
established. Of greater interest are those situations in which the actual difference 
in ritual status between two groups in an affinal relationship are reversed, particu
larly if it reaches the point that an attempt is made to reverse the affinal rela
ti onship to accord with the actual status differences. As Leach has noted, such 
situations are seen as "witchcraft" (Leach, 1 9 54 :  1 81-2). In  any event, concluding
such an alliaance seems to entail "baniashment" (see Figure 1). This baniashment may
be seen as a mechanism serving to stabili ze relative ritual statuses within a par
ticular locality. Thus, any one village may well appear to have a s tab le system of 
affinal relations conforming to the pattern of matrilateral cross-cousin marri age. 
Viewed "system-wide," however, the actual set of affinal relations is not only in 
flux , but it  aannot be fixed. The expedient of "marriage in a circle" can only be a 
temporary one, given the values and the norms which define the functioning of the 
system. Ignoring this, we will show below that such "closed at the top" systems can 
not function empirically as well, because the attempt to close off the marriage
status system involves problems with the motivation of lower level members of the 
society. In  such closed systems production (i.e. , "fertility") is likely to de
crease, evening out differences in ritual status, leading to "deposition," "usurpa
tion,a" and "rebellion.a" 

I n  this discussion we have not had recourse to the notion of a particular role 
for Mother ' s  Brother, although the literature on matrilateral cross-cousin marriage
makes much of this kinship figure. This would certainly be appropriate if the actors 
in the situation were behaving in  conformity to purely genealogical considerations. 
I believe that this is only partially the case. It seems reasonably clear that if 
we have: (a) a rule to maximize one's own position by forming a (wife-receiving) 
marriage alliaance with a unit of higher status than one ' s  own--and (b) its converse 
of discouraging (wife- receiving) marriages with units of lower status (a rule pro
vided by the logic of the religious system described here and guided by the statuses 
determined by feasting activity); and (c) the vested i nterest of higher status units 
in controlling and stabilizing this relationship by continuing affinal transactions;
then, a system of preferential matrialateral cross-cousin marriage is likely to re
sult (compare Leach, 19a54:  25Sff. ). It also seems clear that, in  any such system
where status differences are great (i. e. ,  "autocratic" groups) i t  i s  also advanta
geous for units at the top of the status system (or the set of marriage alliances) 
to describe it  and try to treat it as a prescriptive marriage system. Indeed, where 
the people involved think of such a system of marriage relations as being composed 
of only a small number of groups-- as "chiefs" think of it--they are virtually forced 
to treat the system as prescribed.a2 8  

2 7 .  Leach (1954 :  49) has noted the "paradox" of this situation. That is, wife
receivers are eager to pay the highest bride-price possible since this will 
raise their own status. Of course, it also tends to increase the range of 
status differences within the entire system as well. 

28. While such a marriage system as that which I have described here might be con
ducive to the development of a kinship terminology such as that often associated 
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Regardless of whether or not the above discussion has any general theoretical 
interest, let me now bring forward some evidence which suggests that the relative 
ritual status of individuals really is an element in structuring affinal relations ; 
that is, that "religious" considerations play a role in making marriage choices in 
hill tribes society. Let us note that among the Rengma a man may not quarrel with 
his wife's father "who is classed with, and often is, his mother's brother," and in 
the same discussion we l earn that "a mother's brother is like a god" (Mills, 1937a: 
137, italics added). Later we learn that the mother's brother "is a most important 
person whose enmity is believed to aause s teri l i ty ;  the husband must on no account 
quarrel with him, and if no children are born will make him . . .  a present, in the 
hopes of thereby causing his wife to conce ive" (Mills, 193 7 :  2 0 7f. , italics added).
Among the Serna, we find that "if otherwise suitable, marriage with the mother's 
brother's daughter of father's sister's son is preferred" (Hutton, 1941b: 132), "and 
a man may also marry his father's sister's daughter, though such marriages are re
garded as unfertile" (Hutton, 1921b : 131). Indeed, for the Serna we find a classic 
indication of matrilateral cross-cousin marriage, special terms for the groups "wife
giver" and "wife-receiver" (1921b: 143). With regard to the mother's brother (i.e . ,  
"fathear-in-law"), we find, "Among the Semas, as among other Naga tribes, the greatest
respect is enjoined on a man for his mother's brother . . .  it is a very serious 
matter to say anything to him at all which might give offense . . . .  There is no so
cial penalty attaching to a breach of this etiquette as the breach is believed to 
entail its own penalty of serious misfortune or death" (Hutton, 1921b: 137) . Thus 
we see that there is a relationship between these persons standing in an affinal 
relationship of "wife-giver" and "fertility" or "supernatural sanctions.a11 2 9  Leach 
notes for the Kachin that "the mother feeds the child in her womb and at her breast 
and on that account a man's face (myi-man) comes from his maternal affines. This 
word for face, as in the Chinese equivalent, means 'reputation' as well as physiog
nomy" (Leach, 1963: 18). As we have already noted, however, "reputation" or "pres
t ige" among the hill tribes must be treated in some measure as a religious quality.
The Lamet situation parallels t hose already described, i.ae . ,  even after marriage a 
Lame t is still dependent upon his parents. After his wife has had a child, he has 
the possibility of breaking away from his patrilineal extended family and founding 
an independent unit "which often happens" ( I zikowitz, 1951: 97)a; but in order to get
children a man must provide a sacrifice for his wife's "ancestral spirits" which is 
performed by his wife's father ( 1951 :  102) who is also classed as a man's mother's 
borhter (1951: 96-7). Thus, the hill tribes see a relationship between one's "fer
tility" (which we have noted is a key religious concern) and one's affines. Further 
evidence with regard to the hill tribes marriage system and religion is summarized 
in Table 1 (see Appendix). 

with matrilateral cross cousin marriage, it would not necessarily produce such 
a terminology. I n  situations where status differences are small and fluctuat
ing rapidly and lineages are segmenting rapidly, i. e.,  "democratic" types situa
tions, such a kinship terminology need not develop. 

29. See Leach (1963: 18ff. ) on relationships between affinity and mystical influ
ence. 



HILL TRIBES SOCIETY 

Let us turn now from the religious system to a consideration of various aspects 
of hill tribes social life. To make the exposition somewhat eas ier , Table 1 sum
marizes a number of comparisons which seem to be significant. Leach has argued that 
Kachin "autocratic" (gumsa) and "democratic" (gumZao) types can be viewed as two ex
treme developments of the "same" social system , i.e. , there is an oscillation be
tween these two modes of organization. Since the "democratic" type seems to "develop 
into" the more "autocratic" type, and ,the "autocratic" type seems to "break down" 
into the "democratic" type, I will take the "democratic" type of structure as being
in some sense a basic  type. That is , in so far as the values and norms of the per
sons involved in these two types are the same , the structure of the "democratic" 
type more accurately reflects these values than does the "autocratic" type. Bear in 
mind , however , in the light of our previous discussion concerning hill tribes reli
gion , that these "political" categories carry with them "religious" implications as 
well.  

Given this assumption, let me briefly comment on how the contents of Table 1 
were classified and how the table should be read. It must be emphasized that the 
contePts of the table must be looked at both "relatively" and comparatively. For
example , I have placed the Upper Lamet in the "autocratic" category , although none
of the Lamet have "chiefs." However , on the basis of the ethnography and relative 
to the Lower Lamet , the Upper Lamet show certain features which indicate they are 
"more autocratic" than the Lower Lamet. One of the major criteria for this place
ment was the existence of a "class-endogamous" marriage structure. That is , in com
paring the Upper Lamet with the Lower Lamet , Izikowitz reports that it is virtually 
impossible for a person lacking the status of Zem (i.e. , "rich man") to marry the 
daughter of a Zem .  This restriction is not as severe in the Lower Lamet (Izikowitz , 
195 1 :  101).  Taking the Lamet as a group , we would be inclined to treat them as
"democratic" (as Izikowitz classifies them , 195 1 :  140) , in comparison with the Serna 
Naga or the gumsa Kachin. Fortunately , the ethnographers have frequently classified 
these societies for us , and even made comparative statements concerning the various
factors under consideration. In some instances , e.g., relative feasting frequency , 
there is no direct statement which indicates actual frequen�ies (indeed , absolute 
numbers might be completely misleading) ; however , other statements in the ethnography 
give some indication. For example , there is no direct evidence regarding feasting 
frequency among the West Rengma. There is a statement that the symbolic rewards for 
high feasting achievement (e . g .  , house decorations , clothing , etc.) are "very rarely
seen" (Mills, 193 7 :  2 2 ).  I take this as evidence that feasting achievement is infre
quent which , when compared with other statements in the ethnography , enables us to 
classify relative feasting achievement. 

A further problem is that much of the data being considered was gathered after 
these groups (with the exception of the Lamet who ,  however , have been influenced by
the neighboring Thai and Lao) had been under fairly intensive colonial administra
tion. Thus , some of the data recorded may be taken to reflect changes brought about
by the colonial situation. An example of this is the changed frequencies of feasting
between the Zanniat ("democratic") Chin and the Zahau ("autocratic") Chin. Steven
son ' s  account indicates that formerly the Zanniat feasts were more frequent , and the 
Zahau feasts were less frequent than in the immediate pre-war period. He relates 
these changes to colonial influences, e.g. , loosening of the Zanniat control of trade 
routes. Let me note that I am aware of these problems and have tried to make allow
ances for them. I will comment briefly on colonial influences later since they were 
consistent neither in their application nor in their effects., 

With regard to other factors considered in Table 1 ,  frequently there are no
clues to fill in the blanks. Although I have sought for alternative clues if avail
able, for certain categories some blanks remain. Because of these sometimes some
what arbitrary procedures, I offer Table 1 and the following discussion as no more 
than a tentative classification and exposition of the ethnographic material under
discussion. 

23 
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"Democratic" Type Societies 

In discussing the social structure of hill tribes society, one should bear in 
mind that the primary feasting (i.ae.a, "religious") unit in all the hill tribes is the 
household, and secondly that marriage itself has "religious" significance. Beyond 
those religious factors spelled out above, marriage can be conceived of as a reli
gious act since (a) it established a new feasting unit; (b) the qualities of the 
wife influence the status of the husband. This is not only due to the status impli
cations of the affinal link to the wife's patri-lineage, but also because she con
tributes "fertility" directly--both through her bearing of children and her contri
butions in terms of "labor.a" 3 0  

In "democratic" type societies, kinship units tend to be rather small, lineage
depth quite shallow, segmentation of lineages rapid, and status differences between 
lineage segments are minimal or non-existent. One indication of this minimal status 
difference is ·athat bride-prices are nominal and reports of restrictions on marriages
between status groups (i. e. , "classes") are rare. Pre-marital sexual permissiveness 
seems to be characateristic of these societies, and "adoption,a" in the form of actual 
assimilation into a different lineage, or "quasi-assimilation" through "bond-slavery" 
is either absent, obj ected to, or rare. From the standpoint of the social structure,
it seems clear that in "democratic" societies the ri tual autonomy of the feas ting 
uni t i s  b e i ng emphasized  a t  the expense of the maintenanae of lineage tie s .  

Although "democratic" villages tend to be small,a3 1 there are a fairly wide num
ber of marriage choices available to individuals. That is, the incest taboo is ex
tended to a restrict�d range of persons, while status differences between lineage
segments are minimal. In this situation, the primary problem for a man interested 
in maximizing his feasting status may be in getting a wife whose mobility motivation 
matches his, i. e. , the qualities of the girl may be of greater importance than the 
qualities of her patrilineal kin. Thus, "sexual promiscuity" (and fairly high divorce 
rates) may reflect a searching to match up the qualities of the two partners ( cf. 
the Ao failure of a couple's tiya  ("souls") to match is given as the most frequent 
cause of Ao divorce; Mills, 192 6 :  224,  275) . 

Another characteristic of "democratic" societies is rarity of "adoption" and 
"bond-slavery.a" I n  the cases where adoption does occur in "democratic" societies,
the ethnography suggests that it is due to the fact that onea' s  own patrilineal kin 
cannot, or will not, assist the individual in becoming ritually independent, in par
ticular with regard to providing a bride-price .  In  these cases of adoption, we see 
that actual lineage ties are subordinated to feasting autonomy ; however, the evi
dence suggests that ritual autonomy is easy enough to maintain in "democratic" soci
eties so that adoption is rarely resorted to. 

The situation with regard to inheritance and succession is complex in "demo
cratic" societies, but in general they seem to support the contention that the 
autonomy of households is emphasized. Although the youngest son is freque ntly a 

30. It is unfortunate that so little attention has been paid to the role and activ
ities of women in these upland groups. Abstract models of marriage alliance, 
such as those of Levi-Strauss ( 1969 ) ,  Leach ( 1951,  1954)  and Needham (1958,
1962) , tend to treat women as passive counters exchanged between groups of men. 
Izikowitz (1951: 298ff. , 303ff. ) is one of the few ethnographers who has noted 
the important contributions of women to status achievement in these groups.
Far from being passive pawns Izikowitz (19 5 1 : 102) has observed that women may
strive to enhance their own dowry and hence the bride-price they may· command. 
Among many of these upland groups (e. g. , Angami, Ao, 'Lhota·) women frequently
initiate divorce (see also Leach, 1963b : 114-123)a. It is clear that women are 
as vitally concerned with achievement of status within these groups as are men. 

31. There are some exceptions to this. For example among the Angami Naga where 
villages are organized around terraces, or among the Zanniat Chin where they
control trade routes. This situation deserves further consideration because 
both Leach ( 19 54: 2 55)  and Stevenson ( 1 9 43 :  17) observe ease of migration 
serves as an important limitation on the potentially despotic demands of chiefs. 
Thus, in a situation which is believed to be conducive to highly "autocratic" 
regimes we find some apparently highly "democratic" groups. Perhaps the inher
itance rules among these seemingly anomalous groups ensure that no single line
age segment can retain highest ritual status at the expense of all other lineage
segments. 
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"residual" hei r ,  efforts are made to  give a l l  sons independent ritual status , in par
ticular assuring them a bride-price and cultivation rights . Broadly , the tendency is  
towards equa l i zation of inheritance whether by distribut ing property before death of
the parent ,  or  by  taking account on the decease o f  the parent of whether a given 
son ' s  bride-price has already been paid .  

Of poss ible interest here i s  the fact that among some "democratic" groups , e . g . , 
the Lower Lamet , the Lhota ,  and some Angami , we rarely f ind clear- cut vil lage boun
dariesi. This  suggests that individual ri tual is  seen as more powerful , or as more
important than communi ty ritual . Thus , individuals may expand (or contract) produc
t i on at their own discret i on . The data concerning the Zanniat Chin are not complete
ly clear in this regard; however ,  individuals may " inherit" any number of plots in a 
swidden b lock , In  contras t ,  the "autocratic" Zahau permit an individual to " inheri t" 
only one plot in a swidden field . This seems to suggest that farm plots i n  ''demo
cratic" societies are free to vary in proportion to the motivat ion of the individual
to produce ( i . e . , sponsor feasts ) .  Farm plots in "autocratic" groups are restricted
- -pos s ibly due to the vested ri tual control of "chiefs . "  

Another factor which may be of some significance with regard to "democrat ic" 
societies is the exi stence of "community houses" (mo1'ungs , aong) , although they are 
not universally found in all  of the groups classed here as "democrati c , "  nor com
pletely absent from groups classed as "autocrati c . "  The "community house" generally 
serves as the ritual center for the men of the commun ity , as opposed to the household 
or l ineage. The mo1'ung may be seen as a feature which fosters the easy fragmentation 
o f  l ineages at the level o f  nuclear households , rather than some more extensive line
age uni t .  Where the "community house" occurs , i t  serves to separate the younger
people (particularly young men) from their parentsi' householdsi. This  may help to 
weaken l ineage ("vertical")  loyalties by emphas i z ing individual (or non- lineage) con

3 2tributi ons to the community ("hori zontal" )  feasting complex .i

With regard to the feasting system in "democratic" groups , we find that there 
is h igh motivat ion to perform the "feasts of merit" which simultaneously raise one ' s  
secular and one ' s  religious status (es)i. These feasts appear to be not only rela
tively l arge , and fairly frequent , but the feast series i tself appears to be some
what more elaborate as wel l .  

The subordination of l ineage loyalties to other ("hori zontal") loyalties i s  by 
no means complete. There is good evidence that , despite the tendencies to l ineage 
segmentation characteristic  of democratic societies , there are also tendencies to
ward l ineage solidarity. Accounts of the extremely l i tigious nature of these "demo 
cratic" groups show that in conflicts one ' s  "relatives" (presumably l ineage-mates) 
support one ' s  claims . Note , however ,  that this l itigation centers primarily  around 
ritual status , possibly intensified in "democratic"  groups where status differen
t i als  are relatively small  ( i . e . , small  differences in status may take on great 
meaning) , The mos t striking instance o f  conflict over ritual rights may be that of 
the Angami Naga "riot s , "  resulting from the construction of stone memorials (Hutton,
1921a:  4 7 ) . Despite any tendencies toward l ineage solidarity,  the high value which
"democratic" societies place on the oaths of individuals suggests that it is st i l l
primarily the individual householder who is  the locus o f  ritual efficacy and regard. 

Thus , I am arguing that in the "pure democratic" case virtually every element
in the society may be seen as subordinated to the demands of  achieving ritual status 
through the feasting system . Unfortunately ,  there are not many "pure democratic" 
societie s ,  Later , I w i l l  suggest how we might class ify these various societies 
along a "continuum" of development from some hypothes ized "pure democratic" condi
t i on to  a condition of "pure autocracy . "  As Leach has noted for the Kachi n ,  the
"democratic" condition is  ephemeral , and the "autocratic" condition is  no more sta
b le (Leach , 195 4 :  210f. ) .  The actual s ituation seems to be more complex than can be 
accounted for by " inconsistencies" in the ideal order. I will  now characteri ze the 
"autocratic" type of society before returning to the problem of variations within
each of these two types . 

"Autocratic"  Type Societies 

I n  performing feasts , households are given both symbolic and practical rewards . 
Among the symbolic  rewards are rights to personal and households adornments , and 

3 2 .  Mi lls  (193 7 :  50 )  has s ome interesting speculations about the psychological ef
fects o f  the mo1'ung, part icularly with respect to minim i zing intergenerational 
conflicts . 
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exaggerated "respect" in action as well as in speech. Among the practical rewards 
are rights to larger shares in the feasts of others, preferential treatment in the 
allocation of swidden plots, increased bride- prices for daughters, and, possibly, 
labor dues. Differences in feasting success lead to differences in ritual status 
and differences of "advantage.a" As Leach has noted (19 54 : 163,f. ) , persons who suc
ceed in feasting become the foci for the development of lineates, i.ae.a, it becomes 
worthwhile for those individuals who are not successful to claim, or to stress al
ready recognized, kinship ties with successful feasters ,  rather than asserting their 
own feasting autonomy. We might characterize "autocratic" societies as those in 
which ritual advantages have "piled up" or been "captured" by individuals (or by 
lineage segments). I n  most of the autocratic groups, a "chief's" ritual role with 
regard to community fertility is well developed. 

Contrasting "autocratic" type societies with the "democratic" type, we find 
that kin units tend to be larger; in  particular, lineage depth is greater, lineage 
segmentation is  slower, and may involve differences in status between the various 
segments of the same lineage. I n  "autocratic" societies generally, status differ
ences are marked. Notably there may be "class" differences which cross- cut lineages. 
This difference in status is  indicated, in part, by the occurrence of "exorbitant" 
bride-prices for higher status women, while "commoner" women may be quite "inexpen
sive.a" This status and bride-price differential may be linked with tendencies toward 
"class" (status) endogamy. Pre-marital sexual freedom is restricted, especially for 
high status gi rls. 

