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INTRODUCTION
This chapter begins with a brief description of socio-cultural features of
Khasi-Jaintia society prior to the advent of the Seventh-day Adventist Church
(hereafter cited as SDA). It includes the Christian missions and the churches
established prior to the SDA and the changing socio-cultural life of the Khasi-Jaintia.
Historiographical issues related to the statement of the problem are reflected in the
review of literature. In addition, the objective of the study, methodology and a frame
work for all chapters are included under this chapter.
Writing of the history of Christianity and its study as a discipline in
Universities across India has been gaining ground in the recent past. It is
understandable that the church does not exist in isolation. The establishment and
growth of a church may come as a need of the society or the need of a church to
expand. In the process, this development has to reflect and cater to the spiritual
process that may arise from the events in the society, as well as the need to relocate
and adjust to the social, political and cultural dimensions of a society. Since SDA is a
growing church, hence it is felt there is a need to study the growth and development
of this church and the study will reflect the socio-cultural and religious aspects of
Khasi-Jaintia society too. Moreover, no historical study of a denomination can be
studied in a vacuum; therefore, as per the guidelines of the Church History
Association of India (CHAI), it is imperative to study the society to which the SDA
came. To understand the nature of SDA in Khasi-Jaintia Hills it is important to situate
its place of origin and the mechanisms playing upon it that makes it what it is today
globally and Khasi-Jaintia in particular. Hence, this thesis is not only the study of the
Church but the ramification as seen in its interaction with the Khasi-Jaintia society
and its considerable influence on many areas of the society. In this connection, it
becomes imperative to study the philosophy of the SDA in order to understand its
work and place in the society and the same is dealt in the second chapter of this thesis.
The origin and development of SDA can be traced to the larger developments
that took place in American polity, economy, society, culture and religion in the
nineteenth century. The religious movements that started in America in the 1790s
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were the outcome of the changing conditions of America and Americans. The
Millerite Movement1 is one among these movements which influenced the Americans
and subsequently a branch of it developed as the SDA. The SDA emerged during the
nineteenth century in America as a response to the failed prediction that Jesus Christ
would come in 1844.2 The name, "Seventh-day Adventist"3 was adopted by the SDA
as the appropriate name of the denomination, representing its two doctrines:
observance of Sabbath4 and its emphasis on the imminent Second Coming of Jesus
Christ.5 Besides these beliefs, the Adventists also adopted several distinctive beliefs
which distinguish them from other Christians. This will be discussed in the
succeeding chapters. The subject for choosing the name for the Church was discussed
and debated at length in conferences organized by early Adventists. When the
question of adopting a church name was brought up various titles were suggested. 6
However, there were opinions within the Church that since they were Sabbath keepers
who also have strong beliefs on the early advent of Jesus Christ, therefore the name
should reflect their beliefs. Hence the title „Seventh-day Adventists‟ was chosen after
gaining approval in the conference held at Battle Creek, Michigan in 1860. 7 The
official formation of the SDA was at its General Conference at Battle Creek in 1863,
where the constitution of the Church was drafted.8 The term „Seventh-day Adventists‟
is also abbreviated as „SDA‟. However, this abbreviation frequently confuses many
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persons because the acronym „SDA‟ is also shared by many other groups.9 Under the
chapter three of this dissertation, we will discuss in details the origin and development
of SDA in America and its expansion to other parts of the world through its foreign
mission. It was the latter which brought the SDA to the Khasi-Jaintia Hills.
A regular mission of the SDA in India was established in 1895. Shillong,
being the seat of administration, trade and mission activities of the then Assam and
northeast India soon attracted the missionaries of the SDA. Since the first decade of
the twentieth century, SDA‟s missionaries visited Khasi-Jaintia Hills regularly and
some of them stayed in Shillong as well. It was in 1934 that a formal mission was
started with the arrival of J.F. Ashlock.10 The first half of the twentieth century, was
important due to the fact that the Khasi-Jaintia society was undergoing a
transformation. Hence, the religious, social, cultural and political conditions in the
nineteenth and early twentieth century will throw light on the Khasi-Jaintia society on
the eve of the advent of the SDA.
KHASI-JAINTIA SOCIETY AND CULTURE
The Khasi-Jaintia are inhabitants of the state of Meghalaya. The Khasi consist
of the sub-groups of Khasi Hills viz., the Khynriam who inhabit the central plateau,
the War in the steep areas of the south and the Bhoi in the north. The ones who
occupy the Jaintia Hills are the Pnar or Synteng. For our study we refer to these
groups as Khasi-Jaintia. Prior to the arrival of the Christian missionaries, the KhasiJaintia had no script of their own, and hence had no written history. In the nineteenth
century, when colonialism and Christianity expanded, the Khasi-Jaintia were exposed
to new political and social ideas and structures of thought. While adopting these new
systems of the British, changes in their culture were inevitable. It is in this light, the
study tries to examine changes in different areas in Khasi-Jaintia society which had
great influence on the traditional life of the people. However, it took some time for
the Khasi-Jaintia to accept the Western religious ideas and new traditions. It was only
towards the end of the nineteenth century that Christianity gained a significant
9
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foothold among all sections of the Khasi-Jaintia. During the early twentieth century,
numbers of conversion to Christianity not only increased tremendously but there was
rapid transformation of the Khasi-Jaintia society.11
One of the unique features of the Khasi-Jaintia is their matrilineal system, in
which lineage is traced from the mother.12 The Khasi-Jaintia depends largely on a clan
(Kur) based structure of their family and society. The Kur plays a significant role in
most aspects of the life of the people. Marriage within the same Kur known as
Shongsang is an unpardonable sin. 13 After marriage, matrilocality residence is
followed by the Khasi-Jaintia. However, the matrilocality is seen to be strictly
practised among the Jaintia than the Khasi. During the day time, a Jaintia man spends
his day working at his mother‟s field and has his meals as well and visited his
children‟s home after. 14 In early Khasi-Jaintia society it seems that a husband can
have another wife called ka tnga tuh (mistress), in contradistinction to the tnga trai
(legally married wife).15 Divorce was common among the Khasi-Jaintia which may
occur due to adultery, barrenness or incompatibility of temperament, etc. In Khasi
society it is known as ia pyllait san shyieng (permanent divorce) while the Jaintia
calls it ia pyllait kurim (divorce).16 In Khasi-Jaintia society, re-marriage of widows,
widowers and divorcees are allowed, though after a considerable period of time. A
husband can also marry his younger sister in law in the event of the death of his
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wife.17 The male played a more responsible and proactive role in his mother‟s home
than in his children‟s. 18 The Khadduh (youngest daughter) is the custodian of the
ancestral property and inherits a major share of the property. 19 She is also responsible
to look after the old and poor members of the family and helped U Kni (maternal
uncle) in performance of rituals.20 The dual role of a Khasi-Jaintia male as an uncle
and father indicate the patrilineal trait in the system which is quite unique and distinct
from the other societies.21
In the pre-colonial period, the majority of the Khasi-Jaintia mainly practised
agriculture. Some of them were also involved in manufacturing works, rearing
livestock, weaving, bee keeping, pottery, handicraft and trading. Many iron tools and
implements were manufactured since the people were also expert in iron smelting.22
Slavery was also said to have been practised in Khasi-Jaintia Hills and mraw (slaves)
were acquired for labour either through debt or captives of war.23
With regards to polity, there are some states in Khasi-Jaintia Hills believed to
have mythical origin of their rulers, 24 while in other states, the chiefs (Syiem and
Lyngdoh) were elected. The traditional political institution of the Khasi-Jaintia was
based on a democratic system of government. In the Khasi-Jaintia Hills, the stages of
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administration ranged from the state to the village level. 25 The appointment of the
office of the officials from the highest to the lowest level was selected on the basis of
consensus decision and the succession was traced from the lineage of a mother on a
hereditary basis. In the case of the Jaintia, the political administration of the state was
monarchical in nature.26
Dances of the Khasi-Jaintia accompanied by several musical instruments are
part of both religious and non-religious festivals.27 The Khasi-Jaintia are very fond of
using jewellery, not only during festivals but also in their day to day life. While some
ornaments are used daily, expensive ones such as gold and coral ornaments are used
only on special occasions. They also like to indulge themselves in traditional games
and sports which are meant for both recreation and physical fitness. 28 Games such as
iasiat thong (archery), iakhun wait (swordsmanship) and leit beh mrad (community
hunting) occupied the leisure time of men as well as to train themselves for defence.29
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In Jaintia Hills, Rajas organized hunting campaigns, and combat of elephants and
buffaloes.30
The concept of religion of the Khasi and Jaintia in the pre-colonial period was
imbued in their ancient traditional thoughts. The basic philosophical theories about
their beliefs and practices wholly rely on the oral instructions of their ancestors. 31 The
traditional faith is known to the Khasi as Ka Niam Khasi and to the Jaintia Ka Niam
Tre. 32 The religion was basically Niam ing or Niam iung (home religion) which
covered the rituals performed within a family, a clan, or a state. There was no
congregation of the people such as the church in Christianity or other popular
religions. The concept of God in the religion of the Khasi-Jaintia is the belief that God
was represented in different connotations according to the associated modes in
different aspects of His creation.33 He is the supreme and personal God but the unseen
one.34 God can be worshipped anywhere but home was much preferred where the
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family is in constant need of His help and blessings.35 The Khasi-Jaintia, therefore,
have no special building consecrated for mass worship. Nature itself serves as an altar
for the rituals. Preservation of certain parts of the forests as sacred grooves (Law
Kyntang) by the people was also considered important link between human and
nature. The Khasi-Jaintia does not patronize any human as a holy person since to
them no human can attain perfection or sainthood. They neither used any symbol or
mark to represent their religion nor had a fixed day of worship.
