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Abstract 
 

This study employed the qualitative method of Grounded Theory to understand 

leadership from the perspectives of specific women belonging to the Angami Naga 

tribe, which is one of the major tribes of northeast India. The Nagas are patrilineal, 

and public leadership is in the hands of men. Yet Naga women have exhibited strong 

leadership abilities at crucial moments in their history. Getting the State of Nagaland 

to ban the sale of alcohol, diffusing tension among the heavily armed Naga factions, 

and getting the powerful Indian army to re-think some of its strategies in the region 

are some examples of their successes. Even though women from all Naga tribes 

residing in Nagaland have contributed to the success of these efforts, this study 

focused only on a small group of Angami women in order to understand their 

perspectives of leadership.  

 This investigation explored the factors that have led to the development of 

leadership among these Angami women in the past, and the factors that continue to 

support them at present. A theory of leadership was then developed based on the 

perceptions of the participants of the investigation. The Grounded Theory approach 

was employed to analyze data gathered through a series of in-depth interviews with 

14 Angami women and focus group interviews with a group of six Angami women, 

all of whom were recognized as leaders in their communities. The individual 

interviews and the focus group interviews were conducted in the months of 

November and December 2011.   

 Data revealed that the primary cause for the development of leadership 

among these Angami women was the lack of the presence of men in their 
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communities. The development of leadership was enhanced by five key intervening 

conditions: culture, charisma, commerce, Christianity and circumstances. The 

women also chose to use six strategies to accomplish the purpose of developing 

leadership among them. The six strategies are: cultural, economic, spiritual, 

emotional, educational, and legal. The approach adopted by the women was, as one 

of the respondents stated, “collaborative not confrontational,” as a result of which 

they were able to gather allies to support their cause. Since the strategies chosen by 

the women were culturally appropriate and contextually expedient, they were able 

to make their leadership acceptable and legitimate in the eyes of Angami society. 

The theory developed through this study argues that women living in contexts 

where they are blocked from occupying public leadership can still succeed in 

developing their leadership abilities if they use strategies that are culturally 

appropriate and contextually expedient.  

 This study pursued a three-fold goal. The first was to help receptive Angami 

women to recognize and appreciate their potential for leadership and help them to 

develop it further. The second was to offer women living in similar conditions as the 

Angamis some insights to develop their own leadership abilities, using the model of 

the Angamis. The third was to offer suggestions to people working for the 

empowerment of women. The study has successfully fulfilled this three-fold goal, 

while also contributing to the general literature on women’s leadership. 
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Chapter I 
 

Overview of the Study 
 

 
“Woman is the companion of man gifted with equal mental capacities. She has  
the right to participate in the minutest details of the activities of man and she has the 
same right of freedom of liberty as he. She is entitled to a supreme place in her own 
sphere of activity as man is in his. This ought to be the natural condition of things, and 
not a result only of learning to read and write. By sheer force of a vicious custom, even 
the most ignorant and worthless men have been enjoying a superiority over women 
which they do not deserve and ought not to have”.  
                    (Gandhi, 1947, pp. 4-5)  
 

 These are the words of Mohandas Karamchand Gandhi, the father of the 

Indian nation and a man who was highly revered by the Naga people. Gandhi was 

acutely aware of the deep-rooted customs and traditions that hampered the 

development of women in India. He knew that unless women broke free from these 

shackles, emancipation of the Indian nation would remain a mere dream. That is 

why he took up a number of measures to raise the dignity of women (Thakkar, n.d.). 

Unfortunately, even though Gandhi was victorious in his struggle against the mighty 

British Empire, he achieved little in his struggle against the oppression of women.    

 Today, over six decades after gaining independence from the British, women 

in India still face rampant discrimination (Choudhury, 2008; Devi, 1995; Kristof & 

WuDunn, 2009; Jahan, 2004). They are still kept out of decision-making among 

tribals and non-tribals, alike (Bhattacharya, 2007; Imtisungba, 2009). The Indian 

government has taken steps to improve the situation of women but even those steps 

have been moving at a snail’s pace. For instance, the Women’s Reservation Bill 

which was first proposed in 1996 took 14 years to be passed by the Rajya Sabha 
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(Upper House of Parliament) and has yet to be passed by the Lok Sabha (Lower 

House of Parliament). This bill would have ensured 33% reservations (quota) for 

women in the Lok Sabha and all State Legislative bodies (Times of India, 9th March, 

2010). Because of this hostile environment, women have had very little opportunity 

to exhibit and develop their leadership capacity, and the country has been poorer 

for it. It is in this context that the leadership exhibited by Angami Naga women, 

some of whom are the main focus of this study, gains importance.  

 

 

Picture of a Naga Village  

Photograph by Anand Pereira SJ 

  

 Nagaland is a tiny tribal State situated in the mountainous region of 

northeast India, spread out over an area of 16,579 square kilometers (10,301.7 

square miles). The state has eleven districts with a total population of 1,990,036, of 

which 1,774,026 (89.1%) are Scheduled Tribes (a term used to denote a group of 

historically disadvantaged people in India who are offered special protections in the 

constitutions). The Nagas constitute 98.2 % of these Scheduled Tribes in Nagaland 
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(Census of India, 2001). The exact number of Naga tribes is not known especially 

because they are found not only in the Indian State of Nagaland but also in the 

contiguous areas of Manipur, Assam and Arunachal Pradesh. Some tribes are even 

found in Myanmar (Fernandes, 2002). There are 18 major tribes and sub-tribes in 

Nagaland alone, of which the Angami is the fifth largest. The Angamis comprise 

124,696 members, 7.2% of the total population of Scheduled Tribes in Nagaland 

(Census of India, 2001).  

 The Angamis are traditionally a patrilineal society where public leadership is 

in the hands of the men (Kekhrieseno, 2009; D’Souza, Christina & Veronica, 2002). 

Most decision-making bodies are comprised only of men, and it is often considered 

taboo for a woman to be present at the meetings of such bodies (Ovung, 2009). 

However, women here seem to enjoy a certain amount of autonomy in domestic and 

economic spheres (Kekhrieseno, 2009). Naga social structure is village based 

(Shimray, 2007). In terms of government, the Nagas practice a limited democracy, 

where a village council comprising male members from every clan governs the 

village (Aier, 2006; Vamuzo, 2011).  

 Before the British colonization of the Naga Hills, the Nagas were an 

independent people who had occasional skirmishes among themselves (Vamuzo, 

2011). It was the British who brought them under their administration in the 1890s 

with the intention of stopping them from raiding and looting the people of the 

plains, especially those who worked in the tea gardens of Assam. The British 

followed a non-interference policy on the condition that the Nagas stop their raids 

(D’Souza, 2001). At the same time, the British also sent in Baptist missionaries who 
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spread the faith among the Nagas and started schools and hospitals for them (Roy, 

2005).  

 When India got her independence from the British in 1947, the Naga Hills 

were brought under the Indian Union, much to the chagrin of the Naga leaders who 

felt they were betrayed (Lotha, 2009). Even though the newly formed government 

of independent India decided to continue the policy of non-interference with the 

Nagas, there was a significant amount of resentment towards the government for 

being forcibly made a part of India. This resentment grew and gave rise to armed 

insurgent movements which have continued to this day. Many of the Naga men 

joined this armed struggle leaving their homes in the hands of their spouses who 

took care of the fields and the children (Fernandes, 2002). The high handedness 

with which the Indian armed forces have dealt with the insurgents and the local 

people has significantly damaged the relationship between the Nagas and mainland 

Indians (Vamuzo, 2011; Lotha, 2009). Today these insurgent groups have broken up 

into smaller factions and are in conflict with each other giving rise to unrest in the 

region (Singh, 1987). The consequences of this protracted war have been disastrous 

for the land and its people.  

 All through this tumultuous history the one group that has made significant 

contributions towards the development of the Naga people, has been a stabilizing 

force, and has provided leadership in an inconspicuous style, is that of the women 

(Vamuzo, 2011). For instance, the Naga Mother’s Association (NMA), which was 

started in 1984 as a result of the longstanding confrontation between the Naga 

insurgents and the Indian army, is the only women’s group in South Asia that has 
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participated in a ceasefire negotiation (Nag, 2007; Banerjee, 2002). It is also to their 

credit that they were able to bring about a ban on the sale of alcohol within the State 

of Nagaland (Vamuzo, 2011). The NMA today continues to play an active role in 

brokering peace between the heavily armed factions among the Naga insurgents 

(Nag, 2007). The women also play an important role in the village especially in 

handling sensitive issues between clans. Their main role, however, lies within the 

family, where they provide direction and guidance. Thus women seem to contribute 

to every aspect of life, be it social, cultural, political or economic, and can therefore 

be rightly called the ‘nation builders’ says Meneno Vamuzo, a budding Naga scholar, 

and the daughter of a prominent Naga woman leader (Vamuzo, 2011). Their 

leadership, though often under-represented in Naga literature has contributed 

significantly in providing direction to the Naga society (Choudhury, 2008; Nag, 

2007).   

 The current study tries to understand how these women, despite being 

entrenched in a male dominated society (Bhattacharyya, 2007; Imtisungba, 2009; 

Nag, 2007; Ovung, 2009; Vitso, 2003) are able to make such significant 

contributions to their communities. It is aimed at studying leadership from their 

perspectives. 

 Ideally, a researcher involved in a study such as this one should have 

interviewed women belonging to several tribes among the Nagas because 

leadership is not the prerogative of one tribe alone. However, I have chosen to focus 

only on the Angami tribe primarily because of my personal knowledge of this tribe 

and my ability to communicate in their language. An added reason is that the 
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Angamis are one of the major tribes of Nagaland, and have been spearheading 

change movements in the State (Kuotsu, 2009). With the onslaught of modernity 

which has introduced western ways of thinking and behaving, and the Indian 

government’s attempts at assimilating the Nagas into the culture of mainland India, 

many of the traditional Naga institutions are disappearing rapidly, giving rise to a 

host of other problems (Fernandes & Barbora, 2002). This is true for not just the 

Angamis but for the other tribes as well. But since the Angamis own and occupy the 

urbanized areas of the state, they tend to be more affected by these modern trends 

when compared to the other tribes. In this fast-changing socio-cultural scenario the 

Angami women are positioned to play a role in creating the future of their society. 