While the rewards accruing to successful feast givers tend to give them an ad
vantage over others in continuing their feasting progress, the "ritual economy" also 
tends to become richer and more complex. Surpluses which are not used directly in 
the feasting system ( e . g .  , "surplus" rice) are used to obtain non-utilitarian "heir
loom" objects, e.g. , "ancestral daos" ("swords"), gongs, drums, etc. These objects
enter the ritual economy through the mechanism of the bride-price system, serving to 
make ultimate feasting success more difficult and thereby tending to increase and 
rigidify status differences. Heirloom obj ects also become important in structuring 
line�ges because the problem of inheritance becomes increasingly important.a3 3  

Setting aside the problem of inheritance for the moment, let me suggest some 
other factors which contribute to the development of lineages, and some of the impli
cations of this development. Differences in ritual status arise fi rst in household 
units. Affinal alliances with successful households are defined as being more "valu
able" than alliances with less successful households. Note two factors which are 
involved here : (a) the enhanced status of the household makes alliances with it, as 
a unit  , more valued than with other possible units; (b) the higher status of the 
household, resulting from feasting success, implies a high motivational commitment 
by a l l  the members of the household to achieve ritual status (since all members of 
the unit contribute to its feasting resources)a. Thus, not only is an alliance with 
the household as a unit valuable, but there is also a presumption that the daughters
of the household also have qualities which make them desirable as marriage partners. 
Both of these factors are reflected in higher bride-prices. But higher bride-prices 
for daughters, coupled with feasting success, mean that the household can (and mus t ,  
to maintain its relative position) use some of its extra resources to form affinal 
links with other more successful (i .e. , ritually higher) households. 

This latter factor involves a process which we might call "centrifugal pres
sures.a" Where there are no marked status differences between groups (households or 
lineage segments) , it  makes relatively little difference (within the bounds of the 
kinship system and the incest taboo) �he re one gets a wife. That is, village en
dogamy is  at least a possibility for all. Where status differences occur, and where 
lineages are becoming increasingly important, village endogamy becomes i ncreasingly 
difficult to maintain--particularly for successful feast-givers. They must seek 
their wives in other localities, from the daughters of men who have been effective 
in acquiring high ritual status. These "centrifugal pressures" lead to several de
velopments : (a) they tend to rigidify lineages; (b) they tend to rationalize the 
feasting system over a wider area; (c) they tend to drain resources out of the local
ized ritual economy and place them into a supra-local ritual economy ; (d) they make 
feasting achiaevement more difficult; (e) they lead to the development of what might 
be termed first a " 1  ineage" ideology and eventuall_y a "clan" ideology. Hut ton and 
Mills characterize the Naga situation as one of "an exogamous system which is in the 

33. And, it  should be noted, the value of the goods which are involved in this 
"ritual economy" is  not determined solely by economic criteria, cf. Leach 
(1954: 1 4 4 )  and Stevenson (1943 : 164ff. ) .  
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process of breaking down" (Mi l ls , 192 2 :  8 7 ) . I would suggest that a more accurate
description might be that this is a "clan" system "building up . "  I t  seems clear
that in "autocratic" groups the ritual e lements involved in lineage and affinal rela
tions tend to become increasingly important at the expense of the relative importance 
of the feasting system. Such a system might even develop to the point where the 
"feasts of merit" drop out completely and ritual achievement i s  totally linked with 
marriage alliances and the feas ting as sociated with marriages .i3 � Such a development 
would not be surprising s ince mob i l i zation of resources for a high bride-price may 
be seen as the funct ional equivalent of motivation for ritual advancement ( i . e . , 
feast ing) and indicates a degree of control over external forces ( i . e . , one ' s  line
age -mates and affines ) . We might say then that these factors increase any tenden
cies  to the maintenance o f  "vertical" ( i . e . , " lineage") bonds at the expense of 
"hori zontal" ( individual and community) bonds . Put in another way , as s tatus dif
ferences develop and increase in these groups , the advantages of maintaining l ineage 
bonds begin to outweigh the advantages of setting up an autonomous ri tually achieving 
uni t .  Thi s  does not imply that the desire to b e  ritually efficacious i s  lessened , 
but rather that , as the ritual economy becomes more complex , ritual efficacy becomes 
more closely l inked to l ineage advantages and to the marriage system.

As I have indicate d ,  development of status di fferences through relat ive feast ing 
succes s  fosters the development of bride - price different ial s ,  l ineage formation , and 
local exogamy . "Autocrat i c" type society , however , is not s imply one of differen
tiated "l ineages" and "clans . "  The same factors which favor the development of 
" l ineages" also favor the deve lopment of "cl asses" distinguished by feast ing success 
or lack of success . These are the "nob le" v s .  the "commoner" groups , al though in 
the most autocratic  groups the "nob le" class may be further distinguished by member 
ship in "chiefly" vs. "ari s tocrat" l ineage segments .  The feast ing system tends to 
build up status di fferences , while the marri age system, part icularly the br ide-price 
mechanism , tends to increase and rigidify them . "Class- endogamous" marriages between 
groups o f  successful feasters develop ; however ,  these sets of marriage all iance are 
never completely closed.  Mob i l ity upwards i s  always possible  through feasting 
achievement , and mob i l ity downwards due to failure to meet ritual requirements i s  
also pos s ible  ( see Leach , 1 9 5 4 :  1 6 3 ) . Whi l e  lineages are developing , the qua l i ties  
of persons belonging to these various l ineage segments are seen increas ingly as a 
function of lineage membership rather than as personal qualities  ( i . e . , ascript ive 
elements become more important than achievement elements ) .  Marriage then becomes 
less a matter of matching up individual motivations for achievement and more a matter 
o f  forming advantageous l inks with other l ineage segments , dist inguished on the bas i s  
o f  their feasting performance . Thus , in "autocratic" groups pre-marital sexuality 
( for high s tatus girls) tends to be minimi zed as s tatus di fferences become maximized 
and rigidified.  (See also Leach , 196 3 :  1 1 4 - 1 23 . )  

Two other factors found widely in "autocratic" groups contribute to the increas
ing internal complexity of  "l ineages" and the development of "classes"i: "adoption"
and "bond- s l avery . "  For those who are highly motivated towards ri tual achievement , 
there are "s trains" which result from be ing born in a ritually disadvantages l ineage 
( i . e . , a "commoner" lineage)i. I f  he i s  highly motivated and succes s ful , he can as
pire to "adoption" into a more "noble"  lineage which w i l l  provide his  bride-pri ce , 
and one which will  g ive him greater means to ri tual advancement . "Bond - s l avery" may
also function to increase one ' s  ritual achievement (see Stevenson , 1 9 4 3 : 1 7 7ff . ) .  
However, for those who are poorly mot ivated ,  or are uns k i l l ful , etc . , bond - s l avery 
and "quas i - a s s imilation" into a more successful l ineage provide vicarious rewards 
which may partially compensate for reducing personal feast ing achievement . (We might 
note that the marriage system forces these people into this  s i tuation s ince they
find i t  difficult to act as "wife-givers" to anyone (which would imply ri tual superi
ority) and thereby cannot accumulate the resources for their own bride-pri ces . )  In
e i ther case , the rece iving l ineage finds i t  advantageous to accept these new "mem
bers" because they s trengthen its  pos i tion v i s - a -vis  other contending l ineages . 
Note that both "adoption" and "bond - s lavery" tend to increase the s i ze of l ineage s ,  
fostering the development of a "clan" ideology , and increase the internal complexity 
of l ineage s ,  fostering the development of "classes . "  Thi s  process i s  going on at 
the expense of aatual genealogical relat ions . 

I t  might be fruitful to briefly consider the s tatus o f  the "kinship unit s "  char
acteristic  of the h i l l  tribes s i nce both Leach �nd I would agree that these societies 
are far more flexible than native informants ' remarks about the relations of k inship 
units would sugge s t .  Leach notes that the gumlao ("democrat ic") Kachin v i ew them
selves as being all of "one clan" through a "fiction" ( 1 9 54i: 124 , 206) . The gumsa 

34 . Perhaps this  may have been the case among the Lakhers (Parry, 1932 ) . 
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Kachin on the other hand view their society as being made up of a l imited number of  
inter-marrying "clans . "  Leach points out that this picture of  society is  equally a 
"fiction, "  i . e . , it  is  not an accurate portrayal of the empirical relations between 
groups (1954i: 1 06 ) . I would suggest that the development of such an ideology is  the 
direct outgrowth of the interplay of the religi ous ritual elements of these groups . 
That i s ,  while k insh ip factors play an important role , they may be aeaondary to the 
religious factors s ketched out above . When the "autocratic" Kachin talk about their
society as if it were made up of a few inter-marrying clans , they may not be refer
ring to aatual, kinship-defined units , but to groups of people who are ri tually dif
ferentiated , but united by fol lowing s imilar "sets of  customs . "  Membership in these 
groups is  determined primarily by cons iderations of "religious self- interest , "  not 
solely by kinship criteria .  Similarly,  the "fictive" democratic clan may be seen as 
a group of people who have ordered their ritual l ife in a way that conforms to and 
defines a "democrati c" type of society . As Leach ( 1954 : 106 , 198) notes , this does 
not involve a rejection of the ritual l anguage (or the values )  which may be common 
to both "autocrati c" and "democratic" groups . The "democratic" order does involve 
the rejection of the notion that ritual advantage and ritual excellence can be 
aaaribed e�alusively to any one unit . i3 5  

Other features distinguish "autocrat ic" type societies from "democratic" type 
soc ieties . While "community houses" are found in some of the "autocratic" groups , 
in those groups which appear to be "most autocratic" they are absent ( i . e . , gumsa
Kachin , Zahau Chin , Serna Naga)i. I would suggest that this may be rel ated to two 
features of  "autocratic" s ocieties : (a )  the increasing importance of l ineages , and
(b) the "capture" of ritual control of community ferti l ity by "chiefly" l ineage seg
ments .  With regard to the first factor ,  as lineages become increasingly important , 
l ineage ritual and control is  also enhanced at the expense of community oriented 
ritual , which tends to cross- cut 1 ineage ritual . "Rich men ' s" houses , the foci of
l ineage formation , usurp some of  the funct ions of  the "community house . "  The second
factor seems to be of greater s ignificance for the "most autocratic" groupsi. Here,
"chiefs" h ave exclusive rights to the ritual control ling regional fertil ity. The
" community house" as a separate entity becomes merged with the house of the "chie f . "  
That i s ,  the "chief ' s" house becomes the ritual center for the community and the
"community house" drops out.i3 6  

The capture of community ri tual power by "chiefly" l ineage segments may also 
involve the marking out of village boundariesi. In "democratic" groups , where dif
fuse ritual control is  vested more in households than in l ineages , there may be no 
prec ise boundaries . The implication is  that the boundaries of ritual control are
left up to the individuals concerned. When control of community fertility is vested 
in the hands of a "chief, "  this formerly diffuse ritual power becomes increasingly 
specified. The area within which the "chief ' s" power is  effective is  indicated by
boundaries , beyond which his  ritual efficacy is not extended . 

I n  "autocratic" societies , there is no indication that feasting is  any less im
portant a motivational factor in s tatus mob i l ity ; however ,  the empirical situation 

3 5 .  From this perspective i t  i s  interesting to note that the "autocratic" Serna use 
the same word for "clan" as for "custom" (Hutton , 1 9 2 1b :  1 2 5 ) . The "democratic" 
Ao refer to "religion" as a "set of customs" (Mi l ls , 192 6 :  414 ) .  Leach (1954 :
1 28 )  also observes that the Kachin term for "maximal lineage" (amyu) can also 
be translated as "kind" or "sort . "  Hence, the same Kachin utterance might be 
translated as "He i s  of a chiefly l ineage" and/or "He is of the chiefly kind 
(of persons) . "  

3 6 .  I f  the "community house" were a bas ic  component of h i l l  tribes society one might 
well ask why the community house does not "redevelop" in those "democratic" 
groups which are the offshoots of the "most autocratic" groups? This might be
related to the fact that whi le these sys tems are being analyzed "relatively" 
they are also developing "absolutely . "  That i s ,  the "democratic" groups which 
revol t  from "autocratic" groups do not return to an absolute zero ritual econo
my , but to a s i tuation in which differences in ri tual status are re latively 
minimized within the group. Hence , they may retain s ome surplus wealth in the 
form of heirlooms , etc .  Stevenson ' s  ( 1943i: 1_7)  data on the Chin suggests , for 
example, that some of the "democratic" groups had a ritual economy which , if 
measured absolutely ,  would have been greater than that of nearby "autocratic" 
groups . ( I  might add that viewed from the perspect ive of 19 7 3  rather than 1964 
when it  was written, the discussion of the s ignificance of the morung would
have been substantially modified i f  t ime permitted. )  
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leads to fewer and smaller feasts being perforrned .i3 7  Several factors may be  related
to thisi: (a) the "autocratic" ritual economy tends to become increasingly complex,  
and advantage is  vested in some l ineage segments at  the expense of others ; (b)  the
posit ions of the "chiefs" (and other "officials" )  develop and are marked by special 
"dues" which, though small in themselves , act as a drain on the feasting economy ; 
(c) the increas ing links outside the locality s iphon off resources which might be 
used in the local feasting economy into the supra-local ritual economy. These fac
tors tend to make feasts generally more di fficult to perform, particularly for those 
already unsuccessful households (and l ineage segments)i. 

The increasing difficulty o f  mobilizing resources to perform feas ts and the ex
clusive ritual control vested in the "chief" seem to influence motivational level s .  
For at least s ome "commoners , "  motivation tends to become routinized.  That i s ,  
"commoners" are willing (or forced by cirumstances) to become "bond-slaves" depen
dent on some more successful uni t ,  _rather than independent strivers for ritual auton
omy. Thi s  implie s ,  however_, that they do not maximize the ir own production.  Hence
they may also act as a drag on the more successful units  to which they are attached , 
s ince their "masters" are committed to g iving up some of their resources to support
the "bond s laves . "  Thus , in "autocrat ic" groups , the sum of resources avai lable  for 
the ritual economy tends to decrease , a process which seems to be confirmed by the
ethnography. 

Feasting and Motivational Levels 

Unfortunately , there is l i ttle direct evidence regarding the relative lev� l s  of 
motivation in "democratic" versus "autocratic" societies . There is  some indirect
evidence which seems to support this conclus ion. For example , at least some of the 
"autocratic" groups are speci fically reported as "less l itigious" than "democratic" 
groups , and that personal oaths (particularly from those of "non-aristocratic" 
status) are not h ighly regarded.  This seems to support_ our contention that s tatus 
l ines are more rigidly defined in "autocratic" groups (therefore fewer quarre l s  ove r 
ritual rightsi) .  In  contrast to an emphas i s  on general pe rson.al " integrity" in "demo
cratic" socie.ties , in "autocratic" societ ies only those of h igher s tatus have inter
nal ized norms of what we might call "personal honor . "  Thi s  may be tied to Hutton ' s  
( 1921b :  1 50 )  observation that " in most Serna villages the chieftain famili-es form an 
aristocracy in the l iteral sense of the word , being . . .  physically , morall y ,  and 
intellectually the best of the community . "  That i s , in "autocratic" societ ies the 
"class" di fference between "noble" and "commoner" is linked with a deep-seated dif
ference in psychological outlook and di fferent s tandards of personal worth . Another
indicator of  this motivational difference might be  Furer-Haimendorf ' s  observation 
that Konyak ("autocratic")  commoners who serve as porters prefer to share their j obs  
with several men (and also  share the pay) , whereas the Angami ( "democratic")  porte r  
prefers to carry "a full load and receiving the whole wage for himself" ( 1 939i: 99) . 
I t  is  also suggestive that the "more democratic" Lower Lamet spend mos t  of the year 
on thei r  farm p lots  while the "less democratic" Upper Lamet spend much less t ime in 
the fields ( I z ikowit z ,  19 5 1 :  64) . 

For several of the "autocratic" groups there i s  evidence of "population pres 
sure" on the land. Clearly there are empirical factors which influence such pre s 
sures on l and ,  e . g . , di fferential b i rth and death rates , differences i n  soil  fert i l 
i ty ,  etc. Aside from thi s , there are social factors operating as well .  Although
the rights to cultivate in any particular area controlled by any one village are
restricted , boradly speaking , land must be seen as a "free good , "  i . e . , there are no 
restrictions on moving to an unpopulated area and starting a new village . Ties to 
any particular locality are ritual ties . A part of this population pressure can be 
seen as a reflecti on of the "chief ' s "  ritual powers to a defined and specified local 
ity , and a part of  it  can also be  attributed to a lowering of  motivation and de
creas ing production .  Older s ons of a "chief" set up "colonies" (note that this may 
be seen as an attempt at ritual autonomy on the part of "chief ' s" older s ons) , drain
ing off some of the more highly motivated from the parent village- -leaving the less 
highly mot ivated behind. Eventually , "the ability (of the parent village) to throw 
off colonies has ceased'' (Hutton , 1921b :  148) . Thi s  leads to a lowering of  s tatus 

3 7 .  I t  may be that the uplanders themselves perceive this relationship.  This i s  at
least suggested by the Kachin myth recorded by Leach ( 1954i: 200ff . ) in which 
gumlao villages are characteri zed as exceptionally prosperous and capable  of 
high levels of feasting in contrast to gumsa v i llages . See also the Lhota myth 
recorded in Mills ( 1 9 2 2 :  5 ) . 

http:person.al
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differences within the parent village, squabbles over precedence among "aristocrats,a" 
eventual "deposition,a" or "usurpation," and possibly "revolt.a1 1 38  

This situation implies some other things with regard to the feasting system and 
the society. Of most interest is that, while feasts become increasingly more diffi
cult to perform, the status implication of giving feasts increases. That is, the 
status increment for giving a feast in an "autocratic" group might be seen as greater
than giving a feast in a "democratic" group. This brings us back to the problem of 
inheritance and succession. The rules of inheritance and succession for all the hi l l  
tribes appear to be extremely complex ;  however, in "autocratic" groups there is some 
tendency for the youngest son to have an especially  favored place. Let me suggest
how the feasting system, particularly in "autocratic" groups, may contribute to this. 

Ultimogeniture and Primogeniture 

In  all the hill tribes, one of the household's maJor responsibilities is to pro
vide a bride-price for each son. The affinal relations of sons has ritual status 
implications for both the son's household and for the parental unit. The feasting 
progress of the parental household is one of the key factors in evaluating the suit
ability of any match--from the standpoint of both "wife-givers" and "wife-reaceivers.a" 
I t  is also c l ear that status position is both relative and progressive. To maintain 
its relative status vis-a-vis other units, a househol d  must continue to give feasts 
and to form favorable marriage alliances for both sons and daughters. The symbolic  
and practical rewards for feasting help in making this possible; however, especially 
in  "autocratic" groups, the prestige increment for progressive feasting success is 
high. Further, in such groups the prestige accruing from this success is viewed as 
a quality of the sponsoring unit rather than of the particular individual. Whether 
the eldest son strikes off to set up his own "colony,a" as occurred in some "auto
cratic" groups, e.g., Serna, Kachin, or remained behind, setting up his own indepen
dent household, the younger son, who remains longer with the parental unit, benefits 
from the highest prestige increments of later feasts performed by the parental unit. 
Aside from this, to maintain the relative position of the parental unit, the youngest 
son must be provided with a l arger bride-price than his older brothers. Thus, the 
"autocratic" type society becomes internally differentiated on the basis of ritual 
efficacy into "classes," and the higher ranking l ineages also become internally dif
ferentiated along a similar axis based on relative age (compare Leach, 1954:  206ff. ) .  

The peculiar importance of the e l dest son and/or the youngest son in hill tribes 
society suggests that their special place in the ritual life of the parental unit 
serves to distinguish them from any other brothers.a3 9  The e ldest son i s  the actual 
and symbolic  indiacator of the ritual independence of his parent's household--in par
ticular its efficacy in securing a high status affinal relationship, which we have 
noted is the functional equivalent of feasting success. The youngest son, on the 
other hand, is the embodiment of the highest ritual position achieved by the paren
tal unit. In highly "autocratic" regimes, where the prestige increment for progres
sive feasting success is great, and where the parental unit mob i lizes a very high 
bride-price for the youngest son, he becomes of higher ritual status than his broth
ers, and the "heir" of his father's ritual position. A rule of "ultimogeniture"
tends to develop where differentials in ritual status are at a maximum. Note, how
ever, that as motivational levels go down, status differences decrease and the paren
tal village loses its ability to "colonize"; status differences between brothers 
also narrow, l eading to internal conflicts over precedence. 

Influences of External Groups 

We may now return to a problem I postponed earlier, the influence of external 
groups. We can distinguish three types of external influences which might affect 

38. I t  would appear that this process was taking place in Hpalang, the Kachin vil
lage observed by Leach. Similar processes are suggested by comments in Hutton 
(1921b: 152)  and Mills ( 1937: 138ff.). 