Rituals have long played a vital and essential role in religion of the KhasiJaintia, but are not an entirety in them. To the Khasi-Jaintia, religion also
encompasses different aspects of everyday life; from human thoughts to ethics and
deeds. 36 Naming ceremonies are performed as soon as a child was born. 37 Certain
rituals are also performed during cremation ceremonies, generally done to pray for the
safe journey of the spirit of the deceased.38 After the cremation, the Khasi collected
the bones of the deceased and place them inside a stone cairn called Mawshyieng.39
The Jaintia call it Moo-Tylleiñ.40 Another feature of the Khasi-Jaintia is the monoliths
which are called Mawbynna and Moo-Pyniein respectively. These are erected as
memorial stones to commemorate an event or as tribute to ancestors.41 Furthermore,
in order to obtain blessings from God, a person should live a good life on earth, so
that when he or she dies, will earn the privilege to sit at the compound of God (Bam
Kwai ha DwarU Blei).42 Therefore they subscribed to the three tenets that a person
must adopt, Tip Briew Tip Blei or Tip Bru Tip-Blai (know man know God), Tip Kur
35
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Tip Kha (know your maternal and paternal relations) and Kamai ia ka Hok or Kamaiia-ii-Hok (earn righteousness).43
The Khasi-Jaintia society, like many ancient societies is not free from the
beliefs in certain spirits which are considered evil by the people. Among such spirits
held in great fear by the Khasi, U Thlen (serpent) was associated with granting of
wealth to the one who supplied it with human blood.44 In the same context, the Jaintia
believed in the possession of Ka Taro (female demonic spirit) in order to acquire
wealth. However, unlike the victims of U Thlen, those of Ka Taro suffered from
delirium and fever and very seldom died of the illness.45
Though the traditional Khasi religion does not follow any organized form of
priesthood, the Lyngdoh also known as the Sohblei perform all the rituals and hence
occupies a prestigious position in the society. He acts as a mediator between God and
human through the divinatory process.46 Since he has the knowledge of the rituals to
appease the spirits and deities, he was entrusted with a task to offer sacrifices on
behalf of the community. 47 Furthermore, the Lyngdoh dispenses herbal medicines
during the outbreak of epidemics.48 At the same time the Lyngdoh acted as adviser to
the Syiem, and in the case of the Jaintia, the Doloi and Langdoh provide similar
services. In some Khasi states, the Lyngdoh Nongsynshar assumed the power both as
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P.R.T. Gurdon, op.cit., pp. 98-104. For other details on U Thlen see, O. L. Snaitang, “An Exploration
of Dimensional Perspective of Devils and Evil Designs among the Khasi-Jaintia People of Meghalaya”,
in Prasenjit Biswas & C. Joshua Thomas (eds.), Construction of Evil in North East India: Myth,
Narrative and Discourse, Sage Publications India Pvt. Ltd., New Delhi, 2012, pp.157-173.
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the religious and administrative head of the state. 49 A woman cannot attain the
position of a Lyngdoh, she only assists him by preparing the necessary materials
required for the rituals.
Thus from the above discussions, one can understand that the whole structure
of Khasi-Jaintia society is clan centered. In the pre-colonial Khasi-Jaintia society, U
Kni wielded greater influence at his mother or sister (s)‟ house than at his children‟s.
Although the Khadduh inherits a large portion of the property, she cannot assume
complete authority over the ancestral property without the knowledge of her brothers
or her mother.50 However, apart from property and guardian, she had greater socioeconomic role to play. It is ironic that the Khasi-Jaintia society which follows strict
rule on inter-clan marriage has certain drawbacks which may sound surprising. There
was tendency by some scholars to state that polygamy may be clandestinely practiced
by some husbands. However, it may be suggested that the other women besides a wife
might be a concubine or mistress or a captured female prisoner. We have also seen
that divorce was not prohibited in the Khasi-Jaintia society. Although no rituals are
required during the process of announcing a divorce, certain amount of payment was
required as compensation. It is interesting to find that among the Khasi, it was carried
out in the presence of the elders, whereas among the Jaintia, it was done in the
presence of a Wasan (elder) in the residence of Ka Lyngdoh. The practice of marrying
only the younger sister in case of the death of a man‟s wife is prevalent among the
Khasi-Jaintia. Rituals played important role in the events of child naming ceremony
and during the cremation of the dead. Monolithic culture placed the Khasi-Jaintia at
the level with other megalithic cultures around the globe,51 although the objective of
erecting the stones may have different purposes. We also found that the Khasi-Jaintia
depend largely on agriculture. However, with regards to the opinion that slavery used
to exist in Khasi-Jaintia society, it may be assumed that the word „mraw’ might be
another Khasi word for servant. By appropriating the divine origin of the ruling class,
top positions in the society also were placed on their hands. However, the officials of
every level of administration were chosen by consensus of the council or people. In
49
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spite of the position of women being held in high esteem in the matrilineal system of
the Khasi-Jaintia society, yet political powers are vested only with men. There are
religious and non-religious festivals among the Khasi-Jaintia, and from the kind of
games and sports that they played, we can understand that the general motive was to
entertain but in most cases they were also training themselves in the art of warfare and
community life. We should also take note that they love to adorn themselves with
various kinds of jewellery and gold ornaments. This is especially reflected in the
various festivals and dances.
It is interesting to find that the God worshipped by the Khasi-Jaintia was never
represented physically but was worshipped in different forms as spirits. Sacrifices
were not performed to offer tribute to God; rather the rituals were done to appease
spirits and deities. 52 On the other hand, the style of worship was simple and it
revealed the closeness of the Khasi-Jaintia with nature. It is also imperative to note
that the erection of monoliths explained the reverence of the ancestors was practiced
by the people. For the Khasi-Jaintia apparently, the fear of evil spirits such as U Thlen
and Ka Taro etc. was greater than their fear of God. Appeasement and sacrifices was
mostly done to propitiate the mercy of these spirits, while prayers to God were done
only during festivals. Since there was no organized priesthood, the emergence of
Lyngdoh as a priest may have occurred in the process of state formation.53 His role as
a priest, medicine man, adviser and counsellor earned him a prominent position in the
Khasi-Jaintia society prior to the coming of the British and Christianity into the hills.