While their leadership could be immensely beneficial to their own society, it could 

also serve as a model for women in some other parts of India where women have no 

say in their society. 

 On a more personal level, when I served as pastor in one of the parishes in 

the Angami region, I was often intrigued by the incredible capacity for leadership 

that seemed to come so naturally to many of the women in the community. Not 

many of them held positions of authority in society, but somehow they seemed to 

have the ability to get things going, despite the challenges and opposition. They 

seemed to possess an unending capacity for resilience. Interestingly, many of these 

women were also able to get quite a few of the men on board many a time. This 

experience was in stark contrast to the experience I had while working with women 

in some parts of South India. In some of the villages where I worked in South India I 

witnessed the acute disparity of power between the men and women, and the 
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humiliating oppression to which the women were often subjected. In some of those 

villages it seemed impossible for the women to get the men to support a cause even 

when the cause was genuine and affecting the entire community. While I am aware 

that it is not appropriate to compare people’s experiences when they are so diverse 

in their cultural and social framework, I also realize that it is not impossible for one 

group to learn from another. Hence the insights gained through this study could be 

useful not only to women coming from cultures that are similar to the Angami, but 

also to women who come from cultures that are very different.   

Outline of the Chapters 

 This study comprises five chapters. The first chapter introduces the context 

of the study, the need for the study and the significance of the study at this moment 

in time. The second chapter offers an overview of Angami culture, the status of 

women in Angami society, and the traditional roles they play in their community. It 

also presents a survey of literature related to leadership among women in general 

and leadership among Angami women in particular. The third chapter deals with 

the methodology that was employed for this study detailing the guiding worldview 

of the researcher, the theoretical foundations for the research, the method 

employed for collection and analysis of data, and the steps taken by the researcher 

to avoid ethical pitfalls. The fourth chapter analyses the gathered data. It discusses 

leadership from the perspective of the interviewed Angami women and the various 

factors to which they attribute their leadership ability. It ends with a theory that is 

developed on the basis of the findings of the study. The fifth chapter presents 

conclusions that have emerged through the study.  
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Statement of the Research Question 

 The central question of this study is: How do some Angami women perceive 

their own leadership ability, and what according to them are the factors that have 

helped develop this leadership ability?  

Purpose and Goal of Study 

 The purpose of this study is to investigate the perception of leadership 

according to some Angami women leaders, and the factors to which they attribute 

their leadership ability. The study seeks to understand leadership from the point of 

view of these Angami women, spells out the various factors which according to them 

have helped develop this leadership ability, and identifies the strategies through 

which they have been able to expand their influence as leaders. All this is being done 

with the intention of expanding the quantum of women leaders in the Angami 

community and offering strategies to women of other communities where women 

are still deprived of leadership opportunities.   

 The goal of this study is to develop a theory based on the data gathered 

through this investigation. It would be naive to believe that a ‘one-size-fits all’ 

theory can be developed on the basis of this study. Yet, it is not impossible for one to 

use the insights gained through this study to help women from other women’s 

groups that face oppression. The insights, however, need to be adapted to suit their 

unique contexts. This theory could also help receptive Angami women recognize 

and appreciate their potential for leadership, and work towards developing it 

further in the future. It could also offer insights to people who are interested in 

empowering women at different levels of society.  
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Significance of the Study 

  This study focuses on a group of women from a small tribal group in India, 

but it has a much larger significance in the field of women’s leadership. Specific 

areas of significance include:  

• Prompting Angami women to recognize and appreciate their own potential 

for leadership. 

• Bringing to the fore those elements within the Angami culture that have 

helped develop leadership among Angami women, and in the process helping 

to stimulate an honest introspection into those elements that have hindered 

the growth of leadership among them. The expectation is that this awareness 

could help reduce or even remove such detrimental elements, if the group so 

chooses. 

• Providing insights to women who hail from cultures that are similar to the 

Angamis where women do not currently have public leadership roles.  

• Showcasing the wealth of leadership that exists among the women of a fairly 

unknown tribe in India, and making that knowledge accessible to the outside 

world.  

• Contributing to the literature on the Angami Nagas, as well as on literature 

on leadership in general.  

Definition of Terms 

 While the meanings of most of the terms used in the text are common, there 

are some terms that are specific to the Naga society. The following definitions of 

terms are provided as clarification. 
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• Tribals: The Oxford American Dictionary (2003) defines a tribe as a group of 

“families or communities, linked to each other by social, economic, religious 

or blood ties, and usually having a common culture and dialect, and a 

recognized leader”(p. 1632). Hence a tribal would be a person who belongs 

to such a group. Some sociologists are of the opinion that Nagas do not 

manifest several of the traits that are characteristic of other tribals. They 

argue that unlike other tribal people, the Nagas limit the boundaries of their 

loyalty primarily to their villages and not to their tribe (Shimray, 2007). 

However, since the Nagas choose to call themselves ‘tribals,’ the text will use 

the term as such.  

• Culture: “Culture is the values, beliefs, behavior, and material objects that 

together form a people’s way of life. It includes what we think, how we act, 

and what we own”(Macionis, 2007, p. 60). Accordingly when the words 

‘Angami culture’ are used in the text, they refer to the sum total of the values, 

beliefs and behavior of the Angami people keeping in mind the fact that they 

were not totally isolated or insulated from external influence. 

• Values: Macionis (2007) defines values, as the standards that people use to 

decide what is desirable, good, and beautiful, and that serve as broad 

guidelines for their social living. Accordingly when the term ‘values’ is used 

with regard to the Angami women, it refers to the broad principles that some 

Angami women use to make choices with regard to life. 



LEADERSHIP  11 
 

• Beliefs: When the word ‘beliefs’ of the Angamis is used in the text it refers to 

particular matters that some Angami individuals consider as true. This would 

be much in line with the way in which Macionis (2007) defines beliefs. 

• Traditions: According to the Oxford American Dictionary (2003), a tradition 

is “a custom, opinion, or belief handed down to posterity, esp. orally or by 

practice”(p. 1620). When the term ‘Angami traditions’ is used in the text it 

refers to the customs, values and beliefs that have been passed down from 

generation to generation. 

• Society: Macionis (2007) refers to society as a group of people who share a 

common culture and interact within a defined territory. Accordingly, when 

the term ‘Angami society’ is used in the text, it refers to the Angami people 

who share the Angami culture and live within the Angami dominated areas of 

the Indian state of Nagaland. 

• Village: “Naga village represents a social, political and cultural unit and each 

village is an independent unit. The village functions as a compact and well-

knit society where the traditional customs and disciplines were 

observed”(Shimray, 2007, p. 42). When the term ‘Naga village’ is used in the 

text it includes all the aspects mentioned in the definition given above. 

• Village Council: “The village council as well as the headman constitutes 

village authority that wields control over the village administration. The 

functions of the village authority are broadly executive, administrative and 

judiciary”(Shimray, 2007, p. 48). When the term ‘village council’ is used in 



LEADERSHIP  12 
 

the text it would constitute all the elements spelled out in Shimray’s (2007) 

definition of village council.  

• Patriarchy: The Oxford American Dictionary defines patriarchy as: “A system 

of society, government, etc. ruled by a man or men and with descent through 

the male line”(Oxford, 2003, p. 1094), whereas Macionis (2007) defines 

patriarchy as, “A form of social organization in which males dominate 

females”(p. 336). When the word ‘patriarchy’ is used in this text it only refers 

to the public leadership of men in Naga society.  

• Patrilineal descent: Macionis (2007) defines patrilineal descent as “a system 

tracing kinship through men”(p.666). Along the same lines when term 

‘patrilineal society’ is used in the text it refers to the descent through the 

male line among Angamis. 

• Social Change: According to Macionis (2007) social change refers to the 

transformation of culture and social institutions over time. While some of 

this change may be intentional, most of the time it is unplanned. The term 

‘social change’ in the text refers to the changes that occur in the culture and 

social life of the Angami people. 

• Leadership: Leadership is commonly understood as the ability of a person to 

know the way, go the way and show the way. In other words, it is the ability 

of a person to be an authentic visionary who motivates others to share in that 

vision, and leads by example more than word. Such a leader would be 

authentic and would have the ability to transform society. Such a person may 

or may not be in a position of leadership, but would still be able to make a 
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difference to society. In the text the term ‘leadership’ refers to such authentic 

transformative leadership ability, be it in the conventional or non-

conventional roles of leadership.  

• Factors: The Oxford American Dictionary (2003) defines a factor as “a 

circumstance, fact, or influence contributing to a result”(p. 519). Similarly, 

when the term ‘factors’ is used in the text it refers to those influences that 

have been contributing to a particular result.  

• Scheduled castes and scheduled tribes: The Scheduled Castes (SCs) and the 

Scheduled Tribes (STs) are two historically disadvantaged groups of people 

that are specifically recognized in the Constitution of India.  

Researcher Bias 

 Creswell and Clark (2007) argue that researchers using the qualitative 

approach tend to have an inherent tendency to be affected by researcher bias, and 

that this could in turn affect the objectivity of the study. They also contend that 

researchers can avoid pitfalls by being aware of this bias. Following their advice I 

would like to spell out those areas where I have been influenced by my personal 

prejudices.  

 Even though this study is important because of the potential it has to 

contribute to women’s leadership in general and leadership among Angami women 

in particular, I must confess that the starting point for me has been my own personal 

interest in women’s empowerment. Hence this motivation has had its influence on 

the way I have looked at this issue. Besides, my experience of living and working 
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among the Angami people has also influenced my perceptions and judgments in the 

collection and analysis of data.  