39. Although Leach (1954: 109, 156, 261) chooses to emphasize the rule of ultimogen
iture among the Kachin his discussion suggests that their rules of inheritance 
and succession are more complex than a rule of ultimogeniture. Such complexity
would certainly be consistent with what is found in other upland groups. 
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the h i l l  tribes :  (a) other h i l l  tribes , (b )  indigenous valley dwe llers ( e . g . , the 
Shan) , ( c )  colonial influences .  I will  reserve comment on the mutual influences of 
the hil l  tribes t i l l  later when I will  sugges t  a particular way of looking at these 
relationships . Let me turn then to the influence of the val ley dwel l ing societies 
on the h i l l  tribes .  

Leach has sugge sted that the "model" of Shan poli tical re lations had an impor
tant influence on the deve lopment of Kachin autocratic (gumsa) type societies . My
argument has been that such autocratic societies can be seen as a natural develop
ment of the interplay of factors within h i l l  tribes society itself .  As a system ,  
h i l l  tribes society tends to develop in the direction of the theore tical model of 
such societies sugges ted by Levi- Strauss ( 1 949) , Leach ( 1963 )  and others . This the
oreti cal model may be seen as a "limit" o f  the system. As these groups approach
this l imit more closely , ascriptive elements become increasingly important at the 
expense of achievement elementsi. The value of maxim i zing ritual status does not 
change , nor the mode of manifesting this  r itual status , but the means to achieving
this end become linked more closely to advantages tied to groups . Society becomes 
differentiated "vert ically" into "lineages"  and "clans" and "horizontally" into 
classes  o f  "nobles"  and "commoners . "  Some "commoners " are so disadvantaged that 
their motivation to achieve decreases and they merge with other uni ts ( i . e . , they 
become "s laves" ) .  One factor in this i s  that their s tatus has become so  low that 
they cannot give their daughters away- -which also implies  that cannot accumulate a
bride - price to receive wives from someone else .  Their s tatus prob lems are solved by
becoming " s lsaves . "  For the top nob i l i ty ( i . e . , "chiefs " )  the problem i s  s imilar . 
In their cas e ,  everyone wants their women but they cannot find women to marry with
out the implication of ritual inferiority . They can temporarily  fol low the expe
dient of "marrying in a circle" but this implies s tatus equal i ty ,  and "chiefs" are
extremely h ighly motivated to maximi ze their status pos it ion. In this s i tuation ,  
they are virtually forced to recruit  wives from "outs ide" ( i . e . , from val ley dwe l l 
ers) i n  much the same way that vi 1 1  age "endogamy'' becomes impos sible once status
di fferences develop. Th is solution to the problem is itself  inadequate because it  
s t i l l  fixes the s tatus hierarchy . The val ley dwellers from whom they recruit wives 
do not fol low the same "rules . "  As Leach has noted , when this point i s  reached, 
hi l l  tribes s ociety becomes the functional analogue of the val ley society . The
"chie f ' s "  ri tual s tatus becomes the equivalent of the Shan "divine-king , "  and he
must treat his  "re latives" as "s laves , "  i . e . , cut them off from s tatus achi evement. 
For those "nobles" who are oriented toward achieving status , this jus t i fies "revolt , "  
turning back the clock of status d ifferences into a "democratic" system. Such a 
s ituation does not affect the s tatus of the "slaves" s ince they have already rou
t inized their s tatus aspirat ions - -but in so  doing, they are no longer producing at a
maximum , and thus they reduce the ab i l ity of the "ch ief" to demonstrate his  s tatus 
by giving feas ts , i . e . , the "fertili ty" which the chief i s  able  to manifes t .  Thi s  
leads t o  the kind o f  s i tuation which Leach found in the vil lage o f  Hplang , or that 
among the Serna (Hutton , 1921b : 1 5 2 ) , the Rengma (Mi l l s , 1 937 : 1 38) , and the Konyak 
(Furer-Haimendorf , 1939i: 4 7 ff . ) ,  i . e . , squabb les over ri tual s tatus between various 
groups within a local ity .  This s ituation i s  also highly uns tab le . 

Leach di scusses another kind of influence which the val l ey - dwell ing societies 
may have on h i l l  tribes society , but which is perhaps best described by I zikowitz  
for the Lamet . This influence i s  the introduction of economic resources from out
s i de the indigenous h i l l  tribes economy . � ° For the Lamet ,  this influence was great
est  among the Upper Lamet and seems to have been an important factor in increasing 
s tatus differences among them between those of lem ("rich man") and non-lem s tatus . 
Young men who were s tatus -mobile  went t o  Siam to obtain the wherewithal neces sary to 
make a high s tatus marriage . Thi s  tends to decrease the importance of vertical 
( l ineage) loyalties as I zikowitz  notes ( 1 9 5 1 :  100 , 140 ) , but it also makes s tatus 
mob i l ity within the group more difficult s ince the ritual economy is enriched by re
s ources not produced locally .  Such a factor may have played a part in the develop
ment of "age -grading" as found among the Ao Naga (Mi l l s , · 1926)  (s ince i t  undermines 
l ineage loyalties and enhances "horizontal" loyalties ) .  Another influence which the 
valley dwellers may have had but which i s  impossible  to determine with the available  
evidence is  the rationalization of  the indigenous religious system. I zikowi t z '  evi
dence sugges t s  that Lamet re l igion may have been changing because of introduction of
Thai - Lao religious rites and ideas , e .g . , phi, baci. 

Colonial influence i s  difficult to measure because i t  was both complex and un
even. Leach has noted that colonial officers tended to approve of more "autocrati c" 

4 0 .  Piddocke ' s  ( 1965 )  discus s i on of the Kwakuitl  potlatch sugges t s  that the intro
duction o f  external resources might have highly s ignificant effects on the
ritual system of the uplandersi. 
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reg imes, showing great distaste for the "anarchic" democratic type. Broadly, the 
colonial influence tended to increase the number of autocratic type groups and to 
stabilize status relations (Leach, 1954: 245).  

There were some unexpected results which are of interest. Let us consider two 
cases, the Chin and the Rengma. The British colonial regime established a "chief" 
in  the "democratic" Chin area and enforced his authori ty.  The "democratic" Chin 
were oriented to status achievement but achievement was artificially limited by the 
position of the imposed chief. One interesting result of this was the development
of a "nativistic" movement, a syncreti c  cult which repudiated community feasts (which
enhance the status of "chi efs") while retaining private feasts (which raise indi vi
dual status)a. Stevenson reports that this Pau Chin  Hau cult had been adopted by 
" almost the entire Zanniat (democratic) tribe" and about 27% of the whole Chin popu
lation in his subdivision (Stevenson, 1943: 16lff. ) .  Thus the "democratic" Chin 
were able to retain thei r  orientation to personal feasting achievement and ritual 
status mobility in the face of an arbitrary restriction on status. 

The Rengma, on the other hand, seem to have been "retrogressing" from a more 
"autocratic" to a more "democratic" type system even before the colonial power was 
imposed. Although the British established "headmen,a" they seem to have increased 
the tendencies to "democratization" through the establishment of a "tribal court" 
operating outside of the village context. Disputes over ritual status which would 
ordinarily have been determined by the "village council" (composed of those who had 
demonstrated the ir ritual status through feasting success) were treated as "legal"
disputes by the British court. As Mills comments with obvious disapproval, "the 
result is that nowadays every man in a Rengma village is a good deal better than his 
neighbor" (Mills, 19 3 7: 140) . Thus, while the colonial regime tended to f i x  status 
differences and to favor "autocratic" regimes, in some instances the colonial appa
ratus encouraged equalization of statuses or led to radical changes in  the religious
system. 

Classifying the Hill Groups 

Let us turn finally to the problem of classifying the various hill tribes col
lectively. I have been arguing that each of these groups may be seen as developing
along an analytical continuum from a "democratic" to an "autocratic" type of systema. 
In  the following table (see Figure 2 ) ,  I have arranged these different groups to 
suggest one mode of ranking them along such a continuum. It  will be noted that I 
have included some sub-groups mentioned i n  the ethnography which indicate that none 

of these groups is a "pure" type, i. e. , wi  th i n  most of these groups there are dif
ferences in degree of democratic-autocratic development. Thus, the three "diaalect" 
groups which Mills reports for the Ao cana. also be ranked as "more" or "less" demo
cratic, the Serna Naga have three variants of "re ligious ritual "  which may be equated
with differences along this dimension (Hutton, 1921b : 219), while Leach reports that 
the Gauri are "more autocratic" than the "ordinary Kachin" (Leach, 1963: 1 18) . I 
have chosen to take the presence to absence of a "community" house as one of the 
major variables in classifying these groups, the "present" category being further 
subdivided by "degree of importance" of the community house, as indicated in  the 
ethnography. These categories  are relative ly unambigauous for purposes of classifi
cation. The other major dimension is "level of ritual economy-degree of status dif
ferentiation.a" The placement of any one group along this dimension and in relation 
to any other group is even more arbitrary. Indeed, a "multi-dimensional" model 
would be more appropriate. There are some clues in the ethnography which have been 
used i n  assigning positions along this dimension. Perhaps the most questionable
assignment i s  that of placing the Lhota "above" the Ao. The primary factor used in 
this placement was the report that Lhota lineages segment i nto "big" and "little" 
sublineages (Mills, 1922: 91) which suggests that the lineage system is more devel
oped among the Lhota--which might be expected g iven Ao age-grading. The East Rengma
are placed at roughly the same "level" as the Angami because they are reported to 
have "borrowed" terracing and religi ous ritual from the Angami (Mills, 1937: 86)a. 
The Lhota are placed at approximately the same "level" as the West Rengma because 
both groups agree that they were "till recently one group" (Mills, 1937: 4) . Simi
lar criteria were used i n  the placement of the other groups where available, but 
frequently placement was done intuitively on the basis of the "feel" of the ethnog
raphy. 

We might hypothesize another, more abstract picture of the process of this 
development from · "democratic" type to "autocratic" type. This model would resemble 
the f ami 1 i ar "branching tree" mode 1 of biological evolution. (But differing from 
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the biological model, in that the social model is inverted and has a single theoreti· 
cal limit towards which it is developing. ) In this model, the "base" of the tree 
will be broader than the apex (i. e.a, the "autocratic" type). There does not seem to 
b·e any narrowly defined "lower limit" for the "democratic" type. Thus we find 
greater structural complexity among "democratic" groups than among "autocratic" 
groups. For example, the Lamet lineage segments at an extremely fast rate, while 
the Ao Naga have developed a system of "age-grades" which tend to focus achievement 
of ritual status along a "horizontal" dimension--inhibiting the development of stable 
lineages. As these systems develop, they keep "throwing off" groups which are in 
part replications of the parental group, and in part adaptions to particular local 
conditions, or to "historical accidents." However, as development approaches the 
"autocratic" limit, they become structurally more similar. Thus, the "more auto
cratic" systems show less variation than do the "more democratic" systems. 



D I SCUSSION AND CONCLUSION 

Leach has demonstrated that the Kachin ,  far from being a fixed and stable  soci 
ety with a s ingle perduring social structure can best be viewed as be ing in a state
of continuous flux , oscil lating between two ideal social forms . Areas which once
had "democrati c" regimes are now "autocratic" and vice versa. The evidence from a
number o f  other upland groups in Southeast As ia suggests that thi s  s ituation is  not
confined to the Kachin but i s  considerably more widespread . 

We might ask,  if  these upland peoples do exist in a state of continuous change ,
how is  it that western observers fai led for so many years to recognize this fact?
It seems clear that the failure to comprehend the dynamic aspects o f  upland South
east Asian peoples was largely the consequence of the ways in which western observ
ers conceptua l i zed human groups in general as well as the Southeast Asian peoples in 
particular. The observations of colonial administrators , missionarie s ,  adventurers
and anthropologists were filtered through a grid o f  western preconceptions , assump
tions and expectations about "tribes , "  "social structures , "  "societies" and the like .
These preconceptions effectively masked the processes of change which were a vital
part of the upland peoples ' social l ife . As a result the ethnographic map of South
east As ia was "balkani zed" at best,  j ust as was the map of Europe , or at worst left 
a chaotic j igsaw puz zle to be accounted for by the seemingly aimless migrations of
uplanders eddying around the more stable  civi l i zations of the lowlands . The prob lem
o f  understanding the upland peoples apparently does not l ie so much in any pecul iar
propensity that they have for fluidity and change , but rather,  in the failure of
western observers to overcome the inherent l imitations of their own preconceptions
and assumpt ions . That i s ,  the locus of the prob lem l ies with the flaws of western
theoretical and methodological preferences rather than in any intrins ic  peculiarity
of the upland peoples .  

As Leach has shown for the Kachin , I am arguing that none of these various up
land peoples now enshrined in the phic tradition of Southeast Asia has (or
had) any permanent and immutable  

ethnogra
ethnograph ic statusi. Rather , they are all  under

going continuous processes o f  change . Among the Kachin Leach has highlighted an
"oscillatory" dimension of these processes o f  change , a dimension seemingly shared
by many other upland peoples .  However , we should also note that in the post-World
War I I  era many of these groups , most notably the Kachin and the Naga , have delib 
erately sought to estab lish themselves as distinct and autonomous pol itical entities ;
enties which do not coincide i n  any s imple way with their traditional pol itical
forms . Perhaps it might be fruitful to investigate ,  as I have hypothesi zed above ,
that there is a process of "directional" change operating as wel l  as an "os cilla
tory" one .  

In  highlighting the oscillatory process operative among the Kachin Leach not
only laid bare a dimens i on o f  upland soc ial li fe that had been missed by others , he
also poses some serious questions about the adequacy of some of the most cherished
�oncepts , assumptions and methodolog ical strategi es held by anthropologists . In
concluding his  Kachin study Leach (1954 : 285)  recommends that anthropologists should
frankly recognize  the "fictional" status o f  many o f  their assumptions , such as that
of "equi librium . " It may wel l  b e  that anthropology i s  and perhaps inevitably must
be a species of "science - fiction , "  however , this  recommendation o f  Leach ' s  may not
confront the major problem posed by the upland peoples . For one thing , as was sug
gested above , Leach ' s  Kachin analys is  does not so much bring the equilibrium assump
tions of anthropology into question but broadens the range within which equilibrium
systems are to be treated. For another , for anthropologists to s imply accept the
"fictional" quality o f  their concepts might actually have a pernicious effect . It
might lead us to value the fictional s i de of our discipline over the scientific s ide .
Surely ,  some fictions are closer to "real" l i fe than others , and our task must be to
seek these out in preference to those  that are less so . 

Subsequently ,  Leach (1963a) proposes a more drastic step , "rethinking" the
theoretical and methodological bases of our discipline . Wh ile this proposal might
pose serious conceptual di fficulties , it might prove more efficacious than Leach ' s
earlier proposal . For many years a great many anthropologists took their maj or task
to be laying bare a s ingle persisting "social structure" which formed the skeleton
for a neatly bounded "society . "  In  ingenious ways they showed the institutional 
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arrangements and structural-functional linkages which subordinated the individual to 
societal constraints, thereby encouraging the persistance of the social structure 
intact. This approach to anthropology took the discipline a long way beyond the 
founding fathers efforts to create universally valid evolutionary sequences in the 
development of human civilization. But the functionalist-social structuralist ap
proach to anthropology can also be a mental straiaghtjacket as well. I t  can (and has) 
lead to a neglect of the dynamic role of culture in the shaping of social activities, 
to a synchronic view of the world in which change is  dealt with peripherally if at 
all, and one in which the role of the "person" as an active agent is virtually ig
nored. 

Leach's Kachin study has helped to highlight some of these fundamental problems
with conventional anthropological theory and has made i ts application to upland
Southeast Asian peoples questionable if not obsolete. How then are we to approach
the ethnographic map of Southeast Asia in a more meaningful and useful way? On the 
basis of the preceding discussion I would like to set out one possible line of at
tack.a1+a1 

We mi ght conceptuali ze the ethnographic situation of upland Southeast Asia in 
the following way. Although our sources indicate that considerable structural vari
ability and differences in specific content are to be found among the peoples of the 
region, they can also be viewed as sharing a single generalized culture .  In  this 
context culture refers here to generalized patterns of values, symbols, ideas and 
other symbolic-meaningful systems which shape and control human behavior (see Kroeber 
and Parsons, 1959; Parsons, 1966). Each of the upland groups reported in the litera
bure mi ght then be seen as an "unbounded" social system in which the actors are play
ing out the internalized values and norms defined by this generalized culture. But,
this culture does not define a s i n g l e  "society.a" Rather, it defines a range of 
social systems, and this range might be treated analytically as forming a single
"type,a" e. g. , "hill tribes society.a" The ethnographic map of Southeast Asia might
then be viewed somewhat in kaleidoscope fashion, as combinations and permutations of 
specific socio-cultural elements as these social systems develop within the overall 
framework of the s ingle generalized culture. Such a point of view would focus more 
specifically on cultural elements than on social structure, but it certainly need 
not ignore such factors. Indeed, as the previous discussion has indicated, cultural,
social and psychological factors all need to be taken into account, and ecological 
and other factors as wel l .  One conceptual device which might prove useful from this 
perspective is provided by the distinction Geertz (1957b) has drawn between the 
logico-meaningful integration of cultural systems and the causal-functional integra
tion of social systems. The problem of maintaining some sort of stable balance or 
mesh between cultural and social elements even as they are internalized into the 
personalities of individual acto�s might be a useful way of approaching the upland
peoples. Whether one prefers to view the relations between these factors as "dialec
tical" or as "cybernetic" might be a matter of personal theoretical preference,
though one fraught with important implications. 

Taking a more "cultural" perspective would allow us to expand the spatial dimen
sion in which we view the peoples of upland Southeast Asia. But, we need to do more. 
We also need to expand our temporal dimension as well, to make our studies more "his
torical" as well as more "cultural." We can no longer rely on the narrow spatial
and temporal boundaries which were characteristic of conventional functionalist
social structural anthropology. If  we fail to expand these boundaries, we will 
surely overlook the very processes of continuous change which Leach was able to dis
cern amongst the Kachin. A theory of socio-cultural evolution would provide one 
theoretical framework in which such broader spatial and temporal dimensions can be 
accommodated, though there are no doubt other possibilities as well. However, what
ever cultural-historical scheme seems ultimately most fruitful, adopting any such 
perspective is likely to have extremely important methodological implicataions for 
the practicing anthropologist. For many years anthropologists have relied primarily 
on intensive field-work as the preferred anthropological method. But, this methodol
ogy is intimately linked to the assumptions of conventional functionalist-social 
structural anthropology. The field-work methodology may be poorly adapted to a theo
retical perspective in which our spatial and temporal horizons have been expanded
and our focus is on ranges of structural variability and processes of change. 

In  this essay I have attempted to extend Leach's insights on the Kachin to a 
number of other upland peoples in Southeast Asia. In doing so I have sometimes 

41. See Lehman (1963, 1967a, 1967b), La Raw (1967) and Moerman (1965) who have ap
proached this problem from somewhat different perspectives than that proposed
here. 
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taken issue with a number of  points that Leach raised in his study. The questions I 
have raised are mainly matters of theoretical perspective and should not be taken to 
indicate any disagreement with Leach's overall interpretation of the Kachin material. 
I see my own argument to be essentially identical to that of Leach. I have shifted 
my focus from "political" to "religious.a" But, I do not claim that because Leach 
focused on "political systems" that he was mistaken. Stevenson (1943) portrays the 
Chin as if they were "economic rational men.a" Leach pictures the Kachin as something
of a cross between Machiavelli and Tammany politicians. This essay has presented the 
upland peoples as if they were some sort of religious fanatics. The question, as I 
see it, is not one of being right or wrong, but one of level of generality. Steven
son shows that, given the Chin system of cultural values, they behave in an economi
cally rational manner. This is precisely what we might expect. Leach's emphasis on 
Kachin "political" processes is appropriate because they represent an extreme case 
in the range of variation -included in "hill tribes society" where political problems 
are most important. The present analysis has focused on religious factors because, 
as I see it, it is in this cultural sphere that the most general values and norms 
are manifeasted. My concern has been with a number of groups, rather than any one in 
particular. 