Thus the Khasi-Jaintia society during the pre-British and the pre-Christian period had
well developed socio-cultural life and political institutions.
Early contact of the Khasi-Jaintia people with the British
Khasi-Jaintia Hills had their first contact with the British Colonial power in
the second half of the eighteenth century. It was so because the trade and raid was the
established practice of the hill tribe with the neighbouring plains. The British
considered it as a threat to their sovereignty especially after the Regulating Act of
52
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1773. An expedition under Major Henniker (1774) was dispatched against the Raja of
Jaintia,54 supposedly as a result of the frequent raids by the Khasi-Jaintia to the plains
of present day Bangladesh.55 This may have been confined to those states which had
commercial relations with the merchants of the British East India Company in the
Sylhet district of Bengal.56 Prior to the Anglo- Burmese War of 1824-26, there was no
intervention by the English East India Company in the hill areas. 57 In the meantime,
with the passage of the Charter Act of 1813, allowing Christian missionaries to work
in India, it broke the indifference of the British Parliament towards them. 58 In the
same year route for Christianity was opened to Khasi-Jaintia Hills with the arrival of
Krishna Chandra Pal at Pandua.
CHRISTIAN MISSIONS IN KHASI-JAINTIA HILLS
Serampore Baptist Mission - The entry of Western Missionaries into the
Khasi-Jaintia Hills began with the Serampore Baptist Mission in 1813. Krishna
Chandra Pal, the first convert of the Mission59 of William Carey became the first
missionary to the Khasi-Jaintia.60 He spent eight months at Pandua.61 Seven people,
including two Khasi men, Duwan and Anna were baptized by Pal in the river
Kushiara (near Sylhet).62 The two Khasi baptized were the earliest known converts
among the Khasi. Pal came up to Khasi Hills and preached near the monolith at
Mawsmai. 63 After the departure of Pal from the Khasi Hills in 1814, 64 Carey
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appointed a pundit65 for the purpose of translating the Bible into Khasi.66 500 copies
of the New Testament of the Bible in Khasi language were brought out in 1824 using
Bengali script.67 However, the mission work could not spread to other parts of Khasi
Hills until the later part of 1832 when the Serampore mission sent Alexander Lish to
Cherrapunji. Lish prepared two books and opened schools at Cherrapunji, Mawsmai
and Mawmluh in which the total number of pupils in the schools was reported to be
thirty six.68 The progress was very slow and after six years the teachers left the school
followed by Lish himself.69 The Cherra mission was abandoned and the work started
by Pal came to a standstill.
Presbyterian Church - The Welsh Calvinistic Methodist Mission, later
known as the Presbyterian Church, was able to lay a firm base of Christianity in Khasi
hills from 1841 onwards.70 The first missionary, Thomas Jones arrived at Cherrapunji
on 2nd June 1841.71 Before Thomas Jones departure for Khasi Hills, John Mack of
Serampore handed Jones all the documents containing the translation of Khasi in
Bengali script.72 Subsequently when he arrived, he found that the Bengali script was
difficult for the Khasi to read and write. Therefore, he decided to adopt the Roman
alphabet to Khasi, giving it a phonetic structure by reassigning the sounds represented
by various letters and thus began the preparation of a permanent script which suited
the Khasi language. Thomas Jones was determined to learn the Khasi language first
and write books so that the Khasi could read and write in their own language. 73
64
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Thomas Jones mastered the Khasi language within eight months. For the purpose of
perfection of the language, he spent time with people of Cherrapunji by visiting their
homes, in markets, asking questions and making his notes. 74 Thomas Jones was
assisted by Duwan Rai and Jungkha, two pupils of Lish, who helped him in
translation works. Thus Thomas Jones earned his title „the father of Khasi alphabet‟,
and till date the Cherra dialect became the language of the Khasi-Jaintia both in
communication and in written form.75
Two Khasi, Amor and Rejon76 were the first converts of the Welsh mission
baptized by William Lewis on 8th March 1846 in Nongsawlia.77 The first organised
church was established in 1846. 78 It was here that Nabon, the first Khasi woman
convert was also baptized in 1848.79 The progress of work was very slow in the initial
years, though schools were established in five neighbouring villages. The first
primary school in Jaintia Hills was established by Daniel Morton Sykes at Jowai in
1854 and a church was started in 1858.80 In 1887 the Girls‟ School (present KhasiJaintia Presbyterian Higher Secondary School) was established at Shillong.81 In 1878
Dr. Griffiths arrived from Wales and opened a small dispensary at Mawphlang which
was transferred to Cherra in 1891. Dr. A. D. Hughes started the medical centre at
Jowai in 1887.82 Eventually, the medical mission achieved recognition with the arrival
of Dr. H. G. Roberts in 1913. It was in 1922, that the first hospital (present Dr. H.
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Gordon Roberts Hospital) was established in Shillong.83 After the missionaries left in
1969, the management of the church was taken over by the indigenous leaders. 84 It
was reported that that till 1973, the Presbyterian Church was able to establish 520
Primary schools, 22 Middle English schools, 8 High schools and 1 college.85
Anglican Church - The Anglican Church was established in the Khasi hills in
1877.86 It is clear that being the church of the religious order of the ruling class at that
time, it received a great deal of support from the government. However, its
evangelical work among the local population was on a limited scale. 87 S. B. Taylor
and his wife established the Pine Mount School on 20th February 1881. 88 Ellen
Hughes, a Welsh Presbyterian was the first headmistress.89 The earlier chaplains were
Europeans but after Independence, Indians have taken over the work. The All Saints‟
Diocesan school was opened in Shillong in 1970 which is located in the same
compound of the Church.
Roman Catholic Church - The Roman Catholic Church in the Khasi Hills
began with the arrival of Otto Hopfenmueller in Shillong along with four Salvatorians
in February 1890.90 In 1891, the first Khasi Catholic was baptized and the following
year a station was opened at Raliang in the Jaintia hills.91 Due to the outbreak of the
First World War, the Salvatorians had to leave the region. 92 It was only in 1921 that
83
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their work was resumed by entrusting their mission work to the Salesians of Don
Bosco. They occupied the old stations in the Khasi-Jaintia hills, and opened new
stations, established new institutions, and resumed work in the Assam plains.93
INDIGENOUS DENOMINATIONS IN KHASI-JAINTIA HILLS
While these missions were involved in evangelical and humanitarian works,
there were local members who had different opinions regarding the doctrines,
practices and management of the established churches while some of them were
denied of occupying top posts in the church. The discontentment with their churches
led them to initiate movements which propagated new interpretation of the Bible.
Within a short period of time, these movements grew and gathered followers which
resulted in the formation of new denominations in Khasi-Jaintia Hills.
Church of God - The Church of God is one of the largest indigenous churches
in Meghalaya. It was founded as an independent church by Wolley Mohan Roy at
Mylliembah in 1902.94 Among its pioneers, J. J. M. Nichols Roy was prominent in
spreading the movement from the time of its establishment to 1959.95 The church has
been self-supporting and is funded by the tithe, offerings and donations of the
members.96 However, from a humble beginning, the church made significant progress
in the region and flourishes in many places all over Northeast India and Asia.97
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Other indigenous denominations - Other indigenous denominations were
also established in Khasi and Jaintia Hills some of which emerged out of the
Presbyterian Church while others from the Church of God. One of these
denominations is the Christ National Church or Ka Balang Trai Ri which was
formed in 1924.98 Another church known as the Assembly Church of Jesus Christ
(Full Gospel) was established in April, 1930. The Church of Jesus Christ was also
started in Shillong in 1932.99 Other denominations which have their headquarter in
Shillong include the Church of God Ecclesia (1940), Turoi Gospel (1941), All in
One Christ (1947) and World Victory Church (1947). At the initial stage the
membership, evangelical missions, funding, infrastructure of these indigenous
denominations, were relatively small, but some of them were able to draw large
number of followers and strengthened their foundation. The denominations have also
made considerable contribution in the field of education and social activities in the
Hills.