 My relationship with the Angamis dates back to 1995 when I was appointed 

as vice principal of a high school in the Angami region. I was also in charge of the 

boarders in the school, many of whom were Angamis. I took an instant liking for 

them, so much so that when I completed my tenure as vice principal of the school I 

chose to live with an Angami family in order to learn their language. This immersion 

experience, besides helping me gain some fluency in the native tongue, also helped 

me better understand and appreciate their culture. A few years later I was 

appointed as the director of a social work center that focused on empowerment of 

women. I had the opportunity of coordinating the activities of nearly 50 self-help 

groups (a self-help group would be similar to a women’s cooperative, except that it 

focuses on both economic and social empowerment). The women who took part in 

this movement were not Angamis, but belonged to another related tribe called the 

Chakhesangs. I was impressed by the ability of many of these women to handle 

problematic issues. They seemed to have a special capacity to lead even in the midst 

of difficulties. My relationship with the Angamis coupled with my experience of 

working with the Chakhesang women spurred me to take up this study. My loyalty 

to them has also affected the objectivity of this study.  

 While the above-mentioned factors could have biased me favorably towards 

the Nagas, there were other factors that could have also affected the objectivity of 

the study in a slightly different way. For instance, as a man I am sure I have not been 

able to understand the situation from a woman’s perspective. It is also likely that the 
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women themselves did not reveal everything that they would have liked to reveal, 

just because they were speaking to a man. The fact that I come from a non-tribal 

culture that is very different from that of the Nagas has also influenced my 

understanding of some of the concepts mentioned by the Angami women I 

interviewed. Besides these, there is also the fact that I am not just an educator but 

also a church leader, and typically church leaders in Nagaland tend to be highly 

respected. Even though I have consciously tried to separate my role as researcher 

and priest, I am sure that this relationship has affected the information given to me 

by the women during the interviews. They would obviously not feel comfortable to 

share those matters which they would consider private and not meant to be shared 

with a celibate priest. It is also possible that some people were uncomfortable and 

saw me as an interloper who was trying to probe into their way of life. This factor is 

especially significant given the fact that I come from mainland India which is often 

associated with the oppressors of the Nagas, and I am a Catholic priest in a 

predominantly Protestant region.   

 Even though I can converse fluently in the language of the Angamis, there is 

variation in the dialect spoken in each village, and since I was interviewing women 

from many different villages it was not possible for me to understand all that they 

would say in their local dialect. Hence I chose to interview women who could 

communicate in English, and as for those who could not, I chose to use the services 

of an interpreter. This approach has had its own limitations. Since English is not the 

mother tongue of either the women I interviewed or the interpreters, it is likely that 

many of the words used by them do not accurately represent what they intended to 
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say. It is also possible that the interpreters could have added their own perspective 

while interpreting the comments of the women. Finally, since I myself have been 

influenced by both, western as well as eastern ways of thinking I am certain that 

these influences have also affected the way I framed the questions that I asked 

during the interviews and the way in which I interpreted and analyzed the 

responses. I am aware that I can never be totally free from all my biases, but I am 

sure that the awareness of these biases in itself could help reduce their impact on 

my study.  

Summary of the Chapter  

 Leadership in the Angami society has always been in the hands of the men, 

yet the women have been able to play significant leadership roles in inconspicuous 

ways, and have thus contributed much to the Naga society. The purpose of this study 

is to investigate the factors to which selected Angami women leaders attribute this 

leadership ability.  
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Chapter II 

Survey of Relevant Literature  

Introduction 

 Researchers who employ the quantitative approach to study a topic tend to 

review all or most of the literature connected with that topic before beginning the 

process of data collection. Qualitative researchers on the other hand, do not get into 

such extensive literature reviews mainly because they believe that it is impossible to 

know prior to the investigation what relevant problems or concepts will emerge 

from the data (Corbin & Strauss, 2008). Along the lines suggested by Corbin and 

Strauss (2008) the literature presented in this paper is not extensive, but is meant 

to serve a few specific purposes. It is meant to enhance sensitivity, provide some 

descriptive data on the topic being investigated, suggest areas for theoretical 

sampling, provide questions for initial observations and interviews, stimulate 

questions during analysis, confirm or de-confirm findings, and be a source for 

making comparisons. 

 Since the group under investigation, Angami women, is so small and 

unknown to most readers, it is important to have some background information 

about the place and the people. This will provide the setting to help readers 

understand the information that was shared by the informants during the data 

collection process. This background information will form the first part of this 

survey of literature. The second part will present various theories and ideas about 

leadership propagated by various leadership gurus. The third will highlight the 

status of women and how that status impacts on women’s leadership at different 
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levels – international, national and regional. The final section will contain a quick 

review of the extant literature on Angami women. The literature review presented 

below follows the “funnel” approach suggested by Roberts (2010).   

Background Information 

 The Seven Sisters. 

 Nagaland is one of the seven states of the Indian Union situated in the 

extreme northeastern part of the country. The seven states of the region, namely, 

Arunachal Pradesh, Assam, Manipur, Meghalaya, Mizoram, Nagaland and Tripura, 

are often referred to as the ‘Seven Sisters.’ This mountainous region is 

geographically isolated from the rest of the country, and is connected to mainland 

India by a narrow strip in the state of West Bengal (D’Souza, et al. 2002).  

 

 

Young women from the Seven Sisters of the northeast of India 

Photograph by Don Doll SJ 
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 According to the Census of India (2001), the percentage of tribals in Mizoram 

is 94.5%, while that of Nagaland, Meghalaya, and Arunachal Pradesh is 89.1%, 

85.9%, and 64.2% respectively. Even though there are commonalities between 

these tribal communities, each enjoys a distinct cultural, linguistic, religious, and 

historical identity, making it one of the most ethnically diverse parts of India 

(D’Souza, et al., 2002). The region accounts for 7.7% of the total geographical area of 

the country but has only 3.88 % of the population. Most of the people belong to one 

or the other of the 209 scheduled tribes, and speak as many languages or dialects. 

Most of these languages belong to the Tibeto-Burman family and have no script of 

their own (Aosenba, 2001).   

 Nagaland as a state. 

 The State of Nagaland lies on the eastern side of northeast India. The 

Government of India formed it as a state on 1st November 1963, with Kohima as the 

capital. It is one of the smallest states of the Indian Union, and is surrounded by 

Myanmar in the East, Arunachal Pradesh in the north, Manipur in the south, and 

Assam in the west. The state is mostly mountainous in terrain. The hills take the 

form of serrated ridges that are separated from one another by deep valleys through 

which streams and rives flow (Fernandes, 2002). The state comprises eleven 

districts. They are Dimapur, Khiphire, Kohima, Longleng, Mokokchung, Mon, Peren, 

Phek, Tuensang, Wokha and Zunheboto.  
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          District Map of Nagaland 

A portrait of the Naga. 

 As the name of the state indicates, this is now the land of the Nagas, one of 

the many tribal groups of northeast India. The Nagas who are predominantly 

grouped as Mongoloid (Venuh, 2005), are spread across Nagaland, Manipur, 

Arunachal Pradesh, Assam and some parts of Myanmar (Aosenba, 2001). There are 

many similarities between the Nagas and other peoples especially in Southeast Asia. 

Their legends for example are similar to those of the natives of Borneo; their 

headhunting practices are similar to some people in the Philippines; their system of 

terraced cultivation is similar to that of the people of Formosa; their traditional 

weaving patterns are similar to some groups in Indonesia (Aosenba, 2001).  
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An elderly Naga couple belonging to the Angami tribe of Nagaland 

Photograph by Don Doll SJ 
 

 The origin of the word Naga itself is very obscure. Scholars differ in their 

opinions regarding its origin (Aosenba, 2001; Alemchiba, 1970; Elvin 1961; Hutton, 

1921). While some say it comes from the Sanskrit ‘Naga’ which means ‘hill man,’ 

others feel that it comes from a Kachari word, ‘Naga’ meaning, ‘a young man’ and 

hence ‘a warrior’. Around 150 A.D, Ptolemy the Greek scholar mentioned the words 

‘Naga Log’ in his Geographica, which refers to the realm of the naked people. 

Interestingly, the location of the naked people described by Ptolemy, fits in well with 

the present location of the Nagas (Aosenba, 2001). The most likely derivation 

however, is the one give by Elvin (1961):  

 It traces ‘Naga’ from the word ‘nok’ or ‘people’, which is its meaning in 

 a few Tibeto-Burman languages, as in Garo, Nocte and Ao. It is common 

 throughout India for tribesmen to call themselves by words meaning ‘man,’ 

 an attractive habit which suggests that they look on themselves simply as 

 people, free from communal or caste associations (p. 24). 
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Whatever the root, it is important to note that the name ‘Naga’ was quite foreign to 

the Nagas themselves until very recently. It was given to them by outsiders. These 

tribes had no generic term for the whole race; they merely referred to themselves as 

Angamis, Konyaks, Changs, etc. “As they became more united, they began to use the 

name for themselves” (Elvin, 1961, p. 4). The exact number of Naga tribes is difficult 

to determine, but estimates center on 34 different Naga tribes situated in India 

alone (Venuh, 2005) of which 16 are found in Nagaland. The linguistic diversity seen 

among the Nagas is incredible. Owing to this multiplicity of languages, Nagaland has 

chosen English to be the state language.  

 Aosenba (2001) quoting Smith (1925) identifies thirteen characteristics that 

are seen in most Nagas. They are, (a) the practice of headhunting, (b) common 

sleeping houses for unmarried men which are taboo to women, (c) dwelling houses 

built on posts or piles, (d) disposal of the dead on a raised platform, (e) a sort of trial 

marriage or great freedom of intercourse between sexes before marriage, (f) betel-

chewing, (g) aversion to milk as an article of diet, (h) tattooing by pricking, (i) 

absence of any powerful political organization, (j) the double-cylinder vertical forge, 

(k) the simple loom for weaving cloth, (l) a large quadrangular or hexagonal shield, 

and (m) residence in hilly regions with a crude form of agriculture.  

 According to India’s Census (2001) Nagaland has a population of 1,990,036 

of which 1,774,026 belong to scheduled tribes. The sixteen tribes identified in the 

state are Angami, Ao, Chakhesang, Chang, Chirr, Khiemnungan, Konyak, Lotha, 

Phom, Pochury, Rengma, Sangtam, Sema, Tikhir, Yimchungre, and Zeliang. Among 
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these the Konyaks are the largest group, comprising 14% of the population and the 

Angamis are the fifth largest tribe, comprising 7.2 % of the population.  