Victor Turner (1964: 314) has recently observed that: 

the "facts" [ studied by anthropologists] have changed within the 
last decade and theory must change with them. Anthropologists are 
still vitally concerned to exhibit "structures" of social relations,
ideas, and values, but now tend to see these in relation to pro-
cesses of which they are both the products and the regulators. Pro
cess theory involves a "becoming" as well as a "being" vocabulary, 
admits of plurality, disparity, conflict of groups, roles, ideals,
and ideas, and since it is concerned with human beings, considers 
such variables as "goal," "motivation," "intention," "ra"tionality,"
and "meaning.a" 

Leach's study of the Kachin has been a prime mover in helping us to see and to under
stand the changing "facts.a" 
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Table I . A  

AlTI'OCRATIC 

Marriage 
system 

Bride-price 

Class-endogamy 

Lineage size 

Polygamy 

Divorce 

Sex permies-
siveness 

Adoption, 
Bond-slavery 

Inheritance. 
Succession 

Property, 
tenure 
boundaries 

Community 
house 

Oaths, 
litigation 

Feasts 

Gumsa Kachin 

prescriptive, affines 
and reputation 

variable (high) 

indicated 

long genealogies, 
clan ideology 

present 

"ordinary Kach in" no, 
Gauri do recognize 

young ("commoners"?) 
have great freedom 

adoption ? 

formerly present 

ultimogeniture 
(paired w/eldest 
brother)e. indicates 
complexity 

not clear, British 
boundaries stabi-
lize status rel a-
tions 

not present 

not indicated; 
factionalism, com-
petition 

feasts like FM, 
related to social 
mobility; chief has 
exclusive feasting 
rights 

Serna Naga 

probable prescrip-
tive, supernatural 
sanctions 

variable (high) 

indicated 

long genealogies 

present 

frequent ,  easy, 
(for "commoners"?) 

chaste, less free 
than other Nagas 

adopt son-in-law.: 
very important 

eldest "colonizes , "  
youngest "residual" 
heir, indicates com-
plexity 

chief controls 
alloc. of land, 
"nobeles" may have 
own "serfse• " land 

almost non-existent, 
chief's house serves 

chiefe' s  good, others 
note· less than other

J 

Naga 

present, possibly 
low frequency; FM 
links w/other 
villages 

Zahau Chin 

probable prescrip-
tive, supernatural 
sanctions 

variable (high) 

indicated 

not indicated 

present (rare) 

more frequent than 
for "democratic" 

less free than 
"democratic" 

adoption present, 
very important 

primogeniture 
(paired w/youngest 
brother)e, indicates 
complexity 

chief al locates 
land; may inherit 
only one plot in 
block 

not indicated 

not indicated; 
not clear 

FM link w/heaven, 
production, mobil-
ity; possible small 
size,  change in 
freq. due to colo-
nial situation 

West Rengma 

possible preferen-
tial,  MoBro controls 
ferti 1 i ty 

variable (high) 

indicated 

greater than East R. 

almost unknown 

common in NW branch 
rare in SW branch 

varies from vi l l .  
to vi l l .  strictest 
in SW branch 

less than Serna, but 
rich men adopt 
debtors 

youngest gets house, 
land inherited 
equally 

considerable clan 
land, allocate by 
agreement of clans-
men 

present, in poor 
condition (miss ion 
influence?) 

respected (posse. 
change) ; bickering 
(colonial influence) 

FM present,  high 
motiv. but probably 
low frequency 

Upper Lamet 

probabele preferen-
tial,  affines con-
trol fertility 

variable; bride-
service 

indicated 

not indicated, pos-
sible change (young 
to Siam) 

not indicated 

not indicated 

present 

only mention adop-
tion of chieldren 

information limited, 
priest hereditary, 
but elected by men 
of vil lage 

definite vil lage 
boundaries 

present, probably 
less important than 
Lower Larnet 

not indicated; 
indicated 

v/important,  linked 
w/production and 
prestige; possibly 
less freq . than 
Lower Larnet 

Lhota Naga 

probabele preferen-
tial , affines duties 
in FM 

? ,  
. , bride-service 

arranged marriages 

lineages split w/ 
status imp l . e; forget 
genealogical links 

frequente; parents
women initiate. 

., 

frequente, women 
initiate 

varies from village 
to vilelage 

almost unknown (few 
so poor as to be 
willing) 

take into account if 
bride-price was paid 

rarely find bounda-
r1es, clan portions 
land, seniors get 
best 

important ,  rebuild 
every nine years 

highly regarded; 
much bickering 

v/important, fre-
quency probably low 



Table l . B  
DEt-OCRATIC 

Marriage 
system 

Bride-price 

Class-endogamy 

Lineage. size 

Polygamy 

Divorce 

Sex pennis-
siveness 

Adoption, 
Bond-slavery 

Inheritance, 
Succession 

Property, 
tenure 
boundaries 

Community 
house 

Oaths, 
l imitation 

Feasts 

Gumlao Kachin 

prescriptive (?),
affines & reputation 

low 

not present 

fragment rapid, 
shallow, no clan 
ideology 

not indicated 

not indicated 

young have great 
freedom 

probably not present 

not indicated 
(equal?) (primo-
geniture?) 

not indicated 

not present 

not indicated 

feasts like FM, 

related to mobil-
ity, no exclusive 
feasting rights 

Angami Naga 

possible preferen-
tial, groom' s group 
inferior 

nominal for most 

not indicated 

rapid fragment. (esp. 
Eastern branch) 

monogamy, serial 
wives 
easy, women initiate 

great deal of 
l iberty 

objectionable, rare 

divide as sons 
marry, eldest son 
treated specially 

terracese, may be no 
demarcation, get 
land by cl�n agree-
menteor "grab" 

insignificant, 
ordinary house may 
perform functeion 

very reliable; 
very litigious 

high motivation, 
link w/heaven, fre-
quent links w/dis-
tant vil lages 

Zanniat Chin 

probably preferen-
tial,  supernatural 
sanctions 

very low 

not indicated 

not indicated 

frowned on 

less than "auto-
cratic" 

freest in "demo-
cratic" group 

possibly rare 

primogeniture 
(paired w/youngest)e, 
some primogeniture, 
indicates complexity 

inherit any number 
of farm plots in 
block 

not indicated 

not indicated; 
possibly more than 
"autocratic" 

feasts linked w/ 
heaven, production, 
mobility; possible 
larger than "auto-
cratic," change in 
frequency due to 
colonial influence; 
Pau Chin Hau cult 

East Rengma 

possible preferen-
tial , MoBro controls 
fertility 

low 

arranged marriage 

shallow 

fairly common 

common 

girls admit lovers 

less COIIDIIOn than 
West Rengma 

son marries, Fa. and 
rest move to new 
house, land inher-
ited equally 

terraces, right to 
land vested in 
founding l ineages 

important 

v/respected; few 
cases, settled in 
vilelage 

as keen re FM as 
West, probable 
greater size and 
frequency than West 
Rengma 

Lower Lamet 

probable  preferen-
tia l ,  affines con-
trol ferti lity 

variable;  bride-
service 
less res'tr1ctea 
than Upper Lamet 

rapid fragmentation 

not indicated 

not indicated 

present 

only mention adop-
tion of chi ldren 

information limited, 
(priest hereditary, 
but elected by men 
of vil lage) 

no definite village 
1 imi ts. farm where 
wish 

present, probably 
more important than 
Upper Lamet 

not indicated 

v/important, l inked 
w/production and 
prestige, possibly 
more frequent than 
Upper Lamet 

Ao Naga 

probable preferen-
tiale, affines have 
FM duties 

low 

not indicated 

probable shallow 

serial wives 

v/commone, women 
initiate 

-

very great freedom 

rare (wealth weel l  
distr.) formerly 
s laves present 

all sons inherit 
equally 

formerly land rights 
vested in founding 
l ineage, rights 
through clearing 

very important 

important ; 
"vilely" l itigious 

v/importante, may 
"adopt" another vil-
lage for feasting, 
feast distinguished 
strangers in vil-
lage, friends from 
other villages play 
important role in FM 
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NOTE ON TABLE 1 

In classifying the various elements in this table, i t  was assumed that these 
societies were both highly unstable and/or constantly �hanging. The ethnography 
seems to have borne out this assumption. In some case s ,  the direction of the changes 
was relatively clear , e. g . ,  the West Rengma appear to have been changing from a "more 
autocratic" to a " less autocratic" system. In other cases , the direction of the 
change is less clear. At least some of the apparent inconsistencies in the data, in 
terms of the model proposed in this paper, can be explained by differences in "stage 
of development.a" Factors of external contactsa, adaption ·ato particular local condi
tions , and historical "accidents" certainly play their part in increas ing the ethno
graphic complexity. These latter factors are largely iinored in this paper. The 
a im of this paper is to reduce the complexity of the ethnographic data to manageable 
proportions. Other analysts m ight make d ifferent decisions in cals sying the same 
elementsa. They are invited to do so. This paper does not claim to exhaust the eth
nography nor to be definitivea. It  is aimed at be ing suggestive. The pattern I dis
cern seems fairly straightforward. Likely it will not seem s o  to others. 

Marriage system 

Two types of marriage "rule" are distinguished : (1) "prescriptive" matrilateral 
cross-cous io marriage, and (2) "preferential" matril ate,ral cross-cous in marriage.
The discuss ion in the text suggests that these "rules" function differently under 
conditions of a large number of units in the system ( i. e . ,  "democratic" s ituations) 
and conditions of a small number of units in the system (i. e.a, " autocratic" situa
tions). In one cas e ,  that of  the Kachin, the ethnographer has classified the mar
riage rule for me. For the other groups, two qualifiers have been added in classi
fying the marriage rule: (a) probab l e ,  used when the ethnography strongly suggests
the existence of the rule, (b) possib  l e ,  used when the evidence is more ambiguous. 
Note Leach ' s  point that the "prescriptive" rule applies primarily to persons of high 
status (1954: 7 7), and the point made in the body of this paper that the functioning 
of the marriage "rule" does not neces s arily entail the development of a kins hip ter
minology cons istent with matrilateral cross-cousin marriage under conditions speci
fied in the text (although the existence of such a terminology is taken as presumpa
tive evidence of the existence of the marriage "rule"). In this category, I have 
also indicated whether there is any suggestion of a link be  twe-en affines and "fertil
ity," "reputation,a" the feasting system ,  or supernatural s anctions. 

The qualifiers probab  l e  and possib l e  are retained in the table with the s ame 
meanings as applied here. The term not i ndicated is generally used if there is no 
definite clue to be  found in the ethnography of the exi�tence !or non-existence) of 
such factor. A ques t ion mark ( ? )  is used to indicate a highly tentative class ifica
tion, a suggestion, or, in the case of Lhota bride-price , an absolute figure g iven 
in the ethnography rather than a comparative one. 

Bride-price 

In most cases the ethnographers have indicated that bride-prices are either low 
or exhibit a range, with s ome bride-prices fixed quite high and determined by s tatus 
fa�tors. The major exception to this is the Lhota Naga (Mills, 1922:  155).  The 
presence of bride-service m ight be taken to indicate an "over-extended" ritual econ
omy, implying that status differences are becoming well developed. On the other 
hand, bride-service also functions to "test" whether the couple's motivations are 
well matched. 

Class endogamy 

The presence of s uch a pattern is relatively unambiguous, although its absence 
is not always clear. "Class endogamy" presumably is absent in "highly democratic" 
groups s ince there are no "classes.a" The presence of a pattern of "arranged" mar
riage suggests that status differences are already developed and are taken into 
account in structuring affinal re l ations. The conditions of the economy and of the 
society which inhibit s table accumulations of "advantage , "  as well as those factors 
which favor s uch accumulation, s hould be kept in m ind. 
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Lineage s i ze 

The presence of persons ("chiefs , "  "ari stocrats , "  etc . )  with long genealogies 
i s  taken as evidence of a " l ineage" or a "clan" ideology . Following Leach ( 1 9 5 4 ) ,  
do not assume that these genealogies are "true , "  nor that "kinship" factors are
equally important in the l ives o f  all  members of these groups . I n  "autocratic" 
groups , "lineages" and "clan"  considerations are considerably more important for
"chiefs" and "aristocrats" than for "commoners . "  I n  "democratic" groups , "lineage" 
and "clan" factors might be taken as o f  "equal" (but minimal) importance for al l .  
I n  "democratic" groups , kinship factors appear to be subordinated to ritual autonomy. 

Polygamy and divorce 

These two factors are included in the table to serve as possible indices o f  the
complexity of the ritual economy. Polygamy might be taken to imply the development 
of status differences . Reports of a h igh degree of polygamy may be indicative of a 
"middle- range" development of the ritual economy . Polygamy might be expected_ to be 
relatively rare at either the extreme of "pure democratic" development or of extreme
"autocracy . "  In the former case ,  we would expect polygamy to be rare because status 
and wealth are relatively evenly distributed throughout the group . I n  the latter 
case, we would expect polygamy to be rare because "routinization" of motivation tends 
to equalize status di fference s .  High rates o f  divorce might be taken to reflect the 
importance of personal qualities as opposed to the importance of qualities ascribed 
to groups . We would expect high rates of divorce in s ituations where there is con
s iderable fluctuation of status , i . e . , "democratic" groups generally and "autocratic" 
groups where accumulations of l ineage "advantage" are unstab le . Note also the dif
ferent implications of divorce initiated by women and initiated by men. 

Sex permissiveness 

This classi fication 1 s  relatively unambiguous . Unfortunately some ethnogra
phers , while indicating the presence o f  permiss iveness ,  do not indicate its (pos s i 
ble) differential di stribution among status groups . Sex permiss iveness i s  sometimes 
reported as varying from village to village ("in a curious way") , e . g . , West Rengma , 
Lhota. Thi s  might be taken to show intra-group differences in development of the 
ritual economy . 

Adoption and bond - s l avery 

These clas s i fications are relatively c lear in the ethnography . The qualifier 
formerly (present) generally indi cates that "slavery" existed prior to the colonial 
s ituation and was done away with through administrative pressure . See the text for 
comments on the differing impl ications of "adoption" and "bond- s lavery" for ritual
status advance. 

•
Inheritance and success i on 

The "rules" reported by the ethnographers are in some cases so complex and un
wieldy that the class i fication in the table can be taken only as gross approxima
tions , and frequently suggests that the ethnographers may have m i sconstrued the 
native criteria .  Thi s  paper suggests one possible way to bring order out of thi s  
comp lexity . 

Property, boundaries, tenure 

The ethnographic evidence i s  not particularly clear nor cons i stently reported. 
The clas s i fication offered here and the discuss i on in the body of the paper are
meant to be subbestive. Thi s  area needs more detailed investigation . 

Community houses 

The classification provided here i s  relatively clear from the ethnography . See
the text for a discuss ion o f  the poss ible functions o f  the "community house . "  
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Oaths and litigat ion 

These factors are not cons istently reported, s ince they tend to be of particu
lar interest to those ethnographers who were also concerned with colonial administra
tion. Pos s ibly other factors might be used as indices of "personal integrity" and
disputes over ri tual rights and status . 

Feasts  

The relative importance of  the feasting complex for motivation in production 
and s tatus mobility seems fairly clear . Some indication of factors used to classify 
relative s i ze and frequency of feasts i s  given in the body of the paper. The table 
also indicates the presence of feasting l inks between villages where reported . These
links might be taken to show the role which the feasting complex plays in integrating 
areas larger than a s i ngle village . From the structure of feasting, particularly the 
special roles which affines play , we might suggest that the feasting complex s erves 
to integrate the area within which inter-marriage takes place . We would expect that 
such feasting links would be more characteristic of "middle- range" and "elaborated" 
ri tual economies than of "s imple" ( i . e . , "pure democratic") ri tual economies . 
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	Figure
	INTRODUCTION 
	Leach's Political Systems of Highland Burma was first published in 1954 and has deservedly achieved the status of an anthropological classic. In this work Leach skillfully combined historical data and contemporary enthnographic observations and placed them into an elegant analytical model which highlighted a number of significant theoretical questions. Proceeding as he did, Leach was able to discern what had escaped the attention of previous observers of the Kachin. In particular, he saw a degree of dynami
	Many of the groups which I will consider below show numerous similarities to the Kachin; therefore, many of my assumptions about the functioning of these groupsare based directly on Leach's analysis of the Kachin. However, because of somewhat different theoretical interests, some of my assumptions will be different.·I will briefly summarize certain aspects of Leach's argument so that the differences in our assumptions will become clear. 
	Leach notes that the Kachin show two different types of ideal political order, the gumsa "autocratic" order and the gumlao "democratic" order. He argues that the gumsa "autocratic" order is modeled directly after that of the valley-dwellingShan located nearby the Kachin. Leach argues then that the Kachin have "borrowed" the idea of an autocratic political order and of an autocratic chief from Shan notions of "divine kingship" (1954: 213-219). The gist of Leach's analysis is that there are "inconsistencies" 
	Recognizing that "social structures" are analytical constructs which do not "oscillate" independently of the people who form the social structure, Leach provides a motivational basis to account for the dynamism involved. He assumes that "a conscious or unconscious wish to gain power is a very general motive in human affairs" (1954: 10, 194). Hence, Leach attributes the structural instability exhibited by
	the Kachin to a desire on the part of individuals for power. By manipulating the inconsistencies in the ideal order, certain individuals achieve this power and become autocratic chiefs; others repudiate this power to form democratic communities (1954:263). 
	While this resume does grave injustice to the subtlety of Leach's argument and the skill with which he documents it, it does provide a convenient base for contrasting some of my assumptions with his. 
	Because of my own theoretical preoccupations I prefer to focus on "religious"phenomena rather than "political" phenomena having to do with "power." This may seem to involve a drastic break with Leach's approach to the Kachin, but actuallyLeach reminds his readers at various points that the Kachin gumsa chief bases his claim to power primarily on his control of religious ritual (1954: 129, 176-177, 189-190). I do not wish to ignore the influence of political (or of economic) factors, I merely wish to relate
	1. A more fundamental difference between Leach's approach to the Kachin and that followed in this essay has to do with our differing views of culture and societyand the ways in which they are conceived to be interrelated. Leach {1954: 16-17)equates culture with particular form and content; as "accidents of history" which are largely independent of social structures. For Leach it is the underlyingstructure of a situation rather than its cultural form or content which is really 
	1 
	In fact, the various Southeast Asian groups with which I will deal may be classed in the same categories of "autocratic" and "democratic" used by Leach and I will retain these categories for convenience of reference. Indeed, it is striking that numerous wŁiters representing quite diverse theoretical views make use of these politicalcategories when dealing with the upland peoples of Southeast Asia. Among other things, this suggests that the phenomenon which Leach has analyzed so well for the Kachin may be wi
	Aside from emphasizing religious factors, I will also attempt to construct a model which will avoid any overwhelming dependence on external cultural or social influences, such as the notion that the gumsa autocratic ideal can be accounted for through borrowing aspects of Shan political leadership. This is not to say that external influences play no significant role in shaping the lives of these uplandpeoples. One of Leach's most notable contributions has been to demonstrate the futility of viewing upland gr
	2 

	In the 1940's, when Leach initiated his study of the Kachin, anthropologists were firmly committed to a distinct methodology which was closely tied to prevailingtheory. This methodology involved intensive fieldwork studies which were generallyfocused narrowly in space and time.aIf the Second World War had not intervened Leach himself observes that he might well have carried out a typical Malinowskian "functionalist" study of the Kachin using this type of methodology (1954: 311-312).He was unable to do so du
	3 

	While one can certainly subscribe to Leach's criticisms of conventional theory,his Kachin analysis does not do away with the equilibrium problem altogether (cf.Gluckman, 1963: 35-37; 1968: 219-237). It merely broadens the range within which we 
	significant. My view of culture and society is based on the distinctions made byKroeber and Parsons (1958) which have been further elaborated by Parsons (1961,1966). From this perspective culture is seen as a system of values, conceptionsand ideas which shape and control individual action and the structures of society. Viewed in this way culture plays a more dynamic and positive role than as conceived by Leach. 
	This theme of viewing upland peoples in a matrix of other upland and lowland 
	neighboring groups has been developed further by Lehman (1963, 1967a, 1967b) and 
	La Raw (1967). 
	3. Anthropological field studies were not only carried out in a limited span of time but the results were commonly reported in "the ethnographic present." This device of presentation served not only to perpetuate but to reify the narrow time perspective of conventional theory. By abstracting the anthropologists' observations from the on-going flow of time and history the study of processes of change were inhibited if not completely precluded. 
	must consider equilibrium processes. Leach's ideal gumsa-gumlao models apparently represent the "boundaries" of a range of variation within which Kachin society operates. It is this range of variation which seems to constitute an "equilibrium" system.4 Despite Leach's disclaimer, this appears to be the case at both the level of "ideas" and the level of "facts". (1964: x). To go "below" the gumlao level suggests that the Kachin would necessarily become "more primitive," i.e., maintain a lesscomplex form of
	5 
	116 

	In approaching the Kachin Leach emphasizes "political" factors and stresses theinternal inconsistencies and contradictions to be found in Kachin society and culture which influence the oscillation between gumsa and gumlao. Shifting to a focus on"religious" factors might serve to highlight more general internal systemic consistencies than Leach would allow. It is my view that religion is the repository of cultural values and conceptions which provide the cognitive and affective framework within which social
	7 

	Finally, let me note that following this essay's shift of emphasis from the political to the religious, I must shift my assumption about the motivational basisof the dynamism found in these upland Southeast Asian societies. My assumption is that the individuals within these groups are seeking for "ritual efficacy," "potency," "enhanced ritual status," or some such religiously defined goal, not seeking simply to possess "political power." There is abundant data from the ethnographic literature that this is 
	Leach structures his argument around the problem of "power" in Kachin society, and he also uses economic concepts with great skill. But there is a problem concerning the extent to which it is legitimate to use Western concepts of political and economic functioning which are appropriate to the study of complex modern societies in the study of less complex societies such as the Kachin. Clearly, all societieshave some political and economic elements (as well as kinship and religious elements), but in most of 
	4. 
	4. 
	4. 
	Leach touches directly on some of these issues in his Introductory Note to the Beacon Press edition of Politiaal Systems of Highland BuPma published in 1964. 