NON-CHRISTIAN MISSIONS IN KHASI-JAINTIA HILLS
Unitarianism - The foundation of Unitarianism in the Khasi-Jaintia Hills is
credited to Hajom Kissor Singh. He started the movement called, Ka Niam Wei Blei
(The religion which worships one God). After his contact with the Brahmo Samaj, he
decided to break away from Christianity and established the Unitarian church in Jowai
on 10th Sept 1887.100 He and his wife Pharien Bon were the first adherents. In 1894,
American Unitarian, Jabez Thomas Sunderland visited the Khasi hills to help the
movement.101 Though it was liberal in approach and worship, and incorporated some
of the beliefs of Ka Niam Khasi, it was not able to attract large number of followers.
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Hinduism - The Khasi contact with Hinduism through trade relations with the
plains did not have much significant effect on either the Khasi culture or religion. It
might be of the reason that while communicating with the Hindu culture, the Khasi
realized that the restrictions imposed in Hindu beliefs and practices whether caste or
dietary are vastly different with their traditional ones.102 However, there are traces of
Hindu influence in several religious and cultural aspects of the War Khasi in Shella103
and among the Pnar of Jaintia at Nartiang.104
The Brahmo Samaj - The Brahmo Samajwas established in Shillong on 8th
November 1874.105 With the help of the Brahmos from Calcutta, the Samaj extended
its work to other parts of Khasi Hills. 106 Mission work started after Nilmani
Chakraborty was appointed to educate and preach to the Khasi people in and around
Shillong, and bring them into the fold of the Brahmo Samaj.107 Expansion of the work
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in Shillong was made possible through the help of locals such as Radhon Sing Berry,
and mainly Jeebon Roy.108
The Ramakrishna Mission - The Shillong Branch of the Ramakrishna
Mission was started in 1929 although Swami Vivekananda visited Shillong in
1899.109 The Ramkrishna Mission School was established in Cherrapunji in 1933. In
1940 a library was opened at the Ashram premises in Shillong. 110 The Mission
renders humanitarian works and health services in Shillong and in rural areas;
however its impact was not on a large scale. There were very few Khasi converts and
no local leadership for the mission was initiated.111
Islam - The Khasi had contact with the Muslims in the seventeenth century
through trade relations at Sylhet. Gradually a number of Muslims visited Khasi hills
and soon migrated to Shillong to settle for trade purposes. Many of them married
Khasi women and from this union the existence of Khasi Muslims was made possible.
The children followed Islam as their religion but could not escape from matrilineal
lineages. There was some influence of Muslim art in cemetery structure of Khasi
chiefs. 112 However, the decorations of the Rots (tall rectangular frames made of
bamboo or wood) that are used during the Behdeinkhlam are said to have been
borrowed from the Muslims of the plains.113 We also see traces of Muslim influence
in the dresses used in the dance festivals of some areas of Jaintia Hills particularly on
the southern slopes bordering Sylhet district of present Bangladesh.114 The Shillong
Muslim Union was formed in 1905 was founded by Khan Bahadur Amjad Ali with
the aim of catering the religious, socio-cultural needs of Muslims in erstwhile East
Bengal.
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Buddhism - Buddhism made its mark in the Khasi hills in 1918. The Shillong
Branch of Buddha Dharmankur Sabha of Kolkata was established in 1923. The
construction of the temple started in 1925 and was formally inaugurated in 1947.115
Sikhism - Sikhism in Khasi hills was confined only to the Sikh community.
Though there were inter marriages between Sikh and Khasi but no significant impact
was felt in the hills. There are few Gurudwaras and Valmiki temples in Shillong.116
Since the doctrines of Unitarianism contrasted the beliefs of Christianity on
the divinity of Jesus Christ, hence it may be regarded as a non-Christian movement. In
addition, the reason as to why the followers of Ka Niam Tre do not take beef is mainly
due to the influence of Hinduism. Another influence can also be witnessed in the use
of Indian classical instrument such as the tabla and the harmonium.117 Other major
religions have less influence on the Khasi-Jaintia. However, we can point out the fact
that though the impact of non-Christian missions on the Khasi-Jaintia was less in
comparison to that of Christianity, nevertheless, these missions have also contributed
considerably to the socio-cultural and religious sphere of the tribes.
The era of change that swept the socio-cultural and political life of the KhasiJaintia, started not only due to the efforts of the missionaries but also to the
contribution of the indigenous people cannot be ruled out too. In the society some
accepted the change others made efforts to counter the same. All these can be studied
from the perspective of „exposure and response syndrome‟ and or „adoption and
reaction‟ phenomena. A relook on these changes will throw light on the condition of
Khasi-Jaintia society on the eve of the inception of the SDA in the Hills. This aspect
is discussed below.
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SOCIAL CHANGE AMONG THE KHASI-JAINTIA PRIOR THE SDA
In the second half of the nineteenth century, missionaries in the West had to
face challenges to Christian beliefs which were the outcome of the growth of
scientific knowledge and especially Charles Darwin's theory of human evolution.118
This however inspired them to adopt various measures to spread Christianity. The
new methods were not confined to the Western countries only. One of the methods
was the formation of foreign missions to countries in Asia and Africa, some of these
entered the Khasi-Jaintia Hills. However, it took some time for the people to accept an
alien faith.
In the early years of the work of the Christian missions, there was opposition
to attendance in schools as well as conversion by the Khasi-Jaintia. As a result, there
was a slow pace in the expansion of Christianity in the Khasi-Jaintia Hills. Girls were
barred by their family to attend schools. This was followed by opposition against the
refusal of young pupils to join their family religious rituals. 119 Opposition against
conversion to Christianity was not confined to common people. Even converts
belonging to ruling clans were also targeted. 120 The low rate of conversion in the
nineteenth century was due to the injunctions of the need for adherence to strict rules
and regulations on the entry of membership as was seen by the Presbyterian Church.
It was decided that a person cannot be accepted as a full member of the Church if one
could not read, renounce traditional practices and abstain from all kinds of
intoxicants.121 To meet the needs of the Khasi for knowing English and imparting
value education, more schools were established. Soon, the causes of prohibition
against girls to attend schools proved baseless and led to increase in female
education.122
The 500 copies of translated Khasi Bibles at the initiative of Carey were futile
since many among the common people did not possess knowledge of Bengali
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script.123 The use of Bengali in communicating and written form was strictly limited
to the ruling class and business persons.124 Eventually, both the elite and the common
people accepted the use of Roman script and thus Khasi language was put in its
written form. This enabled the Khasi-Jaintia not to read only the Bible, but also to
explore Western literature, ideas and values too. However, the contribution of the
Serampore mission cannot be ignored. The pupils of Lish helped Thomas Jones in
translation works and framing of the Khasi scripts.125 It was through this endeavor of
inventing script for the Khasi that the continuity between Serampore and Welsh
Presbyterian mission was witnessed. It is very interesting to note that the adoption of
Cherra dialect by Thomas Jones was accepted by people from other parts of KhasiJaintia Hills. Neither, the Salvatorian missionaries nor the Khasi renascent
intellectuals think otherwise.126 Thus with the first foundation laid by Thomas Jones,
the way was paved for the works of subsequent missions.