 The literacy rate of Nagaland is 65.8%, which is much higher than many 

other states in India but there is a wide difference among tribes. For instance, the 

literacy rate among Aos is at the top at 85.9%, while the literacy among Konyaks is 

at the bottom at 40.2%. The Angamis enjoy a fairly high literacy rate, next only to 

the Aos (Census of India, 2001).  

 Political history of Nagaland. 

 A portrait of the Nagas would be incomplete if one did not speak about the 

historical struggle that this community has faced in order to maintain its identity. In 

the words of Vamuzo (2011),  

 The Naga political history, which is replete with harrowing memories  of 

 bloodshed, betrayal, turbulence, heavy loss of lives, and continuous 

 struggles, is a major part of the montage of influences on contemporary Naga 

 society. It is a struggle for freedom, humanity, dignity, and peace (p. 46). 

    It is generally believed that the Nagas have inhabited the hills situated in the 

junction of China, India and Myanmar for centuries (Sanyii, 1996). Sinha (1994) 

contends that owing to its geographical location this region was influenced by Indo-

Aryan Hindu traditions from the west and Mongoloid tribal traditions from the 

north. This resulted in different types of political formations prior to the 

establishment of British rule.   

 The Ahoms who entered the region through the northeastern mountain passes 

in 1228 A.D. established their supremacy over the Brahmaputra Valley, and had 
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some form of control over the tribes living in the surrounding hills. With their 

decline in the 18th century, Upper Burma and Manipur emerged as rival powers. The 

Burmese annexed the eastern and southern parts of the region in 1762 and were 

moving on to capture eastern Bengal. The British interests in the region were 

threatened by this development, giving rise to the Anglo-Burmese war, which ended 

with the Treaty of Yandabo in 1826. With this the Burmese surrendered all their 

claims over Assam and recognized the independence of Manipur, which later came 

under the British. Thus, the British became the masters of the Naga regions 

following the Treaty of Yandabo (D’Souza, et al., 2002).  

 Following the treaty, the British demarcated the boundaries between Burma 

and Assam, and Burma and Manipur, and as a consequence the Nagas living in the 

region were divided into Burma, Manipur, and Assam (Vamuzo, 2011). However, 

this gave rise to another problem for the British; because they were now in control 

of Assam and Burma, they had to find a way to deal with the tribes that lived in 

between. In 1832 two British officers, Captain Francis Jenkins and Lieutenant 

Robert Pemberton led an expedition through the Naga Hills to trace a land route 

from Manipur to Assam. It is believed that the Nagas fought fiercely to prevent this 

invasion. However, they lost the battle and nearly a third of their villages came 

under British rule (Vamuzo, 2011). D’souza (2005) adds that the Nagas, especially 

the Angamis, tried to fight back the intruders but were badly beaten by the British, 

who by this time were losing their patience with the Nagas for their ongoing raids 

on the British subjects in the lowlands.  
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 Since the British were primarily interested in commerce, the Naga Hills did 

not seem attractive to them (Vamuzo, 2011). In order to maintain smooth 

communication between their interests in Manipur and Assam they decided to bring 

the Naga Hills under their control. However, the British maintained a general 

control over the region, but largely let the Nagas manage their own affairs. The 

British also initiated the Inner Line Rules in 1873 in order to check the entry of 

plains people into the tribal areas (D’Souza et al., 2002).  

 Naga ethnic conflict. 

 “Before the British colonization of the Naga Hills, the Nagas enjoyed complete 

independence without interference from any foreign power” (Venuh, 2005, p. 29).  

Each Naga tribe occupied its own specific territory, and each tribe was grouped into 

a number of villages, and each village occupied a well-marked area. With time each 

village emerged as an independent entity, each having its own independent 

administration. The village assembly was therefore the most important apex 

organization among the Nagas (Venuh, 2005). With the entry of the British, roads, 

modern education, and health care were introduced into the Naga hills. These 

helped break down the isolation of the Naga villages, and a new educated middle 

class began to emerge which gradually gave rise to a common Naga ethnic identity 

in the form of Naga nationhood (D’Souza, 2001).  

 Even though the Naga ethnic conflict was brewing, a few key events 

transformed it into a full-blown issue. The first was the formation of the Naga Club 

in 1918, which boosted the Naga ethnic movement (D’Souza, 2001). The First World 

War, which was being fought around the same time, added momentum to the 
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movement. Nearly two thousand Nagas were recruited by the British to join the 

Labor Corps during the First World War and were sent to France for combatant and 

non-combatant tasks. Their visit to Europe transformed these men and led to the 

beginnings of the Naga ethnic movement. These war veterans were the backbone of 

the Naga Club. On their return after the war, they submitted a written statement to 

the British in which they asserted their right to decide their own future following 

the departure of the British. Following this written declaration, the Naga Hills were 

renamed as the ‘Naga Hills Excluded Area’ (Vamuzo, 2011).   

 Things took a different turn with the Second World War when Japanese 

troupes marched through Naga territory in 1944 with the aim of conquering India 

from the British. The British along with the Indian soldiers fought against the 

intruders in the Battle of Kohima from April 4 to June 22, 1944 (Vamuzo, 2011). The 

War Cemetery, which is situated in Kohima, stands as a grim reminder of the 

thousands of soldiers who lost their lives in that bloody battle. With the end of the 

Second World War, the Nagas being aware of the impending departure of the British 

from India felt the need for some clear guidelines to charter their future. Hence in 

1946 they set up the Naga National Council (NNC) with a demand for independence 

from India. General A. Z. Phizo, a powerful leader, who led the NNC, later came to be 

known as the ‘Father of Naga Nationalism’ (Vamuzo, 2011).  

 In June 1947, Sir Akbar Hydari, the then Governor of Assam, signed a Nine 

Point Agreement with the NNC recognizing it as the sole national political authority 

of the Nagas. According to this Agreement, the Governor of Assam would oversee 

observance of this Agreement for a period of ten years, after which the NNC could 



LEADERSHIP  27 
 

decide whether to extend the Agreement or not. Within a few days of signing the 

Agreement, the NNC leaders were told that force would be used against them if they 

refused to join the Indian Union (Vamuzo, 2011). This infuriated the NNC leaders, 

who later went to Delhi to meet Mahatma Gandhi, and apprise him of the situation. 

Gandhi made it clear to the leaders that the Nagas would never be forced to join the 

Indian Union if they did not want to do it (Sanyii, 1996). With this assurance the 

NNC leaders returned home and declared Naga independence on 14th August 1947, 

a day before India was declared independent. In its declaration of independence, the 

NNC submitted memoranda to the Indian Government stating the right of the Nagas 

to national sovereignty based on geographical, historical and political criteria 

(Vamuzo, 2011).  

 Once India got her independence, the Indian Government unfortunately 

ignored these memoranda and began to set up administrative structures in the Naga 

Hills. Seeing this development the NNC, under the leadership of A. Z. Phizo, 

organized a voluntary plebiscite, on May 16, 1951, asking the Nagas to decide 

whether they wished to become part of the Indian Union. 99 percent of the Nagas 

voted for independence (Vamuzo, 2011). In 1952 Jawaharlal Nehru, the first Prime 

Minister of India, visited the Naga Hills along with his Burmese counterpart. They 

were primarily there to survey the boundary between the two countries. The Naga 

leaders prepared a memorandum that was supposed to be submitted to the two 

heads of state, but for some reason the Naga leaders were declined permission to do 

so. In retaliation, the leaders persuaded all the Nagas to boycott the public meeting. 

The result was a total breakdown in the communication between the Nagas and the 
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Indian Government. The Indian Government also decided to use the army to force 

the Nagas into submission, which led to a number of atrocities on the Naga populace 

(Vamuzo, 2011; Lotha, 2009). The NNC which by now had also set up the Federal 

Government of Nagaland (FGN) decided to return force with force and so launched 

the Naga Army in 1956 thus beginning a long drawn armed battle against the Indian 

Armed forces (D’Souza, 2001).  

 The ongoing struggle between the Naga Army and the Indian armed forces 

led to heavy casualties forcing leaders on both sides to hammer out a solution. In 

order to end the armed struggle, some Naga leaders formed the All Naga Tribal 

Conference in 1957, which was later called Naga Peoples Council (NPC). The NPC 

and the Government of India signed a 16 Point Agreement in 1960 and created the 

state of Nagaland in 1963 (D’Souza, 2001). Since a sizable number of the NNC 

members refused to accept this Agreement, the armed struggle continued. The 

Government of India and the NNC negotiated with each other once again and 

established the Shillong Accord of 1975. This too was rejected by a section of the 

NNC, giving rise to a breakaway group called the National Socialist Council of 

Nagaland (NSCN) in 1988. But soon the differences between the leaders of the NSCN 

led to the group breaking up further into NSCN (I-M) and NSCN (K), the first led by 

Isaac Swu and Th. Muivah, and the second by S. S. Khaplang, because of which the 

groups got their names (I-M) and (K). The NNC continued its existence despite the 

birth of the other two groups (D’Souza, 2001). 

 



LEADERSHIP  29 
 

 In 1958 the Government of India passed the Armed Forces Special Powers 

Act (AFSPA), which gave unlimited powers to the army to arrest or even shoot 

suspected terrorists (Vamuzo, 2011). This draconian law has unfortunately been 

used sometimes against innocent civilians, adding to the alienation that the Nagas 

feel from mainland India.  When the State of Nagaland was formed in 1963, special 

provisions were made by the Indian Government to protect the traditional life and 

culture of the Nagas, and were incorporated into the Indian Constitutions under 

Article 371 A. According to this Article, no Act of the Indian Parliament will apply to 

the State of Nagaland with respect to the following areas: (a) Religious and social 

practices of the Nagas, (b) Naga customary laws and procedures, (c) administration 

of civil and criminal justice involving decisions according to Naga customary law, 

and (d) ownership and transfer of land and its resources. But with the formation of 

the state of Nagaland, the features of the Indian political system entered into 

Nagaland, giving rise to electoral politics (D’Souza, 2005).  