	5. 
	5. 
	Though their precise status is not completely clear it should be noted that such "more primitive" groups are reported to exist in the vicinity of the upland groups under consideration here. For example, see Bernatzik (1938) and Boeleset al (1963). 


	Anthropological interest in coming to grips with ranges of structural variability 
	has increased in recent years. One such effort involves investigating "develop
	mental cycles'' as discussed by Fortes (1949) and Goody (1958). Other works of 
	interest include Gearing's (1958) notion of "structural poses" and Geertz's 
	(1959) discussion of variability in Balinese village structure. 
	7. This view of religion is derived from the works of Parsons (1961, 1966), Bellah (1964, 1965, 1968) and Geertz (1957, 1965, 1966). See also note 13 below. 
	"embedded" in other, non-political, non-economic structures and functions. Such "simple" societies are relatively undifferentiated.aFor example, the Kachin chief's politiaal power is rooted in, and dependent on, his control of reliious ritual. Or, as will be elaborated below, the religious system provides both motivation for "economic" production and a "proto-marketing" system for the distribution of production. While it is certainly possible, and even illuminating, to apply western politicaland economic c
	8 
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	Leach himself argues persuasively that in their analyses anthropologists have frequently used terms of greater sophistication and precision than native terms. This tendency may well have stemmed from a particular view of society implicit in 
	the methodology and conditions of conventional anthropological field research (cf.Leach, 1954: 7, 106). Yet one might argue that, by phrasing his own analysis in terms of "political systems" and of "power," Leach is himself imputing attributes to Kachin society which it does not have. Let me illustrate this allegation by citing an example from Leach's own work. In his Chapter V (1954: 108-125) Leach presents a lucid exposition of various Kachin terms, in particular: nta "a house" (plus htinnu "a chief's hou
	g
	g 

	do not associate these units with any particular size. That is, the mung which 
	Leach discusses in some detail is basically the same size as the mare of many other Kachin mun. Yet, while stressing the territorial element of these different units,Leach must refer to Kachin reliious ideas in order to make clear what these units mean to the Kachin. From the religious perspective, I would emphasize that these various units are ordered on the basis of shared religious ritual and rights to this ritual. While the significance of these ritual rights is clearly involved with the land in some fa
	g
	g
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	gg
	g 
	"village cluster,a" two or more kahtawn
	g 
	g 
	g
	g 

	might then note that there is no "papal head" for these units which may have imper
	-

	8. The relatively low level of differentiation in "primitive" societies and "earlyempires" has been a basic feature of the so-called substantivist approach to economics as exemplified by Polanyi et al (1957) and Dalton (1960, 1961, 1963). 
	The significance of the relative degree of differentiation in a society is not 
	restricted to the economic sphere and a number of writers have used relative de
	gree of differentiation as a key analytical variable. See for example, Parsons, 
	(1961, 1964, 1966), Gluckman (1962, 1963), Bellah (1964), Eisenstadt (1964),
	Levy (1966) and Peacock and Kirsch (1970). 
	9. See Conklin (1961) for an excellent bibliography on swidden agriculture. See also Carneiro (1961), Vayda (1961) and Geertz (1963) for discussions of the social implications of swidden agriculture. 
	tant implications for the "instability" of Kachin society. That is, the Kachin fol
	low an "Eastern Orthodox" rather than a "Roman Catholic" mode1.a
	10 

	Leach remarks on the vagueness and ambiguity of Kachin terms when translated into English; the native concepts are "broader" than our own (1954: 105-106)a. Hence, to offer alternative "religious" glosses for Leach's "political" glosses may capitalize on this ambiguity in native terms and thereby illuminate aspects of Kachin society which Leach did not stress. Indeed, one might argue that Leach's use of political categories in translating Kachin terms may have introduced a spurious
	rigor into his analysis. That is, the political categories do not explain the Kachin situation and a certain amount of the "inconsistency" which Leach finds may be located in the terms of his own analysis rather than "in" Kachine society or culture. 
	At this point let me list those groups to which I will subsequently refer collectively as "hill tribes society" so that it will be clear that I am not concerned here with all the upland peoples of mainland Southeast Asia. The following discussion refers only to the groups I list here and is based primarily on the sources cited for each. These are: The Angami Naga (Hutton, 1921a)a, The Serna Naga (Hutton, 1921b), The Lhota Naga (Mills, 1922), The Ao Naga (Mills, 1926), The Rengma Naga (Mills, 1937), The Ce
	11 

	Although the various upland groups listed above display numerous extreme differences and variations in terms of particular cultural content, they all conform to a single analytic model. For this to be so it appears that some of the features which they share in common must somehow override the empirical differences in content. That is, the patterns (or processes) found in hill tribes seem to be relatively consistent or are systematically variable. Some of the features which these groups share are: (a) the
	It is my contention that the systematic variations manifested by these groupsallows us to place them in a single analytical model, and that they stem primarilyfrom various common features of the religious system. Some of these common features include religious conceptions regarding rewards for activities in this life which are meted out in an after-life, ideas concerning human "potency" and how it is acquired or manifest�\, and ritual activities which must be performed to gain "prestige" in this life as w
	Ł
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	10. 
	10. 
	10. 
	It is intriguing to note that despite his interest in viewing the Kachin in terms of "political systems" Leach (1954: 51) uses a western "religious" metaphor to characterize the differences between gumsa and gumZao. He sees gumsa as a "Catholic" theory and gumZao as a "Protestant" theory of organization. 

	11. 
	11. 
	This essay then does not deal with such numerous or significant upland Southeast Asian groups as the Karen, Miao, Yao, Garo, etc. Whether the model developed here can be applied to these groups or other alternative models are required is beyond the scope of the present essay. 

	12. 
	12. 
	Bellah's (1964) scheme of "religious evolution" is an attempt to develop a typology based on views similar to those expressed in this essay. Peacock and Kirsch (1970) have attempted to apply Bellah's typology to a number of anthropological cases. 


	While I wish to emphasize the primary importance of cultural, particularly religious factors, I do not wish to ignore other factors which impinge on or condition these upland groups. For example, various features of their ecological niche and 
	Łheir common mode of adapting to that niche make the religious conceptions I stress understandable from a functionalist point of view. I am not arguing, however, that either the environmental conditions or the exigencies of a technological system can be seen as in any sense "causing" the religious beliefs or vice versa. Because the concepts and categories used by social scientists for the most part are analyticalrather than concrete, such arguments about causation seem fruitless to me. One might view the ph
	13 

	I will now give a brief overview of my argument so that as it unfolds each piecemay be seen in relation to the total structure. Later I will elaborate certain partsof the argument which can not be detailed here, e.g., the operation of the marriagesystem and the role of affinal relations. The model which I will use to develop
	14
	this overview is basically that of maximizing a resource.aThis model is most familiar in its economic form. Hence, I will be using a kind of economic metaphor
	to lay out my argument. 
	13. 
	13. 
	13. 
	Levy (1952: 88-100) discusses the differences between analytic and concrete distinctions and variables. Rather than seek for "causes" I follow Parsons (1966),Bellah (1965, 1968), and Geertz (1965, 1966) in viewing the relationships between culture and society in terms of a "cybernetic" model. From this perspective values, symbols, and ideas (i.ae.a, culture) are internalized by actors in the process of socialization and these serve to shape and control individual action and the structures of society. Sin

	14. 
	14. 
	Burling (1962) and Cancian (1966) have discussed the use of maximization theories as applied to anthropological models. The following discussion may very well dismay both the substantivist economic anthropologists as represented bythe views of Polanyi et al (1957) and Dalton (1960, 1961, 1963) and the formalists represented by Burling (1962), LeClaire (1962), and Cook (1966). In my view these two approaches do not represent mutually exclusive approaches. 


	OVERVIEW 
	Let me start by suggesting that hill tribes society is oriented to maximizing "potency," "fertility," or some such quality. This quality while attributed to persons is generally localized in household units. It may also be attributed to larger units such as lineages and clans. Each householder is conceived to be a "religious entrepreneur," trying to maximize his "potency" in relation to--but not necessarily at the expense of--other householders. In the functioning of this system which might be thought of a
	There is another important characteristic of the system which I am describing here. That is, no single unit can in fact monopolize the total "profit" of enhanced ritual status. TŁi.s may of course occur in other systems. For example, the Shan theory of "divihc kingship" might be seen as such a system in which one position monopolizes ritual status. But in this hypothetical model of hill tribes society total monopoly of ritual status cannot occur because such status is measured only 1n relation to other simi
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	15. For a discussion of ordinal scales see Selltiz et al (1963: 191-193) . Many ofthe analytical models devised by anthropologists are zero-sum models, e.g., the "image of limited good" developed by Foster (1965) . Political models, such asthat used by Leach, which focus on power are frequently also zero-sum. That is, the amount of power in a system is taken to be fixed, hence, the amount of power held by a chief limits the amount of powŁravailable to others. If someone gains power it can only be at the exp
	· 
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	absolute monopoly would involve a complete transformation of the economy and a shift 
	to a new set of rules, i.e., radical sociocultural change. That such a shlft is 
	theoretically possible cannot be denied, but what would be involved is a radical re
	definition of all the norms and values governing the system. Bringing this model 
	down to the ground for a moment, this would mean in the Kachin case literally "be
	coming Shan" or "social evolution.a" (Though a complicated situation one might say
	that the post-war efforts of the Naga and Kachin to gain a new political status in
	volves just such an evolution.) 
	In true market economies a wide variety of kinds of goods are produced and sold. The functioning of the market is, partially at least if not completely, segregatedfrom other social contexts. And, there is a clearcut distinction between producersand consumers. That is, the market economy is complex, differentiated and functionally specialized. Ideally, each unit in the market place is trying to maximize its position relative to all other similar units. The wealth which accrues in successful trading is used
	(and affinal relations as well). As in true markets, each unit is trying to maximize its position relative to all other units in the system; however, the wealth 
	which accrues is not "money" but an enhanced ritual status, increased control of ritual rights, and an increment of imputed "innate virtue.a" The operation of the hill tribes "market," i.e., the feasting system, tends to equalize actual standards of living, but to increase relative differences in ritual status. 
	A major threat to hill tribes society as well as to market economies is "monopoly." Among the hill tribes, monopoly consists of "exclusive ritual rights," whereas in the market economy, monopoly consists of exclusive control of means of production and/or distribution. Monopoly in both situations serves to eliminate competition
	and to close off the economy. But, the life blood of the market and of hill tribes society is competition. In those societies in which the market is segregated from other components of social life, monopoly in one sphere of the economy does not immediately create any acute strain for the economy as a whole or for the larger society. Such economies produce many kinds of goods so that competition can be channeled into other areas, both within and outside the economy. By contrast the economy of the upland Sou
	Having presented this overview using an economic metaphor I will now spell out some of the features of the ecological situation in which these groups are found which seem to be significant in structuring social forms and activities. In particular, I wish to note and to underline an important link between the ecological situation and various features of the religious system, most notably the feasting system. It is this link which forms the basis for my assumption regarding the motivations which lead to cer
	THE SITUATION OF HILL TRIBES SOCIETY 
	The various hill tribes of mainland Southeast Asia are distinguished from their lowland neighbors by three criteria: (a) they reside at varying elevations ranging from 1500 to 6000 feet above sea level on the slopes of the mountain rangesi; (b) they follow a regime of swidden agriculture; and (c) in contrast to the bulk of the valley dwellers, they do not follow any great historic religion such as the Theravada Buddhism practiced by the Burmese, Shan, Thai and Lao. That is, they are "animists." 
	The region in which the hill tribes live is notable for having very high rates of annual rainfall. But, this rainfall is not distributed evenly throughout the year. It is influenced by monsoon winds. Another factor influencing rainfall is
	the configuration of the mountain ranges themselves, which result in very irregular wind patterns. Thus, these groups are not only dependent on an area-wide distribution of rainfall which may be erratic due to monsoon winds but the irregular windcurrents resulting from the topography also make the rainfall supply for any partiaular locale problematic (Stevenson, 1943: 33)i. It is interesting to observe that among these groups we not only find ritual practices aimed at producing rain, but also for stopping
	Aside from localized problems of rainfall distribution, there are also significant differences in soil fertility both within and between various localities within the upland ecological niche. These differences in fertility are correlated in partwith diff£,ences in slope, underbrush, soil content and fallowing periods, etc. Thatthe upland peoples are acutely aware of these problems is indicated by the extensive body of agricultural lore which they have amassed through years of experience. Amongother things,
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	Viewed analytically the factors of technology and ecology indicate that there are certain fundamental problems which hill tribes culture and society must meet and solve. Given the uncertainties with respect to rainfall and land fertility, adequate agricultural production could potentially become problematical. In particular, the motivation to maximize production cannot be left to chance. Nor, under the circumstances, can the desire to produce simply be left to the individual's desire to "fill his own belly
	· 
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	16. 
	16. 
	16. 
	Fisher (1964: 71) estimates that a family unit of five following a swidden regime would require access to some 25 acres of land to sustain itself. He reckons that swidden agriculture can support a population density of approximately 130 people per square mile. Though Geertzi· (1963) deals with a quite different geographic situation in Indonesia, he does highlight a number of significant social implications of swidden agriculture vs. sedentary rice cultivation. 

	17. 
	17. 
	There is a lively debate amongst economic anthropologists about the notion of surplusand its applicability to relatively simple societies, e.g., Pierson(1957), Harris (1959), Dalton (1960, 1961, 1963), and Orans (1966)i. I use the 
	·
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	To insure that the exigencies of climate, ecology and technology are overcome there must be some mechanism which will motivate persons to strive as hard as they can to produce. Aside from this, there must also be some sort of mechanism which will distribute any surplus production equitably throughout the group so that personswho are unable to maximize production because of chance or random factors are not totally and disastrously penalized. I will argue that the prime factor in inducing this motivation is t
	18 

	term surplus here in an analytical sense to refer to any goods produced beyond the subsistence needs of a population which might theoretically be allocated in a variety of ways other than those in which it is actually allocated. The situation amongst the Southeast Asian hill tribes appears to be similar to that reported by Carneiro (1961) among the Kuikuru of the Amazon Basin. One possible conclusion of these observations is that a surplus production (in the sense mentioned above) may be a necessary but 
	18. The conclusions of Piddocke (1965) regarding the traditional Kwakuitl potlatch system seem similar to what is proposed here. 
	HILL TRIBES RELIGION 
	Earlier I criticized Leach for having failed to emphasize the religious element in Kachin society, I maintain that hill tribes society is relatively undifferentiated, that political, economic, kinship and other structures and functions are "embedded" in a diffuse religious complex. That is, in such relatively undifferentiated societies as those of the hill tribes religious concerns color all aspects of life. This view derives from my theoretical preconceptions. Does it fit with the ethnographic accounts?
	332) , "the feast of the ancestors and all connected with it is the driving force in the entire economic and social life of the Lamet.a" With respect to the Central Chin Stevenson (1943: 22) suggests that, "It is true to say that every traditional economic choice open to the Chin has in it some element of religious bias.a" Stevenson (1943: 137) goes on to remark that the Chin system of religion feasting is "the cornerstone of the Chin economic structure. The largest proportion of the Chin surplus resource
	When we come to the various monographs on the Naga by Hutto� and Mills, my contention that religious considerations are of paramount importance in hill tribes society seems to encounter some difficult. With regard to the Angami Naga, Hutton remarks that, "In common with other savage races the Angami regards the supernaturalin general from a point of view that is sublimely vague'' (1921a: 177)� He goes on 
	to note that "the average Angami troubles his head very little as to what is in store for him after death. He looks on death as the abhorrent end of everything that interests him, and neither pretends to know nor cares what comes after" (1921a: 185).Similar comments may also be found in Mills' monographs. These statements seem to be predicated on a somewhat naive view of religion and its functioning. There are other statements within these same monographs which actually contradict such a view of the relati
	First of all, let me note that all of the hill tribes are reported to have some belief concerning the existence of an "after-life" (typically involving the "Land of the Dead" or the "Village of the Dead") although there seem to be considerable variations in belief with regard to its "location,a" etc. (cf. Hutton, 1921a: 185; Mills,1937: 169). The Angami may serve as one example: "There is a vague idea in Angami eschatology of a distinction between the sheep and the goats, for whereas the former go to a hea
	and that the mode of this meritorious action is well defined; i.e., the performance of feasts. 
	11 
	The problem then becomes, to what extent are persons actually motivated to perform such acts? Returning to Hutton, we find that he classes the "feast of merit" primarily as "secular" because these feasts "confer social status" (1921a: 230). He says, "It does not seem to be obligatory upon anyone to perform these gennas (i.ae.a, feasts), but in point of fact, they are usually performed by anyone who can afford them" (1921a: 230). Similar connections between "heavenly reward" and performing"feasts of merit" 
	Mills characterizes the Lhota as one who "rarely turns his thoughts to what is in store for him when he dies" (1922: 121). Yet "the dead live (in 'heaven') exactlyas men live here, those who have done good deeds here (i.ae.a, performed feasts) being rich and happy, and those who have done evil deeds (i.ae.a, not performed feasts) being poor and miserable" (1922: 119). With regard to "heaven," we typically find that "those who were rich here (i.ae., have given a large number of feasts) are rich there,and tho
	The conclusion which I would draw from these observations is not that the Naga (and the other hill tribes) are "unworried" about their position in the next life,but rather that virtually every act which they perform is directed to simultaneously improving their status in this-world and the next-world. That is, they make no radical distinction between what we might call "purely secular" acts and statuses and "purely sacred" acts and statuses. 19 This distinction, however, is introduced byHutton and by Mills
	the feasts of merit. 
	Stevenson seems to have noted the importance of this failure to distinguish between "secular" and "sacred" with regard to the Chin. Thus: "Most important in its effect on temporal life is the belief that a ghost retains in death the rank attained in life . All ghosts pass through (the 'lower heaven') and there is a special system of examination whereby their earthly status is established and their place in (the'highest heaven') or the ('lower heaven') determined. It stands to reason that this belief is a p
	The Structure of the Hill Tribes Supernatural World 
	The Structure of the Hill Tribes Supernatural World 

	Leach has characterized the Kachin spirits (nats ) as "magnificent non-natural men" and he suggests that "they simply extend the human class hierarchy to a higherlevel and are continuous with it" (1954a: 173). I believe that this observation can be generalized to the attributes of the spirits of all the hill tribesa. 
	19. This situation appears similar to that which Bellah (1964) discusses with respect to "primitive" religious symbol systems. See also Stanner's (1956) discussion of "The Dreaming" of Australian aborigines as an "everywhen.a" 
	Although the data is somewhat uneven, let me list some of the kinds of spiritswhich the ethnographers report consistently from the various hill tribes. There are"sky spirits" and "earth spirits" of varying degrees of specification and importance serving to top the spiritual hierarchy. Although the "sky spirits" are paramount in most of the hill tribes groups, apparently the "sky spirit" of the Kachin is subordinate to the "earth spirit.•" These spirits control general health, prosperity, and fertility but 
	.
	_

	Despite the cultural diversity of the hill tribes belief systems, it is significant that they have chosen to personify forces in the external world that can be linked closely to the problem of "fertility," the problem which I have posited as being central for the hill tribes. Leach feels that he has ''reduced the (Kachin) gods and witches to mere manifestations of the human emotions" and that "the various nats of Kachin religious ideology are, in the last analysis, nothing more than waysof describing the f
	Supernatural Concepts Associated with Individuals 
	Supernatural Concepts Associated with Individuals 