The matrilineal system of the Khasi-Jaintia may have certainly surprised the
early Christian missionaries when they first came into contact with the people. They
saw that despite being surrounded by patriarchal societies, matrilineal system was
deeply rooted in the culture of the Khasi-Jaintia and hence they decided not to
interfere with the system. 127 However, difficulties arose when the position of Ka
Khadduh who converted to Christianity was hampered with the problems of
maladjustment.128
Mawrie is of the opinion that the position of U Kni in Khasi-Jaintia society
declined with the coming of Christianity. 129 This can be relooked from another
perspective. With the passage of time, there were also some changes in marital affairs.
Gradually, people started to migrate to urban locations and searched for employment
in different government department and agencies. People utilized new economic
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avenues too. All these contributed to the change in the traditional joint family system
and emergence of nuclear families. Men left their homes and settled in distanced areas
which made them impossible to look into the affairs of their kin from time to time.130
The missionaries also discouraged the matrilocality residence of the Jaintia male.
Husbands were advised to live with their wives and to give the earnings to their
children and maintenance of the family. 131 Ultimately, converts discontinued the
practice of having tnga tuh and also marriage to younger sister in law was soon
seemed inappropriate.
With the passage of time, urbanization promoted many trading centers and
towns, and market economy replaced the traditional economy. The Khasi-Jaintia
swiftly adopted western models in their dress, professions, food habits, and even
adopted western names for their children. The disposal of the dead changed abruptly,
the corpse was not cremated but the Christian burial tradition was followed by many.
The erection of monoliths came to a standstill and was soon disregarded.
The change in Khasi-Jaintia Hills can further be seen in the shift of the
position of Lyngdoh. Since the belief in divination among the people had also
declined, there was a noticeable lack of respect shown to the authority of the Lyngdoh.
It was soon an accepted practice that some Lyngdoh who had converted to
Christianity would look only after the administrative affairs sans religious affairs. As
a result of the introduction of the Western medicine by the Christian medical
missions, the position of the Lyngdoh as a traditional healer also greatly declined.132
The converted Khasi-Jaintia had no objections to receive vaccination and preferred
Western medicine. In addition, Christian medical missionaries provided medical
assistance to those who were suffering from accidents and epidemics (cholera,
leprosy, small pox, chicken pox etc.) and changed the perception of the people who
had earlier seen these types of diseases as curse or related to demons. 133 The concept
of sanctification of the sacred groves was not acceptable to the missionaries since it
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was regarded as a form of superstition. Hence, people were encouraged to discard
such beliefs, and in the process, the role of a Lyngdoh in performing rituals in these
groves also gradually diminished.134
In the case of the traditional political institutions, the effect can be witnessed
in terms of the declining power of the chiefs in Khasi-Jaintia Hills. In Khasi Hills,
succession in Syiemship was recognized only through the issuance of the Sanad of
appointment by the Government. While in the Jaintia Hills, though the Doloi were
allowed to continue in their office, there were considerable restrictions on them. The
kingship of Jaintia Raja was abolished by the British authorities.135
In the wake of these developments, the resistance of the Khasi-Jaintia against
Christianity and the colonial government went hand in hand. They seemed to have
equated Christianity with British rule. The progress of Christianity was considered a
threat to the traditional culture of the Khasi-Jaintia and with the vast number of
conversion to Christianity; it was thought that the indigenous religion would be totally
extinct. The government was seen as the intruder which tried to manipulate the
political institution of the Khasi-Jaintia.136 The resentment of the people erupted in the
form of Jaintia Rebellion that took place in the beginning of 1860.137
In the last part of the nineteenth century and the first half of the twentieth
century, to counter the colonial and Christian claims, the Khasi-Jaintia intellectuals
promoted literary activities to a considerable extent. A number of publications came
out in English and vernacular. 138 As a result of this literary awakening, an
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organization parallel to the Christian church known as the Seng Khasi was formed on
23rd November 1899 at Shillong. The main aims of the organization were to safeguard
and revive the traditional culture and religion.139 A number of subsequent efforts were
successfully made to provide the solidarity among followers of traditional Khasi
religion. The Shad Suk Mynsiem (Dance of the Joyful Soul) was introduced in
1911.140 This thanks-giving dance related to agricultural cycle, was organized by the
Seng Khasi annually (month of April) at Weiking ground Shillong and in villages all
over Khasi Hills.

141

This development brought about the inquisitiveness to

conceptualize the social formation of the Khasi in the context of religion. From 1970s
onwards, the purpose of the organization laid more emphasis on religion and
established a distinct socio-religious identity among the Khasi.142 With the changes in
the perception of the Seng Khasi, new elements of the concept of Ka Niam Khasi
emerged. The rooster143 became symbol of the Seng Khasi and it was placed at the
centre of the Seng Khasi flag.144 Buildings known as Ing Seng were constructed to
gather the followers of Seng Khasi. Sunday was observed as a day of meetings of the
Seng Khasi members. Following the Lyngdoh, the Nongknia (diviner) also gained
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importance among the adherents of traditional religion. Every year, pilgrimage is
performed to the peak U Lum Sohpetbneng and an anniversary of the emergence of
the Seng Khasi known as Seng Kut Snem is celebrated annually near Umiam Lake
(Barapani) Shillong. In Jaintia Hills also, revivalism of cultural and religious elements
came in the form of an organization. In 1947, Ka Seinraj (organization of an area)
was formed at Jowai. 145 Its objective is to preserve, protect and revive traditional
culture and indigenous religion of the Jaintia. The Behdeinkhlam festival was restored
after a lapse of 18 years.146
To conclude, the Khasi-Jaintia society witnessed a significant change due to
the colonial intervention and Christian and non-Christian missions and faiths.
Shillong remained the political headquarter of the British rule during the British
period and even after India‟s independence. In the twentieth century it was this
political prominence which attracted various missionaries, education and health
missions and various other efforts which on one hand ushered in an era of transition in
society, on the other as a reaction to the same, a sort of revivalism of traditional faith
began too. Whether the latter had the anti-colonial nationalist feeling, or to counter
the expansion of Christianity and the consequent decline of traditional faith and
institutions, could perhaps be looked into by other interested scholars.
STATEMENT OF THE PROBLEM
General works on Christianity, have been undertaken from a mission
perspective147 and very little was dedicated towards the indigenous people. Again, no
church exists in isolation. The establishment and growth of a church may come as a
need of the society or the need of a church to expand. The missionaries may come to
preach Christianity, but unless the people themselves accept the faith and propagate it
through various means, the work of the missionaries would thus be in vain. This
perspective falls in line with the guidelines of the Church History Association of India
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(CHAI), of which one of its directions was to replace the „sending‟ perspective by the
„coming perspective‟.148
In order to gain a wider perspective of Christianity in northeast India, all
denominations, regardless of the size in number of followers or the duration of their
existence has to be considered for study. However, studies on the expansion of
Christianity and the works on the Church histories in the Khasi-Jaintia Hills have
mostly focused on the dominant churches. 149 Very few studies have been done on
minor Churches that were established in these hills and SDA is one of them. However
no historical study on the SDA in Khasi-Jaintia Hills has been done so far and this
study has been an attempt to fill in the gap area. Hence, this study tries to fill in the
gap to the long awaited comprehensive historiography of Christianity in northeast
India. The study is not only the study of the Church but the ramification as seen in its
interaction with the Khasi-Jaintia society and its considerable influence on many areas
of the society. The study begins from 1913 when the Adventists set foot in the KhasiJaintia Hills and closes in 1998 when the SDA in Khasi-Jaintia Hills took final shape
being designated as Khasi-Jaintia Conference of the Seventh-day Adventists.
REVIEW OF LITERATURE
For a very long time, history writing has been generally dominated mostly by
political history. Gradually, there was a shift of focus into other areas as well. As E.