 Nagaland as a state has received a lot of funds for developmental work from 

the Federal Government. These funds are meant for the development of 

infrastructure, education, and health facilities. Unfortunately, the politicians pocket 

much of this money, giving rise to a host of other problems. While there has been a 

decrease in the atrocities on Nagas by the Indian Army, the so-called freedom 

fighters - NSCN (IM), NSCN (K) and FGN still continue to kill each other and harass 

the public with extortion. Meanwhile, various organizations such as the Naga 

Mothers Association, Naga Hoho (an apex body of all Naga tribal bodies), Church 
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leaders, and other civil groups have been dialoguing with the various factions with 

the hope of finding a peaceful solution to the vexed Naga ethnic problem.  

 Christianity and the Nagas. 

 Nagaland is demographically one of the most Christian states in India today. 

According to India’s Census (2001) 98.5 percent of the population of the state 

described themselves as Christians. The British were instrumental in introducing 

Christianity among the Nagas. In their interaction with the Nagas the British felt that 

they would be open to the Christian faith. So, unlike other parts of India where they 

were extremely cautious about proselytizing, they encouraged missionaries and 

even supported their work among the Nagas. Even though the Catholic Church was 

already active in the many other parts of India, the British chose to invite Protestant 

missionaries to work among the tribal people of northeast India. They invited the 

American Baptist Foreign Missionary Society to work among the Nagas promising 

them all possible logistical support (Lotha, 2009). The American Baptists under the 

leadership of Edward Clark and his wife Mary Mead set up the Mission among the 

Ao Nagas, which later spread to the other tribes (Philip, 1983).  

 Even though the initial spread of the Christian faith was slow, real growth 

began in the 20th century. There could be many reasons for the sudden spurt in the 

number of Christians among the Nagas. Philip (1983) contends, that the protection 

offered to the Christians by the British government servants coupled with their 

generous financial contributions helped the spread of churches in Nagaland. He also 

adds that by banning the practice of head hunting the British gave the Nagas of 

different villages the freedom to interact with each other without fear. This freedom 
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opened the doors for preachers to enter and preach the gospel. Since the Baptist 

faith tended to be highly decentralized, it provided opportunity for local leadership.  

 

A small Angami Catholic community gathered in front of their Church 

Photograph by Anand Pereira SJ  

 Downs (1999) argues that the medical assistance provided by the 

missionaries was also an enticing factor that led the Nagas to become Christians. It 

was far superior to the medicines offered by their local sorcerers. The innocent 

animists believed that the God of the missionaries was more powerful than their 

own gods because He could cure diseases and save them from death (Downs, 1999). 

Philip (1983) adds that the education provided by the missionaries also gave the 

Nagas an opportunity to gain social status and wealth. From the theological point of 

view, Epao (n.d.) contends that the Christian concept of a loving God was very 

different from the animistic gods whom the Nagas feared and constantly propitiated. 

The great propitiatory sacrifice of Jesus putting an end to their burdensome 

propitiations was a welcome idea. In describing the reasons for the acceptance of 

the Christian faith by the Nagas, Vamuzo (2011), quoting Ramunny (1988) said,   
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 They [Nagas] found them [missionaries] simple, humble and prepared to live 

 life in the villages and climb the inhospitable forest-covered hills along with 

 them. The Nagas had at last found some friends, who treated them as human 

 beings, children of one God. They ate what they ate, and tried to learn their 

 language...Hindus hated them for eating beef and the Muslims despised them 

 for taking pork. Both looked down on  them for their ignorance and illiteracy 

 (p. 18). 

After independence, and especially during the suppression of the Nagas by the 

Indian armed forces, more and more Nagas accepted the Christian faith.  Vamuzo 

(2011) argues that this growth was mainly because the Nagas found succor in their 

faith from the terrible atrocities that they were facing.  

 The Catholic missionaries who were denied permission to enter Nagaland in 

the pre-independence era were invited by Sir Akbar Hydari the Governor of Assam 

to work in the newly opened hospital in Kohima in 1948 (Syiemlieh, 1990). 

However, they were allowed only on the condition that they would not do any 

missionary work. Around the same time, some of the Lotha Nagas who had come 

into contact with the Catholic missionaries in Assam accepted the Catholic faith 

(Syiemlieh, 1990). Even though the Catholic Church has been slow in gaining 

numbers, its ministry has grown rapidly in the fields of health and education. 

Whatever be the reason for the sudden growth of Christianity among the Nagas, 

there is no doubt that it has been a major factor of social change among them 

(D’Souza, 2001). 
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 The Angami tribe – an overview. 

 The Angamis are a numerically and politically significant group among the 

Nagas. According to the Indian Census (2001), 124,696 persons, or 7.2% of the total 

Naga population called themselves Angamis. The Angamis occupy mainly the 

Kohima district which houses the capital of the state, hence making them a powerful 

group. Though most Angamis villages are situated within the Kohima district, a few 

are also situated in the Dimapur District. Hutton (1921) identified four distinct 

groups among the Angamis, they are the Khonoma, Kohima, Viswema, and 

Chakroma groups. At present these groups are often identified based on their 

geographic location. There are 62 Angami villages situated within these four zones 

(Dziivichii, 2003).  

 There is no explanation regarding the origin of the name, Angami. Hutton 

(1921) claims that the word Angami was a corrupt form of the name Gnamei that 

was given to these people by the Manipuris. Das (1994) contends that the original 

name was Tengima. Despite the lack of consensus on its origins, one thing is certain. 

This name has been used for a long time, and is now being used by the Angamis to 

describe themselves.  

 The language of this tribe is Tenyidie. Thanks to the efforts of the early 

missionaries in converting the tribal languages from oral to written forms, Tenyidie 

too, like most other Naga languages, is now written in the Roman script. Most of the 

literature in the Tenyidie language is concerning Christian religious themes (Das, 

1994). 
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 Pereira (2009) observed that the Angami “clan organization is exogamous; no 

person can marry a member of the family on the father’s side. Monogamy is the 

accepted pattern. An Angami woman is strictly bound by monoandry but men may 

practice both monogamy and polygamy”(p. 126). From external appearances it may 

seem as if the village is the base of social organization for the Angamis. “However, 

this appearance does not advance any further. In fact, the village entity merely 

serves a political and religious expediency of being a unity in the common face of 

opposition from other villages, and tribes” (Aier, 2006, p. 33). As Hutton (1921) 

pointed out,  

 Although the village may be regarded as the unit of the political and 

 religious sides of Angami life, the real unit of the social side is the clan. So 

 distinct is the clan from the village that it forms almost a village in itself, often 

 fortified within the village inside its own boundaries and not frequently at 

 variance almost amounting to war with other clans in the same village (p. 

 109). 

 In terms of government, the Angamis are described as practicing a novel form 

of democracy. The Angami village maintained a chief whose authority was nominal. 

He was generally chosen on the basis of his bravery, oratory and moral standing, 

and enjoyed no special privileges (Aier, 2006). Epao (n. d.) adds, “They [leaders] are 

noted for their skill in war, or in diplomacy, or for their wealth, but their orders are 

obeyed only so far as they are in accord with the inclination of the community at 

large”(p. 17). Elaborating on the social organization of the Angamis, Kekhrieseno 

(2006) added, there was no centralized authority, not even a permanent council. 
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The basic organization consisted of an arrangement of interlocking of various 

segments of patrilineal descent groups. Pereira (2009), quoting Das (1993), tells us 

that a typical Angami village is divided into a certain number of Khels or wards 

depending on the number of clans in the village. The clans are divided into lineages, 

lineages are subdivided into sub-lineages and sub-lineages are divided into families. 

As a practical measure, in order to deal with day-to-day affairs of the village 

administration, especially for settling of disputes, an informal council of elders 

representing the various khels and clans would operate (Aier, 2006). “Their 

[leader’s] functions, as it would appear, qualified the concept of a democracy to the 

extent that their arbitration carried the general will, particularly that of the 

representative clans, constituting the village”(Aier, 2006, p. 34).  

 Kharutso (2005) reiterates that in the pre-colonial times, the Angami village 

was a distinct political unit, a sort of a sovereign state, even though there was no 

institution of the village chief. Since this was a weak structure, in recent times the 

village has gained more importance. At present an Angami village has a village 

council, a village development board, and other structures introduced by the 

government. Even though in the past women were not allowed to be part of the 

council of elders, today women are sometimes included in these organizations (Das, 

1994). 

 Sociologists describe traditional Angami religion as being animistic, because it 

emphasizes the existence of deified manifestations of nature and propitiations of 

spirits, both benevolent and malevolent. Today most Angamis are Christians. While 

the Baptists are the largest denomination, the Catholics are a sizable minority. 



LEADERSHIP  36 
 

However, there are quite a few families who still practice the traditional religion 

(D’Souza et al., 2002).   

 

An Angami man dressed for battle 

Photograph by Don Doll SJ  

  

 Agriculture is the main form of economic activity among the Angamis, but 

subsidiary economic occupations such as hunting, fishing, and animal husbandry are 

also common (Das, 1994). Unlike most other Naga tribes, which tend to do shifting 

slash-and-burn cultivation, the Angamis are known for their skill in terraced 

cultivation (D’Souza et al., 2002; Hutton, 1921). Land and forests are the main 

wealth of the Angamis. They have different forms of land ownership – individual, 

clan and village. Thus landlessness among the Angamis would be rare.   
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A view of a Naga Village surrounded by paddy fields 

Photograph by Anand Pereira SJ 

 

 Their early acceptance of the Christian faith also gave the Angamis early access 

to education. As a result, literacy among them is much higher than most other Naga 

tribes. Even though the Census of India (2001) does not break down the literacy rate 

by tribe, it does note that more than 80% of Angami children between the ages 5 to 

14 attend school. The high literacy rate coupled with the fact that that the state 

capital is situated in their land has been advantageous for the Angamis in securing 

government jobs and setting up business establishments. The Angamis are also 

known to be skilled craftsmen. While the men are known for their skill in weaving 

baskets, the women are known for their skill in weaving shawls and other clothes 

(Das, 1994). This skill has helped them earn money with the growth of commerce in 

the region.   