	If it is true that the problems of "fertility" and of "potency" are as importantas I have hypothesized, we should expect to find some ethnographic verification ofthis, and indeed we do. Let me indicate briefly the content of some of these ideas drawn from the literature. 
	Ao Naga: Aren "That curious quality of innate prosperity in which the Ao believes so strongly. This virtue, by building their fieldhouses first, they (i.e., 'rich men') will impart to the whole block of cultivation" (Mills, 1926:111). 
	As a part of the first "feast of merit": "The sacrificer offers a pig, a 
	fowl, and an egg in front of his granary, praying that aren may come to
	him and make good the heavy expense of the sacrifice" (Mills, 1926: 387). 
	In a footnote Hutton adds: "The word aren is more or less identical with the Polynesian word mana" (Mills, 1926: 257). 
	Lamet: Hrkiak "is translated as strength, courage, badness ... the Lamet consider rich men to be mean. This word means everything that can be summed up in psychic strength, courage, and badness. To a certain degree, it canbe compared with the quality of hardness which a man with maria possessesi. However, there is no ceremony for in any way transferring this, at least not as far as I know, nor for increasing it, otherwise than prayer. Hrkiakonly indicates this quality and therefore does not cover the word 
	Muiat "The Lamet believe that there are such men with an inner power called muit, which they use in persuading plants to grow better" (lzikowitz, 1951: 
	270) . 
	Kachin: Hpaji "Where a commoner lineage has remote claims to aristocracy an ambitious individual can work his way up the social scale by repeatedly valiadating these claims. Such a man in Kachin terminology possesses hpaji. Hpaji is the counterpart of sut ('riches'); it is maniafested by lavishness in hospitality and feast-giving. It can be translated as 'wisdoma' or 'cunning.a' Only the rich can afford to give feasts, only the wise and cunningknow how to get rich. Wisdom in itself does not necessarily i
	Tsam In a brief footnote, Leach comments: tsam "is a concept resembling the classical anthropologista's mana" (1954: 262). This quality 1s associated most particularly with "chiefs" and Leach tranaslates it as "innate spiritual virtue.a" 
	These conceptions concerning the inner qualities of individuals may serve to distinguish "classes" or "kinds" of men, i.e., those with "more," or "less,a" of these qualities, and those with "little" or "none" of these qualities. Let us note further that while one may be born with such a quality, the quality is never static, i.e., 
	it may be "increased" or "decreased" (or "lost") since it is maniafested or valiadated by successful acts in the empiarical world (notably feasts) and is evaluated by reference to the actions of others. Of course, the situation is actually somewhat more complex than this. Let us look at some other religious ideas that are associated with individuals. Because of the ethnographic complexity, I will treat the Ao Nagaconcept of tiya as typical of a range of ideas found in the hill tribes. Let me note, however,
	have a similar notion. All of these ideas carry with them the notion of one's "personal familiar," "double,a" a personal "Fate" or "Destiny," or in some cases the ethnographers cannot distinguish it from the individual's "soul" (e.g., Hutton 1921a: 183; 1921b: 193)a. For the Ao, the individual gets his tiya in the following way. "The tiya seem to be in some sort of way pre-exiastent in the sky, becoming incarnate in an infant at birth ... (the various) tiya spread leaves around the place where the child is
	Besides such supernatural forces as the tiya , there are other spiritual influences at work as exemplified by the Ao kitsung , which also has its parallels in the other hill tribes. 
	Among the minor spirits the most important is the house-spirit kitsung ... (distinguished from the spirit of the house site which is tied to that particular spot) ... the kitsung is a being attached to a man, which will always occupy his house, even if he moves to another village ... at least every three years,or oftener if necessary, a sacrifice is offered to the kitsung . 
	. . . A kitsung can bring both good and evil fortune. An incorrigible kitsung whom no sacrifice will appease is (ritually) sold and got rid of. . . . If a man does not succeed in getting rid of the tr ou b 1 es om e ki tsu n g in th is way ( i . e . , "s e 11 in g " i t r i tu a 11 y)he must simply put up with it. (Mills, 1926a: 233f.) (CompareLeach's discussion of Kachin maraw "luck,a" 1954: 177f.) 
	Thus, we see that the hill tribesman sees two kinds of supernatural influences 
	on everyday life: inner quaiities such as aren, hrkiak, and muit, hpaji, and tsam (which we might equate, in part, with "motivation"), and ezternai foroes personifiedby such concepts as tiya, ropfu, aghau, and maraw (which we might equate with "luck").Possession of such qualities and/or the favorable attention of these external forces are evidenced by raising one's "social status" through giving feasts. As Hutton and Mills describe it, we might imagine that a person is given increased "prestige" as a "rewar
	the feast-giver as a "reward," given the religious conceptions which the ethnographers report, I would suggest that the successful feaster is actually demonstratinghis "innate virtue," showing his "internal potency," and his control over external supernatural forces. One way of characterizing the hill tribes beliefs with regardto individuals is to say that they have a theory of "unequal souls." Again, as we might expect, the empirical situation is more complex than described above, for there are several co
	Death and Funeral Rites 
	Death and Funeral Rites 

	As we might expect from a society in which "potency" is emphasized, and from Hutton's and Mills' comments cited above with regard to the hill tribes, death is not viewed as a particularly happy state. Of special interest are the grave decorations since these may be taken as clues regarding those areas of life which the hilltribes see as most important. We find that death and burial provide an occasion for ostentatious feasting during which the deceased's "social status" is re-affirmed aswell as that of his
	We might consider another element related to the meaning of death in hill tribes society. The hill tribes (along with many other peoples of Southeast Asia) regard certain kinds of death as particularly abhorrent. These include: (a) death in childbirth, (b) suicide, (c) ·drowning, (d) death due to wild animals, and (e) death by violent accident. These kinds of death are seen as "manifestations of supernatural displeasure" (Mills, 1922: 160). Among at least some of the hill tribes (e.g., Lhota, Kachin, Ao) t
	loss of this quality, the structure of the "feast of merit" series is such that wemight regard it a mechanism for "manufacturing" or "increasing" one's "potency" or possibly we might conceive of feasting as a "test" of one's "virtue." It is significant to note that as one proceeds through the series the "worth" of the successfuli· feaster increases (cf. Stevenson, 1943: 159). 
	Ancestral Spirits 
	Ancestral Spirits 

	Another problem on which we must touch briefly is the status of "ancestral" spirits and an "ancestral" cult since several ethnographers mention that these are found in the hill tribes. This problem may be linked to the cycle of "development"from a "democratic" order to an "autocratic" order, i.e., "ancestral" cults become increasingly important as a "clanship" ideology develops, since lineage depth and the relative importance of kinship ties are a function of this developmental cycle. A few comments may be 
	sacrifice at all), this does not mean that his genealogy is "false.a" What is more 
	likely to occur is that some person whose sacrifices are more effective and who putsforward a variant genealogy may "usurp" the chief's position. This does not neces
	sarily imply any violent "deposition" or "war" (though this may occur) but it does involve "converting" the chief's followers into his own, i.e.a, they "accept" the 
	genealogy of a new chief. The situation in Leach's Kachin village seems to have been following this course, and there is some evidence that similar processes were 
	at work among the Rengma (Mills, 1937: 138).a
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	This does not mean that "ancestral spirits" are of no importance. However, I would suggest that the prominence given to "ancestral spirits" in the ethnography is less a reflection of actual genealogical tradition within these societies than a function of the "poverty of expression" of the hill tribes ritual language (and perhaps a preoccupation of some anthropologists with kinship factors at the expense of others). That actual ancestral spirits are of less importance than effective spiritsto which one can 
	in more detail below; however, let me note here that Izikowitz has also raised the question of the meaning of the "ancestral spirits" among the Lamet, where lineagefragmentation seems to be very rapid (Izikowitz, 1951: 332)a. 
	Time 
	Time 
	and Myth 

	This observation regarding the fluidity of hill tribes social life leads us back to a point made earlier with regard to the absence of a radical distinction between purely "secular" acts and statuses and purely "sacred" acts and statusesa. The distinction which Westerners make between the "here" and the "here-after" does not seem to be so rigid in hill tribes religion. What appears to follow from this is a focusing of time-orientation on the "present" (with a variable but narrow scale of time on "either sid
	We might cite a number of observations which seem to indicate this narrowlycircumscribed orientation to time. One striking belief reported from a number of the Naga tribes is that life in the "land of the dead" is not ever-lasting. After some unspecified period of time, the dead "die,a" "fade-away,a" or "vanish.a" This belief is paralleled by actual ending of "respect" for (specific) dead. Thus we find a ritual ending of mourning for the dead with the grave goods thrown away (Mills,1926: 130)a. Among the L
	What about any "future" orientation? This question is considerably more difficult because the ethnographers themselves were frequently attuned to problems of "past" orientations amongst the hill tribes, e.g., "true" genealogies, tribal migrations, etc. (possibly to the point where they considerably over-estimated the importance of such "past" orientations)a. There is little evidence of any millennial ideas 
	20. There is a graphic description of just such a "usurpation" and loss of power among the Konyak Naga in Furer-Haimendorf (1939: 47-50). 
	Aside from this, the ethnographers have frequently emphasized that "death is the end of everything of interest" to the hill tribesman. Thus, while "other-worldly" motives are prominent in structuring religious actionand therefore society, ideas of "eternal reward" or of a future ideal restructuringof society play no great role. This factor makes it easy to understand why Hutton and Mills have emphasized the "secular" nature of hill tribes society at the expense of the "sacred" elements. Such an emphasis dis
	occurring in the literature.
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	"next-world"; and it underplays the role of specifically religious motivations and conceptions. 
	The absence of a distinction between "secular" and "sacred" illuminates other features recorded in the ethnography. Leach has observed that the Kachin use nonpermanent materials to mark any rise in status, e.g., bamboo altars, wooden posts, house decorations_, etc. (although symbols marking a "chief's" status may be more permanent). Beyond this, the ritual objects used in sacrifices are ritually destroyed within a year after the feast is held. Thus, to some extent, each feast requires a fresh beginning. L
	be rather rare, apparently the result of either unusuaZZ
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	e.g., a bumper crop, repeated deaths of one's children, etc. Although some natural stones seem to be regarded as the repositories of special virtue, frequently associated with some mythical event or person, they do not appear to be associated with any current person or social group. The stones erected to symbolize status advanceamong the Naga do not serve as a focus for any "ancestral" (or other) cult. The"megalithic" Naga are too concerned with erecting their own stones, to enhancingtheir own status, to b
	The Functioning of Myth 
	The Functioning of Myth 

	Leach has characterized the language of Kachin ritual and of myth as one used to express social antagonisms rather than social harmony and this seems to hold wellfor all of thehill tribes (1954: 264ff.; 85). This observation spells out nicely the emphasis in hill tribes society on competition and achievement of ritual status. Where differences in ritual status are great, e.g., in "autocratic" groups, there may be little disagreement about the mythology, i.e., variant versions are in close agreement. But in 
	.

	To finish this brief survey of hill tribes religion, let me now turn to two key ritual contexts: feasts and affinal relations. 
	21. Whatever millennial elements are to be found among the upland peoples seem toresult from contacts with neighboring lowlanders and/or colonial experiences. See Hutton (1921a: 13), Stevenson (1943: 168ff.), and Stern (1968). 
	Ritual Feasting
	Ritual Feasting
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	. We find a series of feasts, graded in terms of increasing difficulty of performance ("feasts of merit") in all of the Naga tribes, the Chin, and the Kachin. Although it is not clear from the ethnography whether Lamet feasts are graded in any hierarchical system, they are included here because the results of the feasts seem 
	-

	to parallel the results of the "feasts of merit.a" The sponsor of these feasts is invariably a household unit, although larger units, i.e., lineage segments, or others, e.g., "bond friends,a" or affines, may play some role. Since only married couples have access to feasting rights we might expect that this is an importantfactor in motivating persons to marry and may play an important role in lineage formation and segmentation.aBoth husband and wife (the "sponsors") are simultaneouslyraj c.ed in ritual stat
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	Affinal Relations as Religious Ritual 
	Anthropological theorists have recently focused their attention on the hill tribes of mainland Southeast Asia because a large number of these groups seem to have an unusual type of system of marriage alliance known as matrilateral crosscousin marriage. My concern here is not with the lively debate about this subject.aI do hope to show how some of the factors operating in hill tribes religion contribute to the functioning of such marriage systems. Possibly it is unconventional to treat affinal relations as
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	22. 
	22. 
	22. 
	The following discussion of ritual feasting would have benefited from a systematic comparison with a number of other works. Most notable is the extensive literature on Northwest Coast "potlatch" systems such as Barnett (1()38), Codere (1950, 1956), Drucker (1939), Piddocke (1965), and Suttles (1960). Henry(1951), Rappaport (1967a, 1967b, 1971) and Sahlins (1963) are also relevant. 

	23. 
	23. 
	As noted above, elderly bachelors and virgins are deemed to have an extremely difficult time in entering heaven, perhaps because they are not eligible to sponsor feasts though they may participate. Izikowitz (1951: 97, 332) has some comments on lineage fragmentation among the Lamet which are relevant here. 

	24. 
	24. 
	Among the more notable contributions to this debate are Levi-Strauss (1969),Leach (1951, 1954, 1962), Homans and Schneider (1955), and Needham (1958, 1962). 


	sort then can be seen as made up of four groups: Group I is Ego's own group, his patrilineage within which marriage is forbidden by an incest rule. Group II is a "wife-giver's" group from which Ego's group receive their wives. This group includes one's Mother's Brother who may then be equated with "Father-in-law,a" one's Wife's Brothers, and one's Mother's Brother's Daughter, who may be equated with Wife. GroupIII is a "wife-receiver's" group to which Ego's group gives women ("Sisters") as wives. This group
	of matrilateral cross-cousin marriage, the presumption is that once an affinal relationship is established, either "wife-giving" or "wife-receiving," the relationshipshould be continued through time. Two points should be noted however: (a) such affinal relations are not exclusive , i.e., as long as one does not violate the prohibition (or strong disapproval) of "FZD" marriage, Ego's group can receive wives from a number of "wife-giving" groups (and, of course, the converse holds for the "wife-receivers" o
	Leach has stressed the element of "political" status involved in the Kachin marriage system, and undoubtedly this is an extremely important factor in such systems. For purposes of my analysisa, I wish to stress the religious element which is also involved, and which I argue cannot easily be distinguished from the "political.a" Thus, where Leach argues that one's "wife-givers" are also "political superiors" and one's "wife-receivers" are one's "political inferiors," I would add that an importantdimension of
	Let us look at some of the asymmetries involves in this set of affinal relations because they have important implications for the functioning of hill tribes society.I have argued that these societies are characterized by differences in ritual status (which seen from the standpoint of the actors involved might be characterized as differences in "ritual efficacy," "potency,a" etc.). What is actually sought in an affinal alliance from this viewpoint, then, is a relationship with the unit having highest ritual 
	l

	is quite shallow).aWhere differences in ritual status are high (i.e., "autocratic" groups), we should expect to find there will be a wide range in bride-prices, some "exorbitant" and others quite "low.a" It will become clear below that lineages and "clans" will also be important (have greater depth) in such groups. We might add parenthetically here that marriage price is seen not as a function of the status of the girl (as most ethnographers put it) or of the status of the groom (as Leach, 1954: 149, 151, s
	2 

	If we look at such a system from the perspective of a "wife-giver," it is clearly advantageous to conclude a marriage alliance with the unit having the highestritual status available in the system and to get the highest bride-price possible. Since the relationship "wife-giver" implies ritual superiority, units actually having 
	25. Much of the discussion on matrilateral cross-cousin marriage systems has focused on the fact that three groups are the theoretical minimum for the functioning
	of such systems. But, as Leach brings out (1954: 73-85) among the Kachin there 
	is a fourth group of "distant relatives" which seems to play a vital role in 
	maintaining the stability of the marriage system. Kunstadter et al (1963) have 
	discussed the importance of demographic factors in the functioning of systems
	of "preferential" marriage systems which is also of interest. 
	26. This point will be elaborated below; however, it involves a stress on the independence or autonomy of ritual status and the attempts by nuclear units to maximize this status. 
	Figure 1 
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	Figure
	This figure (following Leach, 1954: 181-2; 1963: 22ff.) indicates that changes inrelative status of either wife-givers or wife-receivers is likely to result in charges of "witchcraft" directed towards the then lower ranking (as measured by de facto indices of rank, i.e., feasting success), followed by banishment or possibly death of the offending unit. This charge is understandable when we note that among most of the hill-tribes close association with the spirits, e.i., being a medium, being possessed, is a
	higher ritual status will reject such a marriage alliance, so that the "wife-giving" unit must make the "best deal" from among the units willing to acknowledge lower ritual status. Having concluded the best alliance possible, it is also to the advantage of the "wife-giver" to stabilize this relationship, since it involves a unit of relatively high (but lower) ritual status, recognizing the higher ritual status of the "wife-giving" group. The implication of such a transaction is that the "wifegivers" have 
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	be seen as a mechanism serving to stabilize relative ritual statuses within a particular locality. Thus, any one village may well appear to have a stab le system of affinal relations conforming to the pattern of matrilateral cross-cousin marriage. Viewed "system-wide," however, the actual set of affinal relations is not only in flux , but it aannot be fixed. The expedient of "marriage in a circle" can only be a temporary one, given the values and the norms which define the functioning of the system. Ignori
	In this discussion we have not had recourse to the notion of a particular role for Mother's Brother, although the literature on matrilateral cross-cousin marriagemakes much of this kinship figure. This would certainly be appropriate if the actors in the situation were behaving in conformity to purely genealogical considerations. I believe that this is only partially the case. It seems reasonably clear that if 
	we have: (a) a rule to maximize one's own position by forming a (wife-receiving) marriage alliaance with a unit of higher status than one's own--and (b) its converse of discouraging (wife-receiving) marriages with units of lower status (a rule provided by the logic of the religious system described here and guided by the statuses determined by feasting activity); and (c) the vested interest of higher status units in controlling and stabilizing this relationship by continuing affinal transactions;then, a sy
	to describe it and try to treat it as a prescriptive marriage system. Indeed, where the people involved think of such a system of marriage relations as being composed 
	of only a small number of groups--as "chiefs" think of it--they are virtually forced to treat the system as prescribed.a
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	Leach (1954: 49) has noted the "paradox" of this situation. That is, wifereceivers are eager to pay the highest bride-price possible since this will raise their own status. Of course, it also tends to increase the range of status differences within the entire system as well. 