H. Carr pointed out “the economic and social interpretation of history may be said to
represent a more advanced stage in history than the exclusively political
interpretation. The old interpretation is not rejected but is both included and
superseded in the new”.150
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In this connection, religious studies can also provide enough evidences,
sources and supports to the history of a generation or a community, and as such
religious studies stays in the same fray with mainline history. In our case, Christianity
can be attributed to such a role that has profound determinism on the livelihood (ways
of living) of the people. Since both the elite and the common people partake in the
same affiliation of a common platform i.e. religion or a church in Christianity, 151
hence church history may be clubbed as part of social history. This can be further
explained in the opinion of James Hastings Nichols: “Enlightened history and church
history thus alike repudiated fatalistic and cyclical theories of the human process; they
testified to real change and new creation in history, a process, moreover, involving all
mankind, culminating at specifiable points, and triumphing in a future yet to come.
Individual personality likewise takes on new dimensions in church history and in its
secular pupil.” 152 However, despite this claim it was only recently that Christian
history has been written as part of Indian social history.153 Especially in the field of
cultural aspects, the establishment of a church has largely contributed to social change
and brought both positive and negative effects to the traditional society.
Marc Bloch observed “Christianity is a religion of historians and the concerns
of the historian must be as comprehensive as the history of the human race”. 154
History of Christian thought, philosophy of a particular denomination and
organization of church principles is still a broader field of inquiry which can be
looked at beyond theology.155 Church history is an aid to understanding the past and
the present since the history of mankind will never be completed without including in
it the beliefs and practices. While studying the history of a church, one has to
remember that studies can be made not only from a single perspective. Socio-cultural,
economic and political aspects are also important a get a wider glance into the
historicity of a church history. Through the interaction of the church with its
151
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surrounding culture, and the interrelationship between the doctrinal formulations and
the life of the church in its historical and cultural context, the doctrinal issues become
clearer.
Very often in the past, studies done on churches were mostly written from
missionary and church-centered perspectives. In many instances, this led to biasness
and subjectivity. Some were written purely based on theological perspective citing
events and tries to reconstruct the historicity of the church. Hence a relook at the same
phenomena from other angles will bring out the objectivity in writing church history.
Use and selection of sources also is important for historical writing, hence in this case,
many church history may contains one-sided sources, for example use of church‟s
sources or theological sources. Sources such as those written by missionaries have to
be analyzed and a comparative studies or interpretation can be done by interaction
with the members of a concerned church or denomination. However, the propagation
of the church through missions cannot be ignored but in other sense, the political
elements involve relations between the church and the state/secular environment also
is important. In addition, church sources can be corroborated by the use of archival
materials and other secular documents.
In the past, some of the church histories in India were written with an
objective to gain support for missionary works. As such, exaggeration and
misinterpretation of facts cannot be ignored. By highlighting the difficulties and
challenges of the work load to provide spiritual service to the people, pleads were
made to gain support both in capital and human labour.156 In addition to these, general
works on Christianity, missionaries and theologians also wrote a number of histories
from a mission perspective.
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concentrated mostly on missionaries and their works. Very little is dedicated towards
the indigenous people. Hence it is a matter of concern to consider the fact that a
passing reference or no reference at all of the contribution of the indigenous
Christians may lead to subjectivity. Hence there should be a method to lead away
such tendency in historical writings. The western church centered concepts have to be
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replaced or attached with new dimension that emphasises the authentic participation
of the people in the history of a church.
General works on Christianity, have been undertaken from a mission
perspective158 and very little was dedicated towards the indigenous people. Again, no
church exists in isolation. The establishment and growth of a church may come as a
need of the society or the need of a church to expand. The missionaries may come to
preach Christianity, but unless the people themselves accept the faith and propagate it
through various means, the work of the missionaries would thus be in vain. This
perspective falls in line with the guidelines of the Church History Association of India
(CHAI), of which one of its directions was to replace the „sending‟ perspective by the
„coming perspective‟.159
This was one of the objectives of the CHAI to inculcate the involvement of
church histories along with missionary accounts on writing church history from an
indigenous point of view. Another purpose was to help the general public including
those belonging to other religions to understand the foundation of Christianity in India
irrespective of the origins from where the denominations came. 160 In order to get
away from institutionalized based and internal kind of history, the CHAI in 1974
suggested some perspectives as the socio-cultural, the regional and the national.
Drawn from these perspectives, church historians would be able to focus on the
indigenous people and pay attention to different aspects of Indian Christian
community. Focus also would be made on the significance of a particular region and
the geographical entity of the place where a church has been established. Moreover,
social, cultural, political, economic, and religious situation/condition of a particular
community at the time of the establishment of a church is regarded important and in
addition, changes occurred in these areas as a result of the coning of Christianity are
more vital in order to understand the mindset of the people especially the converts.
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Another framework is the national and international contacts and connections of
Indian Christians that would help historians to explore the diversities without harming
national unities.161 Hence based on these perspectives, the CHAI attempts to adopt
methods of secular historical analysis to get church history a place in the map of
social history.
Several approaches can be used for the study of Christianity in India. Firstly,
though as a minority group, the contribution of Christians in India to the socioreligious, cultural, political and economic developments of the country cannot be
ignored. Hence a thorough study from new perspectives laid down by the CHAI
would secure the rights of Indian Christians a spot in the social history of the country.
Secondly, in a culturally diverse nation like India, the role of Christianity and the
converts in shaping the livelihood of the people in some areas cannot be marginalized
or neglected. While considering from a larger picture, Christianity in India has less
impact in comparison with other foreign religions such as Islam, but in some areas,
Christianity has played significant role that has transformed the society to a large
extent.162
Therefore, in order to achieve depth and balance in the study of church
history, emphasis would be on the people. Interaction with the indigenous people and
converts of the church or denomination may give many dimensions to the study.
Secular and empirical sources may be incorporated to bring out an objective analytical
approach to the study rather than depending wholly on passages from religious texts.
These concepts are important vehicle to secure church history a rightful place in
social history.
For a comprehensive history of Christianity, historical and analytical studies
can be done on Christian missions and denominations without subjectivity. Most
writers on Christianity in Khasi-Jaintia and northeast India have written about the
denominations to which they belong, and this attachment, according to Manorama
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Sharma may lead to a kind of bias.163 Perhaps for the advancement of historiography
of Christianity it is necessary for historians to get out of these denominational folds.
Works on Christianity in India
Many of the works done on Christianity in India do not or contain very little
information on the SDA in India. K. M. George‟s Christianity in India through the
Centuries, 164 covers the history of Christianity in India, deals with the impact of
Christianity and challenges of Christianity. In this work, mention has been made
regarding the origin of SDA, there was no attention given to the SDA in India. John.
C. B. Webster, Historiography of Christianity in India 165 analyses the themes and
concerns that have formed the historiography of Christianity over the past centuries.
He, however, also fails to address the problem of the exclusion of the contribution of
smaller churches to history of Christianity in India. The SDA is also missing from C.
B. Firth‟s An Introduction to Indian Church History, 166 who provides a detailed
account of Christian churches in India and northeast India upto contemporary times.
Robert Eric Frykenberg‟s works on Christianity in India explores and enhances
historical understandings of Christian communities, cultures, and institutions in India
from their beginnings down to the present. 167 However, SDA could find only a
passing reference in his writings.
Works on Christianity in northeast India
In the genre of books on Christianity in northeast India and which apparently
did not cover all the Christian denominations, mention may be made of O. L.