 The Angamis were one of the first Naga tribes to experience the onslaught of 

the colonial powers, and they were also among the first to revolt against the colonial 
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occupation. The Angamis played an important role in the Naga ethnic movement, 

especially under the leadership of A. Z. Phizo, who was himself an Angami. Many 

Angamis have sacrificed their lives in the long-drawn battle between the Nagas and 

the Indian armed forces (D’Souza et al., 2002). 

Studies in Leadership 

 Leadership is a topic that has been analyzed and studied for centuries. 

Different theories have been proposed to explain the makings of a leader, the 

actions of a leader, and the legacy of a leader. A quick overview of the various 

theories could help understand those elements that are crucial to leadership.  

Haslam, Reicher and Platow (2011) have summarized the various existing theories 

of leadership into two broad categories – the individualistic models and the 

communitarian models. The individualistic models begin with the ‘Great Man’ 

approach, which assumes that leaders are born not made. The ‘Great Man’ approach 

was followed by the ‘Personality Models’ approach that focused on the science of 

personality testing. This approach is founded on the assumption that the presence 

of certain psychological traits in people can predict leadership. A third approach, 

called the ‘Biographical’ approach, tries to study the biographies of great leaders in 

an effort to find out what made them great (Haslam et al., 2011).  

 The Communitarian models begin with the ‘Situational, approach. Here the 

focus is entirely on the context. It adheres to an extreme form of situational 

determinism where psychology and human agency have no role to play. The next 

approach is the ‘Contingency’ approach, which says that successful leadership is the 

product of the ‘perfect match’ between the characteristics of the leaders and the 
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features of the situation they confront. The third approach is the ‘Perceptual’ 

approach, which argues that leaders, in order to be successful, need to behave in 

ways that conform to the expectations of their followers. In other words, for leaders 

to be successful, they need to be perceived as leaders by others. The fourth 

approach is the ‘Transactional’ approach which is based on the assumption that 

effective leadership flows from a maximization of the mutual benefits that leaders 

and followers provide each other. The fifth is the ‘Power’ approach, which asserts 

that as long as leaders have the power to reward or punish their followers, they can 

get them to do whatever they want them to do. The sixth approach is the 

‘Transformational’ approach which focuses on the ability of a leader to move beyond 

a social contract whereby people do things because they feel obliged to do them, to a 

situation where they do things because they want to, and because they feel that 

what they are doing is right (Haslam et al., 2011).  

 Most prominent among contemporary leadership theories are the theories of 

authentic leadership, transformational leadership, and servant leadership (Johnson, 

2005). According to Avolio and Gardner (2005), an authentic leader is one who is 

able to foster the development of authenticity in his or her followers through 

increased self-awareness, self-regulation, and positive modeling. Avolio and 

Gardner (2005) contended,  

 Authentic leaders are anchored by their own deep sense of self; they know 

 where they stand on important issues, values and beliefs. With that base they 

 stay their course and convey to others, sometimes through actions, not just 

 words, what they represent in terms of principles values and ethics (pp. 329-
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 330). 

  According to Johnson (2005) transformational leaders appeal to the higher-

level needs of their followers, such as esteem, competency, self-fulfillment and self-

actualization, and they are able to combine morality with pragmatism. Haslam et al. 

(2011) caution leaders about interpreting the word, ‘transformation’ literally. They 

argue that leaders who resort to such a literal interpretation of the word tend to 

restructure their organizations at the first available opportunity, often giving rise to 

resentment and opposition from followers. Hence they contended that for 

transformational leaders to be successful, they needed to chart the path of 

transformation along with their followers. According to Avolio and Gardner (2005), 

like authentic leaders, transformational leaders too have a deep sense of self. They 

are also able to transform others or organizations through a powerful positive 

vision, intellectually stimulating ideas, attention to uplifting the needs of followers, 

and by having a clear sense of purpose.  

 Servant leaders according to Johnson (2005) are the ones who put the needs of 

the followers before their own needs. Altruism, simplicity, self-awareness, and 

moral sensitivity are the strengths of such leaders. Servant leaders believe in 

stewardship and acting on behalf of others, and they tend to take their 

responsibilities seriously. They view followers as partners and not subordinates, 

and they indulge in worthy missions, ideas, and causes. Avolio and Gardner (2005) 

maintained that self-awareness, focus on vision, and altruistic values of love are 

factors that distinguish servant leadership from most other models of leadership. 

Taylor, Martin, Hutchinson and Jenkins (2007) argued that servant leadership 
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fosters autonomy and choice, and enables employees to develop a sense of 

ownership in the decision-making process. Greenleaf (1977) contended, servant 

leadership “…begins with the natural feeling that one wants to serve, to serve first. 

Then conscious choice brings one to aspire to lead”(p. 27). While each of these 

theories has its own strengths and weaknesses, it is clear that no single theory can 

explain leadership perfectly. In fact, a syncretic approach that takes in the best 

elements of each of the theories stated above seems to be the most reasonable, 

given the fact that each of these theories has so much to contribute to the field of 

leadership. 

Based on the many theories of leadership that have been proposed, scholars 

have tried to enumerate qualities that are important for leaders. Lowney (2003) 

contended that self-awareness, ingenuity, love, and heroism, which are the four 

pillars of Jesuit leadership, are key principles that any leaders should use in order to 

be effective. Rath and Conchie (2008) on the other hand insisted that, without an 

awareness of one’s strengths it is almost impossible for one to lead effectively. Other 

people could also contribute a great deal to a leader’s growth, if only the leader is 

willing to listen to them. Glickman, Gordon and Ross-Gordon (2010) argued that in 

order to be effective, leaders needed to be open to receiving feedback from others in 

order to make sure that their perception of themselves is similar to others’ perception of 

them. Just as they are willing to recognize and appreciate their own strengths, good 

leaders also need to discover and appreciate the strengths of those whom they lead. 

They need to have the courage to trust them and delegate responsibility to them.  
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Leaders have to find solutions. Lowney (2003) argued, “Ingenuity rests on 

the conviction that most problems have solutions, and that imagination, 

perseverance, and openness to new ideas will uncover them”(p. 167). Effective 

leaders are gripped by the desire to learn new things with an openness to change. 

They should be willing to adapt to different situations, and involve themselves in 

healthy dialogue that can foster change. They need to be risk takers, and they need 

to have the courage to stand for what they believe is right, even if those whom they 

lead do not agree with them. As Lowney (2003) said, “Core beliefs and values are 

non-negotiable, the centering anchor that allows for purposeful change as opposed 

to aimless drifting on shifting currents. The leader adapts confidently by knowing 

what’s negotiable and what isn’t”(p. 29).  

A leader is no leader if he or she has no one to lead. If those who are to be led 

are to accept someone as a leader, they need to see that person as being one of them 

and as one who champions their cause. They need to recognize in the person the 

ability to craft an identity for their group and at the same time the ability to help 

them live out their identity (Haslam et al., 2010).  

An effective leader is one who has a clear vision and mission and has the 

ability to inspire others to take ownership of that vision and mission (Lowney, 

2003). Haslam et al. (2011) added, “Leadership for us is not simply about getting 

people to do things. It is about getting them to want to do things. Leadership, then, is 

about shaping beliefs, desires, and priorities. It is about achieving influence, not 

securing compliance”(p. xix). And as Lowney (2003) said, “The leader figures out 

where we need to go, points us in the right direction, gets us to agree that we need 
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to get there, and rallies us through the inevitable obstacles that separate us from the 

promised land”(Lowney, 2003, p. 14).  

 Power is both the strength and the weakness of leadership. Without power, it 

is often hard to get things going. Power is the very foundation of influence. So 

leaders need to be extremely cautious in their use of power. Johnson (2005) argued,  

 A leader is a person who has an unusual degree of power to create the 

 conditions under which other people must live and move and have their 

 being, conditions that can either be as illuminating as heaven or as shadowy 

 as hell. A leader must take special responsibility for what is going on inside 

 his or her own self, inside his or her consciousness, lest the act of leadership 

 create more harm than good (p. 9).  

The use or misuse of power by the leader brings to us to the question of ethics in 

leadership. Ethical leadership is the ability of a leader to live the principles that he 

or she preaches, principles that are based on justice and dignity of the human 

person. This ethical or moral leadership is played out in the way the leader makes 

decisions, deals with situations, and treats people. The leader’s challenge is to hold 

on to his or her ethical principles without estranging himself or herself from his or 

her followers (Johnson, 2005). Sarros and Cooper (2006) in an attempt to study the 

relationship between character and leadership examined the self-reported 

character and demographic correlates among 238 business leaders. The leaders 

identified three dimensions of character, namely, universalism (represented by an 

understanding, appreciation, and tolerance for the welfare of the people) 

transformation (seen in the ability of a leader to inspire others while achieving the 
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long-term visionary goals), and benevolence (seen through the concern of the leader 

for the welfare of others exhibited in his or her daily interactions) as being essential 

for leaders. 

 One more essential quality for leaders is listening. Leaders need to listen to 

their followers with interest, without assuming that they already know what they 

are going to say, and with a willingness to spend the necessary focused energy on 

them, listening not just to the messages they convey but also the underlying meta-

messages which are not apparent (Stone, Patton & Heen, 2000).  

 From all the characteristics of leadership that have been enumerated above 

what becomes clear is that leadership is not a ready-made product but a constantly 

developing enterprise; and as Lowney (2003) says, “… leadership is never-ending, 

challenging work. It involves the willingness to continue questioning and probing 

one’s approach, tactics, values, and culture” (p. 221). The oft quoted adage, “A leader 

is one who knows the way, goes the way and shows the way” in a way, beautifully 

summarizes the meaning of leadership.  

Status of Women and its Bearing on their Leadership    

 The international scenario. 