	28. 
	28. 
	While such a marriage system as that which I have described here might be conducive to the development of a kinship terminology such as that often associated 


	Regardless of whether or not the above discussion has any general theoretical interest, let me now bring forward some evidence which suggests that the relative ritual status of individuals really is an element in structuring affinal relations; that is, that "religious" considerations play a role in making marriage choices in hill tribes society. Let us note that among the Rengma a man may not quarrel with his wife's father "who is classed with, and often is, his mother's brother," and in the same discussion
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	with matrilateral cross cousin marriage, it would not necessarily produce such a terminology. In situations where status differences are small and fluctuating rapidly and lineages are segmenting rapidly, i.e., "democratic" types situations, such a kinship terminology need not develop. 
	29. See Leach (1963: 18ff.) on relationships between affinity and mystical influence. 
	HILL TRIBES SOCIETY 
	Let us turn now from the religious system to a consideration of various aspects of hill tribes social life. To make the exposition somewhat easier , Table 1 summarizes a number of comparisons which seem to be significant. Leach has argued that Kachin "autocratic" (gumsa) and "democratic" (gumZao) types can be viewed as two extreme developments of the "same" social system, i.e., there is an oscillation between these two modes of organization. Since the "democratic" type seems to "develop into" the more "a
	Given this assumption, let me briefly comment on how the contents of Table 1 were classified and how the table should be read. It must be emphasized that the contePts of the table must be looked at both "relatively" and comparatively. Forexample, I have placed the Upper Lamet in the "autocratic" category, although noneof the Lamet have "chiefs." However, on the basis of the ethnography and relative to the Lower Lamet, the Upper Lamet show certain features which indicate they are "more autocratic" than the L
	A further problem is that much of the data being considered was gathered after these groups (with the exception of the Lamet who, however, have been influenced bythe neighboring Thai and Lao) had been under fairly intensive colonial administration. Thus, some of the data recorded may be taken to reflect changes brought aboutby the colonial situation. An example of this is the changed frequencies of feastingbetween the Zanniat ("democratic") Chin and the Zahau ("autocratic") Chin. Stevenson's account indic
	With regard to other factors considered in Table 1, frequently there are noclues to fill in the blanks. Although I have sought for alternative clues if available, for certain categories some blanks remain. Because of these sometimes somewhat arbitrary procedures, I offer Table 1 and the following discussion as no more than a tentative classification and exposition of the ethnographic material underdiscussion. 
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	"Democratic" Type Societies 
	"Democratic" Type Societies 

	In discussing the social structure of hill tribes society, one should bear in mind that the primary feasting (i.ae.a, "religious") unit in all the hill tribes is the household, and secondly that marriage itself has "religious" significance. Beyond those religious factors spelled out above, marriage can be conceived of as a religious act since (a) it established a new feasting unit; (b) the qualities of the wife influence the status of the husband. This is not only due to the status implications of the aff
	In "democratic" type societies, kinship units tend to be rather small, lineagedepth quite shallow, segmentation of lineages rapid, and status differences between lineage segments are minimal or non-existent. One indication of this minimal status difference is ·athat bride-prices are nominal and reports of restrictions on marriagesbetween status groups (i.e., "classes") are rare. Pre-marital sexual permissiveness seems to be characateristic of these societies, and "adoption,a" in the form of actual assimilat
	Although "democratic" villages tend to be small,athere are a fairly wide number of marriage choices available to individuals. That is, the incest taboo is extended to a restrict�d range of persons, while status differences between lineagesegments are minimal. In this situation, the primary problem for a man interested in maximizing his feasting status may be in getting a wife whose mobility motivation matches his, i.e., the qualities of the girl may be of greater importance than the qualities of her patri
	3
	1 

	Another characteristic of "democratic" societies is rarity of "adoption" and "bond-slavery.a" In the cases where adoption does occur in "democratic" societies,the ethnography suggests that it is due to the fact that onea's own patrilineal kin cannot, or will not, assist the individual in becoming ritually independent, in particular with regard to providing a bride-price. In these cases of adoption, we see that actual lineage ties are subordinated to feasting autonomy; however, the evidence suggests that r
	The situation with regard to inheritance and succession is complex in "democratic" societies, but in general they seem to support the contention that the autonomy of households is emphasized. Although the youngest son is frequently a 
	30. It is unfortunate that so little attention has been paid to the role and activities of women in these upland groups. Abstract models of marriage alliance, such as those of Levi-Strauss (1969), Leach (1951, 1954) and Needham (1958,1962), tend to treat women as passive counters exchanged between groups of men. Izikowitz (1951: 298ff., 303ff.) is one of the few ethnographers who has noted the important contributions of women to status achievement in these groups.
	Far from being passive pawns Izikowitz (1951: 102) has observed that women may
	strive to enhance their own dowry and hence the bride-price they may· command. 
	Among many of these upland groups (e.g., Angami, Ao, 'Lhota·) women frequently
	initiate divorce (see also Leach, 1963b: 114-123)a. It is clear that women are 
	as vitally concerned with achievement of status within these groups as are men. 
	31. There are some exceptions to this. For example among the Angami Naga where villages are organized around terraces, or among the Zanniat Chin where theycontrol trade routes. This situation deserves further consideration because both Leach (1954: 255) and Stevenson (1943: 17) observe ease of migration serves as an important limitation on the potentially despotic demands of chiefs. Thus, in a situation which is believed to be conducive to highly "autocratic" regimes we find some apparently highly "democrat
	"residual" heir, efforts are made to give all sons independent ritual status, in particular assuring them a bride-price and cultivation rights. Broadly, the tendency is towards equalization of inheritance whether by distributing property before death ofthe parent, or by taking account on the decease of the parent of whether a given son's bride-price has already been paid. 
	Of possible interest here is the fact that among some "democratic" groups, e.g., the Lower Lamet, the Lhota, and some Angami, we rarely find clear-cut village boundariesi. This suggests that individual ritual is seen as more powerful, or as moreimportant than community ritual. Thus, individuals may expand (or contract) production at their own discretion. The data concerning the Zanniat Chin are not completely clear in this regard; however, individuals may "inherit" any number of plots in a swidden block,
	Another factor which may be of some significance with regard to "democratic" societies is the existence of "community houses" (mo1'ungs , aong) , although they are not universally found in all of the groups classed here as "democratic," nor completely absent from groups classed as "autocratic." The "community house" generally serves as the ritual center for the men of the community, as opposed to the household or lineage. The mo1'ung may be seen as a feature which fosters the easy fragmentation of lineages
	32
	tributions to the community ("horizontal") feasting complex.i
	With regard to the feasting system in "democratic" groups, we find that there is high motivation to perform the "feasts of merit" which simultaneously raise one's secular and one's religious status(es)i. These feasts appear to be not only relatively large, and fairly frequent, but the feast series itself appears to be somewhat more elaborate as well. 
	The subordination of lineage loyalties to other ("horizontal") loyalties is by no means complete. There is good evidence that, despite the tendencies to lineage segmentation characteristic of democratic societies, there are also tendencies toward lineage solidarity. Accounts of the extremely litigious nature of these "democratic" groups show that in conflicts one's "relatives" (presumably lineage-mates) support one's claims. Note, however, that this litigation centers primarily around ritual status, possi
	Thus, I am arguing that in the "pure democratic" case virtually every elementin the society may be seen as subordinated to the demands of achieving ritual status through the feasting system. Unfortunately, there are not many "pure democratic" societies, Later, I will suggest how we might classify these various societies along a "continuum" of development from some hypothesized "pure democratic" condition to a condition of "pure autocracy." As Leach has noted for the Kachin, the"democratic" condition is eph
	"Autocratic" Type Societies 
	In performing feasts, households are given both symbolic and practical rewards. Among the symbolic rewards are rights to personal and households adornments, and 
	32. Mills (1937: 50) has some interesting speculations about the psychological effects of the mo1'ung, particularly with respect to minimizing intergenerational conflicts. 
	exaggerated "respect" in action as well as in speech. Among the practical rewards are rights to larger shares in the feasts of others, preferential treatment in the allocation of swidden plots, increased bride-prices for daughters, and, possibly, 
	labor dues. Differences in feasting success lead to differences in ritual status and differences of "advantage.a" As Leach has noted (19 54: 163,f.) , persons who succeed in feasting become the foci for the development of lineates, i.ae.a, it becomes worthwhile for those individuals who are not successful to claim, or to stress already recognized, kinship ties with successful feasters, rather than asserting their own feasting autonomy. We might characterize "autocratic" societies as those in which ritual 
	Contrasting "autocratic" type societies with the "democratic" type, we find that kin units tend to be larger; in particular, lineage depth is greater, lineage segmentation is slower, and may involve differences in status between the various segments of the same lineage. In "autocratic" societies generally, status differences are marked. Notably there may be "class" differences which cross-cut lineages. This difference in status is indicated, in part, by the occurrence of "exorbitant" bride-prices for highe
	While the rewards accruing to successful feast givers tend to give them an advantage over others in continuing their feasting progress, the "ritual economy" also tends to become richer and more complex. Surpluses which are not used directly in the feasting system (e.g. , "surplus" rice) are used to obtain non-utilitarian "heirloom" objects, e.g., "ancestral daos" ("swords"), gongs, drums, etc. These objectsenter the ritual economy through the mechanism of the bride-price system, serving to make ultimate f
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	Setting aside the problem of inheritance for the moment, let me suggest some other factors which contribute to the development of lineages, and some of the implications of this development. Differences in ritual status arise first in household units. Affinal alliances with successful households are defined as being more "valuable" than alliances with less successful households. Note two factors which are involved here: (a) the enhanced status of the household makes alliances with it, as a unit , more valu
	This latter factor involves a process which we might call "centrifugal pressures.a" Where there are no marked status differences between groups (households or lineage segments), it makes relatively little difference (within the bounds of the kinship system and the incest taboo) �here one gets a wife. That is, village endogamy is at least a possibility for all. Where status differences occur, and where lineages are becoming increasingly important, village endogamy becomes increasingly difficult to maintain
	in acquiring high ritual status. These "centrifugal pressures" lead to several developments: (a) they tend to rigidify lineages; (b) they tend to rationalize the feasting system over a wider area; (c) they tend to drain resources out of the localized ritual economy and place them into a supra-local ritual economy; (d) they make feasting achiaevement more difficult; (e) they lead to the development of what might be termed first a "1 ineage" ideology and eventuall_y a "clan" ideology. Hut ton and Mills char
	33. And, it should be noted, the value of the goods which are involved in this "ritual economy" is not determined solely by economic criteria, cf. Leach (1954: 144) and Stevenson (1943: 164ff.). 
	process of breaking down" (Mills, 1922: 87). I would suggest that a more accuratedescription might be that this is a "clan" system "building up." It seems clear
	that in "autocratic" groups the ritual elements involved in lineage and affinal relations tend to become increasingly important at the expense of the relative importance of the feasting system. Such a system might even develop to the point where the "feasts of merit" drop out completely and ritual achievement is totally linked with marriage alliances and the feasting associated with marriages.i� Such a development would not be surprising since mobilization of resources for a high bride-price may be seen as
	3

	As I have indicated, development of status differences through relative feasting success fosters the development of bride-price differentials, lineage formation, and local exogamy. "Autocratic" type society, however, is not simply one of differentiated "lineages" and "clans." The same factors which favor the development of "lineages" also favor the development of "classes" distinguished by feasting success or lack of success. These are the "noble" vs. the "commoner" groups, al though in the most autocratic
	Two other factors found widely in "autocratic" groups contribute to the increasing internal complexity of "lineages" and the development of "classes"i: "adoption"and "bond-slavery." For those who are highly motivated towards ritual achievement, there are "strains" which result from being born in a ritually disadvantages lineage 
	(i.e., a "commoner" lineage)i. If he is highly motivated and successful, he can aspire to "adoption" into a more "noble" lineage which will provide his bride-price, and one which will give him greater means to ritual advancement. "Bond-slavery" mayalso function to increase one's ritual achievement (see Stevenson, 1943: 177ff.). However, for those who are poorly motivated, or are unskillful, etc., bond-slavery and "quasi-assimilation" into a more successful lineage provide vicarious rewards which may partia
	It might be fruitful to briefly consider the status of the "kinship units" characteristic of the hill tribes since both Leach �nd I would agree that these societies are far more flexible than native informants' remarks about the relations of kinship units would suggest. Leach notes that the gumlao ("democratic") Kachin view themselves as being all of "one clan" through a "fiction" (1954i: 124, 206). The gumsa 
	34. Perhaps this may have been the case among the Lakhers (Parry, 1932). 
	Kachin on the other hand view their society as being made up of a limited number of inter-marrying "clans." Leach points out that this picture of society is equally a "fiction," i.e., it is not an accurate portrayal of the empirical relations between groups (1954i: 106). I would suggest that the development of such an ideology is the direct outgrowth of the interplay of the religious ritual elements of these groups. That is, while kinship factors play an important role, they may be aeaondary to the religiou
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	Other features distinguish "autocratic" type societies from "democratic" type societies. While "community houses" are found in some of the "autocratic" groups, in those groups which appear to be "most autocratic" they are absent (i.e., gumsaKachin, Zahau Chin, Serna Naga)i. I would suggest that this may be related to two features of "autocratic" societies: (a) the increasing importance of lineages, and
	(b) the "capture" of ritual control of community fertility by "chiefly" lineage segments. With regard to the first factor, as lineages become increasingly important, lineage ritual and control is also enhanced at the expense of community oriented ritual, which tends to cross-cut 1 ineage ritual. "Rich men's" houses, the foci oflineage formation, usurp some of the functions of the "community house." The secondfactor seems to be of greater significance for the "most autocratic" groupsi. Here,"chiefs" have ex
	"community house" drops out.i
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	The capture of community ritual power by "chiefly" lineage segments may also involve the marking out of village boundariesi. In "democratic" groups, where diffuse ritual control is vested more in households than in lineages, there may be no precise boundaries. The implication is that the boundaries of ritual control areleft up to the individuals concerned. When control of community fertility is vested in the hands of a "chief," this formerly diffuse ritual power becomes increasingly specified. The area wit
	In "autocratic" societies, there is no indication that feasting is any less important a motivational factor in status mobility; however, the empirical situation 
	35. From this perspective it is interesting to note that the "autocratic" Serna use the same word for "clan" as for "custom" (Hutton, 1921b: 125). The "democratic" Ao refer to "religion" as a "set of customs" (Mills, 1926: 414). Leach (1954:
	128) also observes that the Kachin term for "maximal lineage" (amyu) can also be translated as "kind" or "sort." Hence, the same Kachin utterance might be translated as "He is of a chiefly lineage" and/or "He is of the chiefly kind 
	(of persons)." 
	36. If the "community house" were a basic component of hill tribes society one might well ask why the community house does not "redevelop" in those "democratic" groups which are the offshoots of the "most autocratic" groups? This might berelated to the fact that while these systems are being analyzed "relatively" they are also developing "absolutely." That is, the "democratic" groups which revolt from "autocratic" groups do not return to an absolute zero ritual economy, but to a situation in which differen
	have been substantially modified if time permitted.) 
	leads to fewer and smaller feasts being perforrned.iSeveral factors may be relatedto thisi: (a) the "autocratic" ritual economy tends to become increasingly complex, and advantage is vested in some lineage segments at the expense of others; (b) thepositions of the "chiefs" (and other "officials") develop and are marked by special "dues" which, though small in themselves, act as a drain on the feasting economy; 
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	(c) the increasing links outside the locality siphon off resources which might be used in the local feasting economy into the supra-local ritual economy. These factors tend to make feasts generally more difficult to perform, particularly for those already unsuccessful households (and lineage segments)i. 
	The increasing difficulty of mobilizing resources to perform feasts and the exclusive ritual control vested in the "chief" seem to influence motivational levels. For at least some "commoners," motivation tends to become routinized. That is, "commoners" are willing (or forced by cirumstances) to become "bond-slaves" dependent on some more successful unit, _rather than independent strivers for ritual autonomy. This implies, however_, that they do not maximize their own production. Hencethey may also act as
	Feasting and Motivational Levels 
	Unfortunately, there is little direct evidence regarding the relative levŁls of motivation in "democratic" versus "autocratic" societies. There is some indirectevidence which seems to support this conclusion. For example, at least some of the "autocratic" groups are specifically reported as "less litigious" than "democratic" groups, and that personal oaths (particularly from those of "non-aristocratic" status) are not highly regarded. This seems to support_ our contention that status lines are more rigidly 
	person.al 

	For several of the "autocratic" groups there is evidence of "population pressure" on the land. Clearly there are empirical factors which influence such pressures on land, e.g., differential birth and death rates, differences in soil fertility, etc. Aside from this, there are social factors operating as well. Althoughthe rights to cultivate in any particular area controlled by any one village arerestricted, boradly speaking, land must be seen as a "free good," i.e., there are no restrictions on moving to 
	37. It may be that the uplanders themselves perceive this relationship. This is atleast suggested by the Kachin myth recorded by Leach (1954i: 200ff.) in which gumlao villages are characterized as exceptionally prosperous and capable of high levels of feasting in contrast to gumsa villages. See also the Lhota myth recorded in Mills (1922: 5). 
	differences within the parent village, squabbles over precedence among "aristocrats,a" eventual "deposition,a" or "usurpation," and possibly "revolt.a
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	This situation implies some other things with regard to the feasting system and the society. Of most interest is that, while feasts become increasingly more difficult to perform, the status implication of giving feasts increases. That is, the status increment for giving a feast in an "autocratic" group might be seen as greaterthan giving a feast in a "democratic" group. This brings us back to the problem of inheritance and succession. The rules of inheritance and succession for all the hill tribes appear t
	Ultimogeniture and Primogeniture 
	In all the hill tribes, one of the household's maJor responsibilities is to provide a bride-price for each son. The affinal relations of sons has ritual status implications for both the son's household and for the parental unit. The feasting progress of the parental household is one of the key factors in evaluating the suitability of any match--from the standpoint of both "wife-givers" and "wife-reaceivers.a" It is also clear that status position is both relative and progressive. To maintain its relative 
	a quality of the sponsoring unit rather than of the particular individual. Whether the eldest son strikes off to set up his own "colony,a" as occurred in some "autocratic" groups, e.g., Serna, Kachin, or remained behind, setting up his own independent household, the younger son, who remains longer with the parental unit, benefits from the highest prestige increments of later feasts performed by the parental unit. Aside from this, to maintain the relative position of the parental unit, the youngest son mus
	The peculiar importance of the eldest son and/or the youngest son in hill tribes society suggests that their special place in the ritual life of the parental unit serves to distinguish them from any other brothers.aThe eldest son is the actual and symbolic indiacator of the ritual independence of his parent's household--in particular its efficacy in securing a high status affinal relationship, which we have noted is the functional equivalent of feasting success. The youngest son, on the other hand, is the 
	39 

	Influences of External Groups 
	We may now return to a problem I postponed earlier, the influence of external groups. We can distinguish three types of external influences which might affect 
	38. 
	38. 
	38. 
	It would appear that this process was taking place in Hpalang, the Kachin village observed by Leach. Similar processes are suggested by comments in Hutton (1921b: 152) and Mills (1937: 138ff.). 

	39. 
	39. 
	Although Leach (1954: 109, 156, 261) chooses to emphasize the rule of ultimogeniture among the Kachin his discussion suggests that their rules of inheritance and succession are more complex than a rule of ultimogeniture. Such complexitywould certainly be consistent with what is found in other upland groups. 


	the hill tribes: (a) other hill tribes, (b) indigenous valley dwellers (e.g., the Shan), (c) colonial influences. I will reserve comment on the mutual influences of the hill tribes till later when I will suggest a particular way of looking at these relationships. Let me turn then to the influence of the valley dwelling societies on the hill tribes. 
	Leach has suggested that the "model" of Shan political relations had an important influence on the development of Kachin autocratic (gumsa) type societies. Myargument has been that such autocratic societies can be seen as a natural development of the interplay of factors within hill tribes society itself. As a system, hill tribes society tends to develop in the direction of the theoretical model of such societies suggested by Levi-Strauss (1949), Leach (1963) and others. This theoretical model may be see
	Leach discusses another kind of influence which the valley-dwelling societies may have on hill tribes society, but which is perhaps best described by Izikowitz for the Lamet. This influence is the introduction of economic resources from outside the indigenous hill tribes economy.�° For the Lamet, this influence was greatest among the Upper Lamet and seems to have been an important factor in increasing status differences among them between those of lem ("rich man") and non-lem status. Young men who were st
	Colonial influence is difficult to measure because it was both complex and uneven. Leach has noted that colonial officers tended to approve of more "autocratic" 
	40. Piddocke's (1965) discussion of the Kwakuitl potlatch suggests that the introduction of external resources might have highly significant effects on theritual system of the uplandersi. 
	regimes, showing great distaste for the "anarchic" democratic type. Broadly, the colonial influence tended to increase the number of autocratic type groups and to stabilize status relations (Leach, 1954: 245). 
	There were some unexpected results which are of interest. Let us consider two cases, the Chin and the Rengma. The British colonial regime established a "chief" in the "democratic" Chin area and enforced his authority. The "democratic" Chin were oriented to status achievement but achievement was artificially limited by the position of the imposed chief. One interesting result of this was the developmentof a "nativistic" movement, a syncretic cult which repudiated community feasts (whichenhance the status of 
	were able to retain their orientation to personal feasting achievement and ritual status mobility in the face of an arbitrary restriction on status. 
	The Rengma, on the other hand, seem to have been "retrogressing" from a more "autocratic" to a more "democratic" type system even before the colonial power was imposed. Although the British established "headmen,a" they seem to have increased the tendencies to "democratization" through the establishment of a "tribal court" operating outside of the village context. Disputes over ritual status which would ordinarily have been determined by the "village council" (composed of those who had demonstrated their rit
	Classifying the Hill Groups 
	Classifying the Hill Groups 

	Let us turn finally to the problem of classifying the various hill tribes collectively. I have been arguing that each of these groups may be seen as developingalong an analytical continuum from a "democratic" to an "autocratic" type of systema. In the following table (see Figure 2), I have arranged these different groups to suggest one mode of ranking them along such a continuum. It will be noted that I have included some sub-groups mentioned in the ethnography which indicate that none of these groups is a
	We might hypothesize another, more abstract picture of the process of this development from·"democratic" type to "autocratic" type. This model would resemble the f ami 1 i ar "branching tree" mode 1 of biological evolution. (But differing from 
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	Figure 2 
	CLASSIFInCATION OF HILL-TRIBES 
	Democratic 
	Autocratic 