Snaitang‟s Christianity and Social Change in North East India,168 which is historical
in its approach and focuses on the impact of Christianity on the traditional culture of
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the people of northeast India. There is passing reference to the SDA. Nevertheless,
this work provides valuable information about the situation prevailing in these Hills
during the establishment of the SDA. In his other work Churches of Indigenous
Origins in Northeast India,169 he provides insights into the emergence of churches
that took place in the first half of the twentieth century. In his article “The Impact of
Christianity on the Khasi-Jaintia Matrilineal Family” he discusses the process of
changes that took place among the Khasi-Jaintia people. While narrating the advent
and impact of the foreign missionaries, he makes a passing reference about the SDA
Church but it was evident that the focus was on the „much advanced Khasi-Jaintia
Presbyterian Synod‟ as he has mentioned. 170 Contributors of the edited volume
Christianity and Change in Northeast India of T. B. Subba, J. Puthenpurakal, and S.
J. Puykunnel171 have captured the significant role of Christianity in bringing about
socio-cultural change in northeast India. However, there is no discussion on the role
of the SDA in the society. Although Frederick S. Downs in his Christianity in North
East India: Historical Perspective172 and History of Christianity in India Vol.5 Part
V;173 totally ignored the presence of the SDA in different parts of northeast India,
even so these works will provide a substantial framework for this study. R. B.
Sharma‟s History of Christian Missions: North East India Perspective,174 edited work
of M. S. Sangma and D. R. Syiemlieh, Essays on Christianity in North East India175
and Lalsangkima Pachchua‟s “Church-Mission Dynamics in North East India”,176 are
some of the works which analyse different Christian missions, their relation with the
Government and their impact on the hill societies of northeast India. Though SDA is
totally out of these works, however these works are helpful in providing the reaction
and response of the people and are useful for the study. It can be seen that even
though the title and the theme of the above works was „Christianity‟, all the writers
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focused on the dominant churches, paying scant attention to minor churches which
had played significant roles to a great extent, thus making the word „Christianity‟ a
misnomer.
Works on Christianity in Khasi-Jaintia Hills
Some studies have been done on Christianity and history of Christian missions
in Khasi-Jaintia Hills. These works concentrated mostly on the dominant churches
only.177 P. N. Dutta‟s Impact of the West on the Khasis and Jaintias178 stresses the
impact of the Christian missionaries on the social, political and religious sphere of the
Khasi-Jaintia. However, the book is useful to gain insight into the social, economic,
political and religious condition of Khasi Jaintia Hills on the eve of the advent of the
SDA. P. Kharakor‟s Biblical Influence on Pre-Independence Khasi Literature 179
emphasizes the significant impact of the Christian missions on the Khasi Hills which
in time was reflected on the literary works in Khasi language both by the Western and
indigenous writers, through the influence they gained from the Bible. The little
information about the SDA and its activities particularly in the field of education is
beneficial for the proposed study. Nalini Natarajan‟s The Missionary among the
Khasis, is a historical study about the beginning, contribution and impact of various
Christian Missions and indigenous churches in the Khasi-Jaintia Hills. However, the
brief section in which she mentioned about the SDA cannot be treated as reliable
information. It is so because some of the terms/ names180 were wrongly written and
lack of coherence in the description of the development and emergence of the SDA in
the Khasi Hills. Another work which inaccurately presents facts is the edited work of
F. Hrangkhuma and J. Thomas, Christ Among the Tribals,181 in which the date of the
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starting of SDA mission is said to be 1950. S. D. Talukdar182 in her work mentions the
organized effort made by the Khasi-Jaintia to preserve their culture and retain their
identity in the midst of the works of the Christian missionaries which brought rapid
changes to the Khasi society. Brief references were made about the coming of the
SDA missionaries. J. F. Jyrwa‟s Christianity in Khasi Culture,183 concentrated on the
issue of inculturation of the church and its contribution to the development,
transformation and enrichment of the Khasi-Jaintia culture. However the work
stresses only on the Presbyterian Church. Concentrating on the impact of Christianity
through literature and education on the Khasi and Jaintia society, in his A Dictionary
of Khasi Literature,184 O. L. Snaitang pointed out that these factors have helped to
create a „unified tribal community‟ among the tribes. He mentioned a number of
churches and SDA was one of those. This study provides useful information regarding
the situation prevalent in the Hills before the SDA set up their educational institutions
and will contribute to the impact and change factor of the church on the Khasi and
Jaintia.
Works on Contribution of Christian missions in Khasi-Jaintia Hills
Earlier studies have talked of the contributions made by various Christian
missions among the Khasi-Jaintia, K. S. Lyngdoh and A. Henia185 jointly gave a short
account about the development of education and modernization in Jaintia Hills which
is the product of the efforts of the foreign missionaries. H. K. Synrem 186 highlighted
the influence of Christian missions and Western education on the Khasi-Jaintia people
and their culture. However, some works‟ attention was drawn mostly to the bigger
churches and smaller churches were left out of the purview of their study. Since the
SDA was also one of these smaller churches hence its contributions also have not
found space in earlier historical writings. Hamlet Bareh187 deals thoroughly with the
progress of education in Meghalaya. The work has been helpful in providing
information regarding the background on the status of education in Khasi-Jaintia Hills
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in the first half of the twentieth century, which also falls under the period of the study
on the SDA. Surprisingly P. Varghese188 discusses only the contribution of the Roman
Catholic Church in the field of education in Meghalaya giving only a cursory mention
about the contribution of other missionary groups beginning from 1826 till postIndependence period. He also fails to record the contribution of the Assam Training
School (presently Adventist Higher Secondary School) set up by Adventist
Missionaries in 1941 was not reflected in this work. The SDA is conspicuously absent
again in the research work of R. D. Warjri 189 who focuses on the attitude of the
people, the motives of the Government, the role of the Serampore Baptist Mission and
Welsh Calvinistic Methodist Foreign Missionary Society. However, there are some
writings which talked about the educational institutions started by the SDA. Alicia
Gatphoh in her work on the “Progress of Education in Jaintia Hills till 1985”, 190
provides a significantly comprehensive work including the contribution of the SDA to
educate the people of the region.
Works on Christianity and Women in northeast India
With regards to the influence of Christianity on women and their role in the
Church, F. S. Downs,191 provides an assessment of the impact of Christianity, upon
the status of women among the Khasi-Jaintia. Downs was able to highlight the works
of the American Baptist Mission and the Welsh Presbyterian Mission both from the
mission and tribal perspective but incidentally other small denominations are not
covered in his work. Nevertheless, this work provides a valuable source for a more indepth study on the role of the wives of the missionaries and the role of the local
converted women through education, evangelical and philosophical contribution with
special reference to the SDA church. T. Vanlaltlani, “Participation of Women in the
Church: With Reference to North East India”,192 stresses on the exclusion of women
from taking part in the Church‟s Ministry among the different churches in northeast
188
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India and gives valuable insights to the study. P. M. Passah‟s in his article “Status of
Women in Jaintia Society and Culture”,193 observes that Christianity did not transform
the traditional customs of matrilineal descent and inheritance and generally women
were given a share of responsibilities in the church. With regards to the position of
women in the SDA, Laura L. Vance‟s Seventh-day Adventism in Crisis: Gender and
Sectarian Change in an Emerging Religion and Arthur N. Patrick, “The Adventist
Pastor and the Ordination of Women” are important for this research work.194
General works on SDA
The neglect of the SDA in the previous writings of Christianity and Christian
mission histories in northeast India does not mean the negligible influence of the SDA
in this region. Though the number of followers may be small, the impact of the SDA
in the society and the commitment of the followers are essential for a thorough study.