 Leadership among women in any society is closely connected with the status 

they enjoy in that society. According to Fernandes and Barbora (2002),               

 Status is determined to a great extent by the power enjoyed by men and 

 women in the domestic and social spheres… Status is evaluated also in 

 terms of social and economic indicators such as income,  property or 

 opportunities and skills that open up opportunities of employment, better 



LEADERSHIP  45 
 

 health, etc. (p. 5).                  

According to Kekhrieseno (2009), the status of women refers to the position of 

women in a given society along with the rights and duties attached to that position, 

and is usually measured in opposition to the status of men. Kikhi and Kikhi (2009) 

contended that the umbrella term ‘status of women’ includes many variations 

depending on the dimension of stratification, namely, power, prestige and property, 

and institutional position, namely, family, economy, politics, education, and religion. 

Leadership in the public domain often calls for position and power, and these are 

not attained unless one enjoys a fairly good status within society. Consequently if 

women are deprived of a decent status in society, it is hard for them to rise up the 

leadership ladder. Hence any study of leadership among women of a particular 

society has to begin with a review of the status they enjoy in that society.  

 From time immemorial, women have been treated as second-class citizens in 

practically every country. They have been deprived of their rights, and have been 

discriminated against (Kristoff & WuDunn, 2010). Quoting Dr. Radhika 

Coomarswamy, special UN reporter on violence against women, Sarma (1996) 

observed that 95.5 percent of fetuses identified as female are aborted in a large 

Mumbai hospital; 89 percent of women in Sri Lanka and 80 percent of women in 

China are subjected to domestic violence; a rape occurs every six minutes in 

America, 85 percent of these are not reported to the police, and only five percent of 

the reported rapists go to jail.   
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 Even though the situation in developed countries has changed much from the 

past, studies have revealed that the discrimination still persists in subtle forms, 

especially when it comes to women taking up leadership positions (Eagly & Carli, 

2007). 

 In the top five hundred Canadian companies, 14 percent of corporate 

 officers, 3 percent of CEOs, and 11 percent of board members are 

 women. In the fifty largest publicly traded corporations in each nation 

 of the European Union, women make up, on average, 11 percent of the 

 top executives and 4 percent of the CEOs and the presidents of boards  of 

 directors (Eagly & Carli, 2007, p. 19). 

 When one looks at the overall status of women in the United States today, 

one notices a big change from what it was a few decades ago. Thanks to the passing 

of Title IX prohibiting sex discrimination in education, women today receive the 

majority of all college degrees in the United States (Eagly & Carli, 2007). Statistics 

show that there is a big jump in the number of women occupying managerial 

positions. They have increased from 19 percent in 1972 to a third of all managerial 

positions today (Hymowitz & Schellhardt, Wall Street Journal, 24th March, 1986). 

Yet, the number of women occupying high-level leadership positions in the country 

remains very low. Women constitute only three percent of the CEOs of fortune 500 

companies (White House Project Report, 2009). As recently as 2005 women still 

made only 73 cents to every dollar earned by men (Eagly & Carli, 2007). This 

disparity supports the conclusion that there is an underlying caste system that 
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places men on top and women below as stated by Hymowitz and Schellhardt (Wall 

Street Journal, 24th March, 1986).   

 What are the factors that hinder women from occupying leadership 

positions, and why is it taking so long for women to be accepted as leaders? The 

reasons could be many. A false understanding of role differentiation between 

genders, an uncorroborated belief that women lack the required psychological traits 

for leadership within a particular discipline, an unconscious resistance to women’s 

leadership in a particular discipline, and other domestic factors such as child care or 

family responsibilities could be some of the hurdles that have hindered women from 

rising up the leadership ladder (Eagly & Carli, 2007).  

 People in different parts of the world have varied expectations of the role 

differentiation between men and women. “Traditionally, being a good father meant 

being a good provider, and being a good mother meant providing children 

nurturance and care” (Eagly & Carli, 2007, p. 56). Even though men share a lot more 

of the family responsibilities today, women’s share of the work far outweighs that of 

the men. David Crary’s (2011) article, ‘J. Crew catalog shakeup over boy's pink 

polish’ shows how strongly people still believe in the so-called division between the 

masculine and the feminine (San Francisco Chronicle, 21st May, 2011). 

Unfortunately the media, which is probably the most powerful tool for social change 

in today’s world, instead of breaking these divisions, tends to perpetuate them 

further. And people who have such an understanding of role differentiation find it 

difficult to understand why women should be seeking leadership jobs outside the 

home when their actual job is at home.   
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 Some people tend to believe that men are natural leaders and have been 

shaped by evolution to attain positions of power and status. “By this reasoning, 

nature has endowed men more than women with aggressive, competitive, 

controlling, and status-striving qualities that facilitate leadership” (Eagly & Carli, 

2007, p. 31). People who are brought up with such thinking often believe that 

women do not have the necessary characteristics required for leadership. However, 

the fact is that such an understanding is faulty. Men’s greater size, physical strength, 

and speed were advantageous when fulfilling particular roles associated with pre-

industrial production tasks such as intensive agriculture, lumbering, warfare etc. As 

men assumed these roles, they actually gained control over resources and amassed 

social power (Eagly & Carli, 2007). Women obviously became second-class citizens 

because they lacked control over the resources and as a consequence did not have 

social power.  

 The oft-cited reason for women being deprived of positions of leadership is 

that they do not have the required traits that are associated with leadership. Eagly 

and Carli (2007), citing research done by psychologists Costa, Terracciano, and 

McCrae (2001), show that men and women differ very little in traits and abilities 

that are most relevant to leadership. They argued that when one compares men and 

women on extraversion, openness to experience, and conscientiousness, which are 

the most important traits of leaders, there is hardly any difference between men and 

women.  

 Along these same lines some people tend to believe that women do not have 

the type of leadership that is required to get things done. They feel that since 



LEADERSHIP  49 
 

women tend to be more communal - in other words, warm and friendly in their 

approach - they lack the wherewithal to take hard decisions. Hence women are 

given the impression that the only way for them to rise up the leadership ladder is 

to imitate the leadership styles of the men (Hegelsen, 1995). Interestingly, if women 

begin to follow an agentic - in other words, a strong and decisive approach like the 

men - they tend to be disliked, because they fail to fulfill the expectations of being 

communal (Eagly & Carli, 2007). This difference in styles of leadership between 

males and females seems to be more an expression of deep-rooted stereotypes than 

a well-researched fact. Unfortunately, these stereotypes give birth to a subtle form 

of resistance to women’s leadership especially when it comes to hiring women for 

traditionally masculine jobs (Eagly & Carli, 2007).  

 Women often tend to follow a transformational approach in leadership as 

opposed to the transactional approach followed by men (Eagly & Carli, 2007). This 

choice of the transformational approach over the transactional one has also been 

portrayed as a weakness in women’s leadership. What is interesting is that more 

and more studies have shown that in today’s context, transformational leadership is 

the most effective form of leadership (Johnson, 2005). In fact, Vinkenburg, van 

Engen, Eagly and Johannesen-Schmidt (2011) argue that women’s transformational 

leadership style could actually be advantageous to their ascent in leadership 

positions. It is no coincidence then that Bruckmuller and Brascombe (2010) found 

that women who were chosen to lead companies in crisis, were often chosen mainly 

because crisis situations called for interpersonal qualities such as intuitiveness and 

awareness of others’ feelings, which are typically feminine qualities. It is indeed 
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unfortunate that this wealth of leadership in women has to be discovered and tested 

only in times of crisis!  

 Another important factor that has blocked the rise of women leaders is child 

rearing and family responsibility. The ‘hidden pregnancy phenomenon’ that one 

tends to see in women who are in the field of higher education clearly shows that 

women are forced to make a choice between advancing their careers and child- 

bearing (Carmen, 2004). Brady’s (1972) essay, ‘Why I want a wife’, highlights the 

amount of work that a woman is still expected to do in the family. Since women are 

still expected to shoulder the major chunk of child–rearing responsibilities, they are 

not much favored when it comes to hiring. West and Curtiss (2006) contended that 

women are even paid less despite being as smart and qualified as their male 

counterparts; and this in turn has a negative impact on women’s career in academia. 

Since hiring practices do not make accommodations for child rearing and family 

responsibilities, women who wish to take up these have to do it at the cost of their 

careers (Eagly & Carli, 2007).  

 Religion too seems to have played a part in this discrimination against 

women. Since Christianity has influenced many Western nations, the understanding 

of God that is proposed by Christianity is bound to have an impact on society in 

these countries. Schneiders (1986) contends that the presumed masculinity of God 

has often been used to legitimize patriarchy and all the unjust social structures that 

victimize women. “The maleness of Jesus has been used in Christian cultures as a 

support from divine revelation for the age-old claim that maleness is normative for 

humanity and that men are superior to women”(Schneiders, 1986, p. 5).    
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 The belief that males alone can make good managers, the stereotypes about 

women being ‘too soft to take hard decisions’, the fear of the risk involved in having 

a woman on ‘top’, the gender role-differentiation logic, and the traditionally 

imposed family responsibilities on a woman, have played and continue to play, a 

significant role in hindering women’s rise up the leadership ladder.  

 The Indian scenario. 

 Very little information is available about the status of women in pre-Aryan 

India, but there seems to be a consensus among scholars that the Aryans who came 

from outside overwhelmed the indigenous people with their own religious beliefs, 

culture, and values. The ancient Hindu scriptures, namely the Vedas, which were 

produced by the Aryans, seem to contain some contradictions in them. While some 

of the earlier scriptures seem to show that women played an active role in the 

economy, and that girls were allowed to undergo rituals and ceremonies that are 

barred to them today, the later scriptures show women in a poor light (Jahan, 2004). 

In order to understand these apparent contradictions it is important to situate these 

scriptures within the historical context in which they were produced. Fernandes 

and Barbora (2002) citing Sivaramakrishna (2001) claim that one probable reason 

for this change is the transition from a pastoral society to an agriculture-based 

settled society. While women in the pastoral society enjoyed more freedom of 

movement, the settled society curtailed that freedom. Hence, it could have been a 

shift from the earlier tribal society to the later Sanskritic society where women’s 

status was not only diminished but also codified as such. So much so that, Manu 

Samhita, which is one of the important later Hindu scriptures, claimed that since 
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women are weak, they are unfit to enjoy freedom. Islam and Christianity, which also 

have deep roots in India, have not been too favorable to women, either (Jahan, 

2004).   