	Community House 
	Community House 
	Community House 
	Present 
	Present 
	Absent
	and Important 
	Less Important 
	Lhota 
	Lhota 
	{
	North
	South
	} 

	rhongli} 
	Ao Mongsen
	Changki 
	East Rengma 
	Upper Lamet 
	Lower Lamet 
	K. Gauri 
	{

	gumsa 
	"ordinary" 
	} 

	Zahau Chin 
	Serna ---·
	{5ema 
	?
	}
	-

	Angami ·-➔
	Sangtam 
	West Rengma {} 
	South
	North

	Zanniat Chin 
	. West
	. West
	{
	}

	Angam1 

	gumlao Kachin
	East 
	the biological model, in that the social model is inverted and has a single theoreti· cal limit towards which it is developing.) In this model, the "base" of the tree will be broader than the apex (i.e.a, the "autocratic" type). There does not seem to b·e any narrowly defined "lower limit" for the "democratic" type. Thus we find greater structural complexity among "democratic" groups than among "autocratic" groups. For example, the Lamet lineage segments at an extremely fast rate, while 
	the Ao Naga have developed a system of "age-grades" which tend to focus achievement of ritual status along a "horizontal" dimension--inhibiting the development of stable lineages. As these systems develop, they keep "throwing off" groups which are in part replications of the parental group, and in part adaptions to particular local conditions, or to "historical accidents." However, as development approaches the "autocratic" limit, they become structurally more similar. Thus, the "more autocratic" systems s
	DISCUSSION AND CONCLUSION 
	Leach has demonstrated that the Kachin, far from being a fixed and stable society with a single perduring social structure can best be viewed as being in a stateof continuous flux, oscillating between two ideal social forms. Areas which oncehad "democratic" regimes are now "autocratic" and vice versa. The evidence from anumber of other upland groups in Southeast Asia suggests that this situation is notconfined to the Kachin but is considerably more widespread. 
	We might ask, if these upland peoples do exist in a state of continuous change,how is it that western observers failed for so many years to recognize this fact?It seems clear that the failure to comprehend the dynamic aspects of upland Southeast Asian peoples was largely the consequence of the ways in which western observers conceptualized human groups in general as well as the Southeast Asian peoples in particular. The observations of colonial administrators, missionaries, adventurersand anthropologists 
	As Leach has shown for the Kachin, I am arguing that none of these various upland peoples now enshrined in the phic tradition of Southeast Asia has (orhad) any permanent and immutable phic statusi. Rather, they are all undergoing continuous processes of change. Among the Kachin Leach has highlighted an"oscillatory" dimension of these processes of change, a dimension seemingly sharedby many other upland peoples. However, we should also note that in the post-WorldWar II era many of these groups, most notabl
	ethnograethnogra

	In highlighting the oscillatory process operative among the Kachin Leach notonly laid bare a dimension of upland social life that had been missed by others, healso poses some serious questions about the adequacy of some of the most cherished
	�oncepts, assumptions and methodological strategies held by anthropologists. Inconcluding his Kachin study Leach (1954: 285) recommends that anthropologists shouldfrankly recognize the "fictional" status of many of their assumptions, such as thatof "equilibrium." It may well be that anthropology is and perhaps inevitably mustbe a species of "science-fiction," however, this recommendation of Leach's may notconfront the major problem posed by the upland peoples. For one thing, as was suggested above, Leach's
	Subsequently, Leach (1963a) proposes a more drastic step, "rethinking" thetheoretical and methodological bases of our discipline. While this proposal mightpose serious conceptual difficulties, it might prove more efficacious than Leach'searlier proposal. For many years a great many anthropologists took their major taskto be laying bare a single persisting "social structure" which formed the skeletonfor a neatly bounded "society." In ingenious ways they showed the institutional 
	35 
	arrangements and structural-functional linkages which subordinated the individual to societal constraints, thereby encouraging the persistance of the social structure intact. This approach to anthropology took the discipline a long way beyond the founding fathers efforts to create universally valid evolutionary sequences in the development of human civilization. But the functionalist-social structuralist approach to anthropology can also be a mental straiaghtjacket as well. It can (and has) lead to a negle
	Leach's Kachin study has helped to highlight some of these fundamental problemswith conventional anthropological theory and has made its application to uplandSoutheast Asian peoples questionable if not obsolete. How then are we to approachthe ethnographic map of Southeast Asia in a more meaningful and useful way? On the basis of the preceding discussion I would like to set out one possible line of attack.a1+a
	1 

	We might conceptualize the ethnographic situation of upland Southeast Asia in the following way. Although our sources indicate that considerable structural variability and differences in specific content are to be found among the peoples of the region, they can also be viewed as sharing a single generalized culture. In this context culture refers here to generalized patterns of values, symbols, ideas and other symbolic-meaningful systems which shape and control human behavior (see Kroeber and Parsons, 1959
	Taking a more "cultural" perspective would allow us to expand the spatial dimension in which we view the peoples of upland Southeast Asia. But, we need to do more. We also need to expand our temporal dimension as well, to make our studies more "historical" as well as more "cultural." We can no longer rely on the narrow spatial
	and temporal boundaries which were characteristic of conventional functionalistsocial structural anthropology. If we fail to expand these boundaries, we will surely overlook the very processes of continuous change which Leach was able to discern amongst the Kachin. A theory of socio-cultural evolution would provide one theoretical framework in which such broader spatial and temporal dimensions can be accommodated, though there are no doubt other possibilities as well. However, whatever cultural-historica
	the practicing anthropologist. For many years anthropologists have relied primarily on intensive field-work as the preferred anthropological method. But, this methodology is intimately linked to the assumptions of conventional functionalist-social structural anthropology. The field-work methodology may be poorly adapted to a theoretical perspective in which our spatial and temporal horizons have been expandedand our focus is on ranges of structural variability and processes of change. 
	In this essay I have attempted to extend Leach's insights on the Kachin to a number of other upland peoples in Southeast Asia. In doing so I have sometimes 
	41. See Lehman (1963, 1967a, 1967b), La Raw (1967) and Moerman (1965) who have approached this problem from somewhat different perspectives than that proposedhere. 
	taken issue with a number of points that Leach raised in his study. The questions I have raised are mainly matters of theoretical perspective and should not be taken to indicate any disagreement with Leach's overall interpretation of the Kachin material. I see my own argument to be essentially identical to that of Leach. I have shifted my focus from "political" to "religious.a" But, I do not claim that because Leach focused on "political systems" that he was mistaken. Stevenson (1943) portrays the Chin as i
	in the range of variation -included in "hill tribes society" where political problems are most important. The present analysis has focused on religious factors because, as I see it, it is in this cultural sphere that the most general values and norms are manifeasted. My concern has been with a number of groups, rather than any one in particular. 
	Victor Turner (1964: 314) has recently observed that: 
	the "facts" [studied by anthropologists] have changed within the last decade and theory must change with them. Anthropologists are still vitally concerned to exhibit "structures" of social relations,ideas, and values, but now tend to see these in relation to processes of which they are both the products and the regulators. Process theory involves a "becoming" as well as a "being" vocabulary, admits of plurality, disparity, conflict of groups, roles, ideals,and ideas, and since it is concerned with human be
	-

	Leach's study of the Kachin has been a prime mover in helping us to see and to understand the changing "facts.a" 
	Figure
	APPENDIX 
	Table I.A 
	AlTI'OCRATIC 
	Marriage 
	system 
	Bride-price 
	Class-endogamy 
	Lineage size 
	Polygamy 
	Divorce 
	Sex permies-
	siveness 
	Adoption, 
	Bond-slavery 
	Inheritance. 
	Succession 
	Property, 
	tenure 
	boundaries 
	Community 
	house 
	Oaths, 
	litigation 
	Feasts 
	Gumsa Kachin 
	prescriptive, affines 
	and reputation 
	variable (high) 
	indicated 
	long genealogies, clan ideology 
	present 
	"ordinary Kach in" no, Gauri do recognize 
	young ("commoners"?) 
	have great freedom 
	adoption 
	? 

	formerly present 
	ultimogeniture (paired w/eldest 
	brother)e. indicates 
	complexity 
	not clear, British 
	boundaries stabilize status rel a-
	-

	tions 
	not present 
	not indicated; factionalism, competition 
	-

	feasts like FM, 
	related to social 
	mobility; chief has 
	exclusive feasting 
	rights 
	Serna Naga 
	probable prescrip
	-

	tive, supernatural 
	sanctions 
	variable (high) 
	indicated 
	long genealogies 
	present 
	frequent, easy, 
	(for "commoners"?) 
	chaste, less free 
	than other Nagas 
	adopt son-in-law.: 
	very important 
	eldest "colonizes," youngest "residual" heir, indicates complexity 
	-

	chief controls 
	alloc. of land, 
	"nobeles" may have own "serfse" land 
	• 

	almost non-existent, chief's house serves 
	chiefe's good, others 
	note· less than other
	J 
	Naga 
	present, possibly 
	low frequency; FM 
	links w/other villages 
	Zahau Chin 
	probable prescrip
	-

	tive, supernatural 
	sanctions 
	variable (high) 
	indicated 
	not indicated 
	present (rare) 
	more frequent than 
	for "democratic" 
	less free than "democratic" 
	adoption present, very important 
	primogeniture (paired w/youngest 
	brother)e, indicates 
	complexity 
	chief allocates land; may inherit only one plot in 
	block 
	not indicated 
	not indicated; not clear 
	FM link w/heaven, 
	production, mobil
	-

	ity; possible small 
	size, change in 
	freq. due to colonial situation 
	-

	West Rengma 
	possible preferential, MoBro controls 
	-

	ferti 1 i ty 
	variable (high) 
	indicated 
	greater than East R. 
	almost unknown 
	common in NW branch 
	rare in SW branch 
	varies from vill. 
	to vill. strictest 
	in SW branch 
	less than Serna, but rich men adopt debtors 
	youngest gets house, 
	land inherited 
	equally 
	considerable clan 
	land, allocate by agreement of clansmen 
	-

	present, in poor 
	condition (miss ion influence?) 
	respected (posse. change); bickering 
	(colonial influence) 
	FM present, high 
	motiv. but probably low frequency 
	Upper Lamet 
	probabele preferential, affines con
	-
	-

	trol fertility 
	variable; bride-
	service 
	indicated 
	not indicated, possible change (young to Siam) 
	-

	not indicated 
	not indicated 
	present 
	only mention adop
	-

	tion of chieldren 
	information limited, 
	priest hereditary, 
	but elected by men 
	of village 
	definite village 
	boundaries 
	present, probably 
	less important than 
	Lower Larnet 
	not indicated; 
	indicated 
	v/important, linked w/production and 
	prestige; possibly less freq. than 
	Lower Larnet 
	Lhota Naga 
	probabele preferen
	-

	tial, affines duties 
	in FM 
	?, 
	bride-service 
	. , 

	arranged marriages 
	lineages split w/ status impl.e; forget 
	genealogical links 
	frequente; parentswomen initiate. frequente, women 
	., 

	initiate 
	varies from village 
	to vilelage 
	almost unknown (few 
	so poor as to be 
	willing) 
	take into account if bride-price was paid 
	rarely find bounda
	-

	r1es, clan portions land, seniors get 
	best 
	important, rebuild every nine years 
	highly regarded; 
	much bickering 
	v/important, fre
	-

	quency probably low 
	Table l.B 
	DEt-OCRATIC 
	Marriage 
	system 
	Bride-price 
	Class-endogamy 
	Lineage. size 
	Polygamy 
	Divorce 
	Sex pennis-siveness 
	Adoption, Bond-slavery 
	Inheritance, Succession 
	Property, 
	tenure 
	boundaries 
	Community 
	house 
	Oaths, 
	limitation 
	Feasts 
	Gumlao Kachin 
	prescriptive ()
	?

	,
	affines & reputation 
	low 
	not present 
	fragment rapid, 
	shallow, no clan 
	ideology 
	not indicated not indicated 
	young have great freedom 
	probably not present 
	not indicated 
	(equal?) (primogeniture?) 
	-

	not indicated 
	not present 
	not indicated 
	feasts like FM, 
	related to mobil
	-

	ity, no exclusive 
	feasting rights 
	Angami Naga 
	possible preferen
	-

	tial, groom' s group 
	inferior 
	nominal for most 
	not indicated 
	rapid fragment. (esp. Eastern branch) 
	monogamy, serial 
	wives 
	easy, women initiate 
	great deal of 
	liberty 
	objectionable, rare 
	divide as sons marry, eldest son 
	treated specially 
	terracese, may be no 
	demarcation, get 
	land by clŁn agreementeor "grab" 
	-

	insignificant, ordinary house may perform functeion 
	very reliable; very litigious 
	high motivation, 
	link w/heaven, frequent links w/distant villages 
	-
	-

	Zanniat Chin 
	probably preferential, supernatural 
	-

	sanctions 
	very low 
	not indicated 
	not indicated 
	frowned on 
	less than "auto
	-

	cratic" freest in "demo
	-

	cratic" group 
	possibly rare 
	primogeniture 
	(paired w/youngest)e, 
	some primogeniture, indicates complexity 
	inherit any number 
	of farm plots in 
	block 
	not indicated 
	not indicated; 
	possibly more than 
	"autocratic" 
	feasts linked w/ heaven, production, 
	mobility; possible larger than "auto
	-

	cratic," change in 
	frequency due to 
	colonial influence; Pau Chin Hau cult 
	East Rengma 
	possible preferential , MoBro controls 
	-

	fertility 
	low 
	arranged marriage 
	shallow 
	fairly common 
	common 
	girls admit lovers 
	less COIIDIIOn than West Rengma 
	son marries, Fa. and 
	rest move to new 
	house, land inher
	-

	ited equally 
	terraces, right to 
	land vested in 
	founding lineages 
	important 
	v/respected; few cases, settled in vilelage 
	as keen re FM as West, probable greater size and 
	frequency than West 
	Rengma 
	Lower Lamet 
	probable preferential, affines control fertility 
	-
	-

	variable; bride-service 
	less res'tr1ctea 
	than Upper Lamet 
	rapid fragmentation 
	not indicated 
	not indicated 
	present 
	only mention adop
	-

	tion of children 
	information limited, 
	(priest hereditary, 
	but elected by men 
	of village) 
	no definite village 1imi ts. farm where 
	wish 
	present, probably 
	more important than 
	Upper Lamet 
	not indicated 
	v/important, linked 
	w/production and 
	prestige, possibly more frequent than 
	Upper Lamet 
	Ao Naga 
	probable preferentiale, affines have FM duties 
	-

	low 
	not indicated 
	probable shallow 
	serial wives v/commone, women 
	initiate 
	-
	very great freedom 
	rare (wealth weell 
	distr.) formerly 
	slaves present 
	all sons inherit 
	equally 
	formerly land rights 
	vested in founding 
	lineage, rights through clearing 
	very important 
	important; "vilely" litigious 
	v/importante, may 
	"adopt" another vil
	-

	lage for feasting, feast distinguished strangers in vil
	-

	lage, friends from other villages play important role in FM 
	NOTE ON TABLE 1 
	In classifying the various elements in this table, it was assumed that these societies were both highly unstable and/or constantly Łhanging. The ethnography seems to have borne out this assumption. In some cases, the direction of the changes was relatively clear, e.g., the West Rengma appear to have been changing from a "more autocratic" to a "less autocratic" system. In other cases, the direction of the change is less clear. At least some of the apparent inconsistencies in the data, in terms of the model p
	aim of this paper is to reduce the complexity of the ethnographic data to manageable proportions. Other analysts might make different decisions in calssying the same elementsa. They are invited to do so. This paper does not claim to exhaust the ethnography nor to be definitivea. It is aimed at being suggestive. The pattern I discern seems fairly straightforward. Likely it will not seem so to others. 
	Marriage system 
	Marriage system 

	Two types of marriage "rule" are distinguished: (1) "prescriptive" matrilateral cross-cousio marriage, and (2) "preferential" matrilate,ral cross-cousin marriage.The discussion in the text suggests that these "rules" function differently under conditions of a large number of units in the system (i.e., "democratic" situations) and conditions of a small number of units in the system (i.e.a, "autocratic" situations). In one case, that of the Kachin, the ethnographer has classified the marriage rule for me. F
	The qualifiers probab le and possible are retained in the table with the same meanings as applied here. The term not indicated is generally used if there is no definite clue to be found in the ethnography of the exi�tence !or non-existence) of such factor. A question mark (?) is used to indicate a highly tentative classification, a suggestion, or, in the case of Lhota bride-price, an absolute figure given in the ethnography rather than a comparative one. 
	Bride-price 
	In most cases the ethnographers have indicated that bride-prices are either low or exhibit a range, with some bride-prices fixed quite high and determined by status fa�tors. The major exception to this is the Lhota Naga (Mills, 1922: 155). The presence of bride-service might be taken to indicate an "over-extended" ritual economy, implying that status differences are becoming well developed. On the other hand, bride-service also functions to "test" whether the couple's motivations are well matched. 
	Class endogamy 
	Class endogamy 

	The presence of such a pattern is relatively unambiguous, although its absence is not always clear. "Class endogamy" presumably is absent in "highly democratic" groups since there are no "classes.a" The presence of a pattern of "arranged" marriage suggests that status differences are already developed and are taken into account in structuring affinal relations. The conditions of the economy and of the society which inhibit stable accumulations of "advantage," as well as those factors which favor such accum
	Lineage size 
	The presence of persons ("chiefs," "aristocrats," etc.) with long genealogies is taken as evidence of a "lineage" or a "clan" ideology. Following Leach (1954), do not assume that these genealogies are "true," nor that "kinship" factors areequally important in the lives of all members of these groups. In "autocratic" groups, "lineages" and "clan" considerations are considerably more important for"chiefs" and "aristocrats" than for "commoners." In "democratic" groups, "lineage" and "clan" factors might be tak
	Polygamy and divorce 
	These two factors are included in the table to serve as possible indices of thecomplexity of the ritual economy. Polygamy might be taken to imply the development of status differences. Reports of a high degree of polygamy may be indicative of a "middle-range" development of the ritual economy. Polygamy might be expected_ to be relatively rare at either the extreme of "pure democratic" development or of extreme"autocracy." In the former case, we would expect polygamy to be rare because status and wealth are 
	Sex permissiveness 
	Sex permissiveness 

	This classification 1s relatively unambiguous. Unfortunately some ethnographers, while indicating the presence of permissiveness, do not indicate its (possible) differential distribution among status groups. Sex permissiveness is sometimes reported as varying from village to village ("in a curious way"), e.g., West Rengma, Lhota. This might be taken to show intra-group differences in development of the ritual economy. 
	Adoption and bond-slavery 
	These classifications are relatively clear in the ethnography. The qualifier formerly (present) generally indicates that "slavery" existed prior to the colonial situation and was done away with through administrative pressure. See the text for comments on the differing implications of "adoption" and "bond-slavery" for ritualstatus advance. 
	•
	Inheritance and succession 
	Inheritance and succession 

	The "rules" reported by the ethnographers are in some cases so complex and unwieldy that the classification in the table can be taken only as gross approximations, and frequently suggests that the ethnographers may have misconstrued the native criteria. This paper suggests one possible way to bring order out of this complexity. 
	Property, boundaries, tenure 
	Property, boundaries, tenure 

	The ethnographic evidence is not particularly clear nor consistently reported. The classification offered here and the discussion in the body of the paper aremeant to be subbestive. This area needs more detailed investigation. 
	Community houses 
	Community houses 

	The classification provided here is relatively clear from the ethnography. Seethe text for a discussion of the possible functions of the "community house." 
	Oaths and litigation 
	Oaths and litigation 

	These factors are not consistently reported, since they tend to be of particular interest to those ethnographers who were also concerned with colonial administration. Possibly other factors might be used as indices of "personal integrity" anddisputes over ritual rights and status. 
	Feasts 
	Feasts 

	The relative importance of the feasting complex for motivation in production and status mobility seems fairly clear. Some indication of factors used to classify relative size and frequency of feasts is given in the body of the paper. The table also indicates the presence of feasting links between villages where reported. Theselinks might be taken to show the role which the feasting complex plays in integrating areas larger than a single village. From the structure of feasting, particularly the special roles
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