The distinctiveness which lies in its belief and practices and its organizational
structure are equally important to be discussed. The literature on the SDA, George
Knight‟s A Brief History of Seventh-day Adventists, 195 The Rise of Adventism:
Religion and Society in Mid-Nineteenth Century America edited by Edwin Scott
Gaustad,196 Emma E. Howell‟s The Great Advent Movement,197 Dorothy E. Watts‟s
Faith Triumphant: Inspiring Stories of God’s Church; Belief and Work of SeventhDay Adventists,198 P. Gerard Damsteegt‟s Foundations of the Seventh-Day Adventist
Message and Mission, 199 have been useful as important secondary sources for the
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proposed study mainly on the origin, beliefs and works of the Seventh-day
Adventists.200
Works on SDA in India
Gary land in his The A to Z of the Seventh-Day Adventists 201 provides a
comprehensive history of SDA in America and around the globe. The SDA in KhasiJaintia could not find a spot in this works by an Adventist historian. Arthur Whitefield
Spalding‟s volumes Origin and History of Seventh-day Adventists,202 speaks about the
beginning of SDA, its progress and development all over the world. While dwelling
on India with reference to the same, it is quite a surprise to find that there is no room
to mention neither for establishment nor works of the SDA in the Khasi-Jaintia hills.
The book therefore contributes importantly to the study in its broad social context.
Works on SDA in Khasi-Jaintia Hills
Till date, some of the works done on SDA in Khasi-Jaintia Hills include
Lionel F. Lyngdoh‟s work203 on history of the SDA in northeast India which contains
only a brief discussion on the beginning of SDA in Khasi-Jaintia Hills. Since the
focus of his study is whole of northeast India, the Khasi-Jaintia is not
comprehensively studied in the same. However, the work serves as an important
secondary source for the present study. Another work directly related to the SDA by
K. Kharbteng204 directly deals with the growth of SDA in the Khasi Jaintia Hills, that
too focusing upon the last decade of the twentieth century.205
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Critiques of SDA
Among several critics of SDA, Ronald Numbers in his Prophetess of Health:
A Study of Ellen G. White,206 provide arguments against Ellen White‟s teachings on
health. Works of Geoffrey J. Paxton, D. M. Canright, Walter R. Martin, Walter T.
Rea, Anthony A. Hoekema are among many others which have been found useful for
critical analyses of the SDA even relevant for our study. 207 Several works done as a
reaction against the observance of the Sabbath in Khasi-Jaintia Hills includes, H. M.
Rapthap‟s Ka Sabbaton bad Ka Sngi U Trai,208 O. L. Snaitang‟s edited volume Ka
Theology U Rev. J. J. M. Nichols-Roy: Ka Sabbaton, Ka Sngi U Trai & Ka Rukom Im
Khristan,209 which serves as important sources of the study on doctrinal issues.
Primary sources on SDA
The primary sources related to SDA include Reports and Proceedings of the
Southern Asia Division, North East Indian Union and Khasi-Jaintia Conference of the
Seventh-day Adventists. The available publications published by the General
Conference included periodicals and journals 210 which contain information on the
beliefs, functions and mission of the SDA. Moreover, SDA offices at Pune make use
of the Oriental Watchman Publishing House by publishing journals and periodicals
relating to the work of the SDA in India such as India Union Tidings and Eastern
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Tidings (renamed Southern Asia Tidings in 1954). Also, the Annual Statistical
Reports of Seventh-day Adventist Conferences which deals with the SDA in Southern
Asia are helpful for the present study. 211 The Seventh-day Adventist Encyclopedia
contains historical information regarding the establishment of the SDA in America, its
pioneers and overall development.212 The Constitution, Bylaws and Working Policy213
provide information on the functionaries of the SDA. In addition the Seventh-day
Adventists Yearbook gives annual information on entities, and on institutions
established, owned, or controlled by officially recognized Seventh-day Adventist
organizations.214 Ki Khubor Ka Balang Basah,215 a periodical published bi-annually
by the Khasi-Jaintia Conference of Seventh-day Adventists, contains articles
concerning the latest activities of the Church. Though informative and useful for this
study, this periodical also suffers from the lack of historical analysis. The beliefs and
practices of the Adventists are discussed in detail in a number of publications of the
SDA.216 Besides these sources, personal collections of Adventists and non-Adventists
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in Khasi-Jaintia are valuable to the present research and from the interactions with the
members of the SDA and others, substantial information have been drawn for the
purpose of the study. In addition, archival records and government publications
provide information in relation to the history and contribution of the SDA in KhasiJaintia Hills.
From the review of literature, it appears that the SDA was ignored altogether
in many church histories and secular writings. Hence, the beginning, development and
contributions of the SDA in the Khasi-Jaintia Hills and other areas of northeast India
received little scholarly attention in the studies on Christianity and Christian missions.
There are several factors that may have contributed to the lack of attention towards
historical inquiry of the SDA. Firstly, SDA was treated only as an outcome of the
failure of the Millerite Movement in USA. Secondly, Adventists have indistinctly
captured public attention through interactions with ruling authority or general public.
The SDA has never been popular among the large number of people. Finally, the
context in which the SDA based its doctrines and practices created doubts in the
minds of the observers. Scholars have even looked upon it as a „cult‟ or a „sect‟ rather
than a Christian denomination.217
OBJECTIVE
The objective of this study has been as follows:1. To study the origin of the Seventh-day Adventist Church and its inception in
Khasi-Jaintia Hills.
2. To examine what distinguishes the Seventh-day Adventist Church from Roman
Catholic and Protestant Churches.
3. To study the contributions of the Seventh-day Adventist Church to the KhasiJaintia Hills.
METHODOLOGY AND DATA
Empirical method from the historical perspective for re-examining and reinterpreting the existing sources has been applied in the study. Oral history approach
is also applied through conversations and interfacing with people. The work is based
on both primary and secondary sources available in different libraries and archives.
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The primary data are collected from reports and proceedings, periodicals and journals,
and other publications of the Church. The secondary data consists of the published
and unpublished works on the Khasi-Jaintia society, Christianity in northeast India
and SDA Church in the world and India as well.
CHAPTERIZATION OF THE STUDY
The present study comprises six chapters:
Chapter 1: Introduction - The introductory chapter discusses the socio-cultural life
of Khasi-Jaintia prior to the coming of the SDA. It also includes the Christian
missions established before the SDA in the Khasi-Jaintia Hills. The change which was
brought by colonialism and Christianity in the Hills prior to the SDA has also been
dealt with. The chapter also includes the review of literature.
Chapter 2: The distinguishing features of the Seventh-day Adventist Church The distinguishing features of the SDA have been analysed in this chapter. An
account of its beliefs and practices is also studied. It deals with the philosophy, beliefs
and practices of the SDA on worship, health, education, lifestyle, etc., that
distinguishes it from Roman Catholic and Protestant Churches. This chapter also
provides a brief outlook on the organizational structure of the SDA and its mission.
Chapter 3: Advent of Seventh-day Adventist Missionaries - This chapter starts
with a detailed discussion on the political, economic, social and religious condition of
the USA during the nineteenth century and on the eve of the establishment of SDA.
The study also gives detailed account of its formation, growth of the SDA, and
expansion in different fields of missions such as education, medical and evangelism.
This chapter provides a short account of the beginning of SDA in India and northeast
India. The last part of the chapter deals with the arrival of early Seventh-day
Adventist missionaries into the Khasi-Jaintia Hills.
Chapter 4: Role of the Missionaries and the Khasi-Jaintia people - This chapter
provides an analysis of the establishment of the SDA church in Khasi-Jaintia Hills by
SDA missionaries. It also examines the growth and development of the SDA in the
Hills. Furthermore, the discussion also focuses on the role of the missionaries and the
local members of the SDA in Khasi-Jaintia. It also studies the reaction and response
of the people towards the SDA.
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Chapter 5: Contributions of the Seventh-day Adventist Church - This chapter
studies the contributions of the SDA and discusses the contributions of the
missionaries and the indigenous members of the Church especially to the field of
education in Khasi-Jaintia Hills.
Chapter 6: Conclusion - This chapter provides an overview of the entire discussions
and observations based on major facts and findings.
***********
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