 Two important religious movements in medieval India were the Bhakti 

movement and Sufism. Both these began as reactions to the existing hierarchical 

religious doctrines of the time. While the Bhakti movement was primarily against 

caste and caste-related work in Hinduism, Sufism moved against some of the 

discriminatory religious practices in Islam. Though neither of these spoke directly 

against the oppression of women, by the very fact that they voiced concerns of the 

subalterns, they implicitly supported the oppressed women (Sharma, 1996 as cited 

in Fernandes & Barbora, 2002). 

 At the advent of the British, the status of Indian women was very low. 

Women were considered a lower species, and so, were accorded a lower status. 

Discriminatory customs such as polygamy, pardah system (which is a social ban 

imposed on women prohibiting them from interacting with men to whom they are 

not related), the denial of woman’s rights over property, child marriage, Sati (where 

the widow was expected to kill herself by jumping into the funeral pyre of her 

deceased husband), and denial of remarriage to widows were common place (Jahan, 

2004). Even though the dominant classes in India were opposed to women’s 

equality reformers like Raja Ram Mohan Roy, Ishwar Chandra Vidyasagar, Swami 

Dayanand Saraswati, Swami Vivekanand, Mahatma Gandhi, Jawaharlal Nehru and 

others were able to convince the British to pass laws that would eradicate at least a 
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few of these social evils that discriminated against women (Jahan, 2004). Thanks to 

the efforts of these reformers, the British passed laws against some of the 

discriminatory practices, such as the 1829 Sati Prevention Act to eradicate the Sati 

system, The 1929 Child Marriage Restraint Act to prevent child marriage 

(Buzarbaruah, 1996), and the 1937 decision to include women in a limited way in 

adult franchise (Sreelakshmamma, 2008). The movement for the emancipation of 

women really gained momentum during the freedom struggle under the leadership 

of Mahatma Gandhi. He realized that women were an indispensable part of the 

freedom struggle and that they would not be able to take part in the movement 

unless the pardah system was scrapped (Fernandes & Barbora, 2002). Mahatma 

Gandhi’s opposition to discriminatory traditions was well known. His famous quote 

"It is good to swim in the waters of tradition, but to sink in them is suicide", says it 

all (Thakkar, n.d., Para 3).   

 After India gained her independence in 1947, the founding fathers of the 

constitution made concerted efforts to accord equal status to women. The 

constitution guaranteed political equality to women through the institution of adult 

franchise. The 73rd and 74th Constitutional Amendments of 1992 made provision for 

the reservation of 33% of seats for women in the local municipal bodies. The Indian 

Parliament also introduced the 81st Constitutional Amendment in 1996 reserving 

one third of the seats in the Lok Sabha, the lower house of the Indian political 

system, and various State Assemblies for women. All these measures represent a 

major step forward in the empowerment of women, especially in the field of politics 

(Sreelakhsmamma, 2008). What is truly sad, however, is that despite all these legal 
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measures and constitutional amendments, many of the social evils such as dowry, 

female infanticide, and sati still persist. According to India’s census data (1991) the 

rate of literacy among females in India was 39.42 %, while that of males was 63.83% 

(Buzarbaruah, 1996). Bapuji and Rao (2005) claimed the conditions of women, 

particularly those belonging to the Scheduled Castes and the Scheduled Tribes living 

in the rural and tribal areas are even more deplorable.  

 One heartening fact in the midst of this depressing scenario is that women in 

India have not remained mute spectators to their own destruction. They have, as 

claimed by Chacko (2001), “…resisted, supported, subverted, and responded to 

these happenings”(p. 85). Women’s movements have successfully used the 

Gandhian methods to deal with a wide range of issues. Be it the anti price-rise 

demonstrations of the seventies that began in the State of Maharashtra against the 

uncontrolled rise of prices for essential commodities, the Chipko Movement (the 

hugging of trees) that began in the State of Uttar Pradesh against timber merchants 

who felled trees without the least concern for the women who had to walk farther in 

order to get their daily load of fuel, or the Anti-Arrack Movement of the nineties that 

began in the State of Andhra Pradesh against sale of local liquor that destroyed their 

families, the message has always been that women cannot be taken for granted 

(Chacko, 2001). Fernandes and Barbora (2002) argued that these movements were 

not perceived as upsetting existing gender relations because they challenged the 

power of the vested interests but at the same time drew their legitimacy from the 

Gandhian framework into which they easily fitted. The movement was built on the 
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feminine style of using passive resistance and moral rather than physical strength to 

resist opponents. 

 The northeast Indian scenario. 

 There is a significant difference between the situation of women in tribal 

societies and non-tribal societies. Women in most tribal societies are not equal to 

the men, but they do enjoy a higher economic and social status when compared with 

their counterparts in caste societies (Choudhury, 2008; Janapathy, 1995). The 

higher status accorded to women in tribal societies can be seen in the sex ratio that 

favors women in these societies. It can also be seen in the decision-making process 

in the family and the division of work in sifting cultivation. The practice of ‘bride 

price’ where the man pays a price for the bride is radically different from the dowry 

system that prevails in caste societies. While the girl is seen as a liability in caste 

societies, she is seen as an asset in the tribal society (Fernandes & Barbora, 2002).  

 While tribal people in general are seen to offer better status to women, there 

is a consensus among scholars that the status of women among the tribals of 

northeast India is even higher than that of the tribals of mainland India. Most tribal 

groups in this region are patriarchal and patrilineal, though matriliny prevails 

among some of them (Fernandes & Barbora, 2002). Authors such as Sen (1987) 

have further confirmed the fact that tribal women in this region hold a high position, 

by citing the importance of the role these women play in agriculture related work.   

 Even though there are some similarities between the various tribal groups 

living in the northeast of India, it is important to note that there are considerable 
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differences among them. There are differences even among the various Naga tribes 

of the northeast. However, owing to their geographical, racial and ethnic proximity 

with each other, there are also quite a few similarities among them.  

 The traditional Naga family is nuclear, exogamous, patriarchal, and 

patrilineal in nature. The father is the supreme authority in the family, even though 

he may at times consult his wife and grown up children while making decisions. As 

head of the family he is responsible for the maintenance and protection of the 

family. He is also the public face of the family. All the earnings of the individual 

members go into a common fund which is controlled by the father. He performs 

religious duties during important occasions. He portions out his land and property 

among his children and makes provision for his wife to be taken care of in the event 

of his death (Kikhi & Kikhi, 2009).  

 

An Angami man dressed in his traditional attire 

Photograph by Fr. Don Doll SJ 
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 The wife on the other hand, helps her husband by managing the family. She is 

solely responsible for cooking, fetching water, collecting firewood, collecting 

vegetables, spinning and weaving, washing, sowing seeds, growing vegetables, and 

distilling liquor. In the event of the death of her husband, she takes charge of the 

family affairs. She continues to enjoy family rights until she dies or remarries 

(Ovung, 2009).  

 As far as Naga customary law is concerned, women have no place in decision-

making both, within the family and outside. The village elders, who are all men, take 

the administrative decisions of the village. No woman has ever become the head or 

chief of the village (Ovung, 2009). Vitso (2003) argued that many of the traditions 

and customs followed by the Nagas were actually meant to protect the women, but 

have unfortunately been often used to control the women.  

 

An Angami mother carrying her child on her back 

Photograph by Anand Pereira SJ 
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 Banerjee (2002) contended that even though Naga women are extremely 

independent they have not been able to make an impact in the field of politics. Even 

though Nagaland in the past produced an extraordinary woman parliamentarian in 

Rano Shaiza, the present day scenario is very different. Electoral politics in Nagaland 

are completely controlled by men. Some of the expectations that the Naga 

community has of its women also serve as barriers to women’s leadership. For 

instance, Vitso (2003) pointed out, “Any woman who is outspoken and assertive 

would not be considered as possessing feminine character and virtues, because 

women were supposed to be meek and submissive to their men folk” (p. 64).  

 

A young Angami woman leader 

Photograph by Don Doll SJ 

 Even though women do not enjoy political leadership in the village, they have 

always played a key role in mediation between warring tribes and villages. The 

mediatory role of women was especially seen during the head hunting days when 
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war between villages was common. Some outstanding women from the village were 

chosen as mediators, to negotiate for peace between the warring factions. These 

women also had the special privilege of carrying the head of the slain victim to the 

enemy’s village, without fear of being attacked, because killing a mediator was taboo 

(Vitso, 2003).  

 With regard to inheritance, men inherit the entire ancestral property. A 

widow with a minor son cannot sell off the family property. In the absence of a male 

child, the nearest male relative becomes the owner of the property. The daughter 

can enjoy the property of the family before her marriage, but at her marriage those 

privileges cease to exist. Even though the daughters in the family are usually 

excluded from inheriting ancestral land, they could be gifted with the self-acquired 

property of the parents. A daughter could also get the property that is acquired by 

the mother (Ovung, 2009). The right of Angami women to inherit acquired property 

is well documented in ethnographic literature. Kekhrieseno (2009) stated, 

 Traditionally, a woman has rights only over her personal property like 

 clothes, ornaments, baskets and weaving kit. When she marries she may 

 be gifted with paddy and terrace field acquired by the parents. She may even 

 get a terrace field from her mother. This is a special feature practiced among 

 the Zuonuo-Keyhonuo. But such a privilege is enjoyed only when her mother 

 owns a field (p. 109).   

Speaking of property rights, Kelhou (1998) stated, “Property bought by the parents 

themselves can be given to the daughter and she also can dispose it off at her own 

will”(p. 55). One of the groups among the Angamis permits women to inherit even 
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ancestral property. For instance, if a man dies without a son, his daughter could 

occupy the ancestral home but she is required to make a symbolic transfer of a small 

piece of land to the nearest male kin to ensure transfer of ancestral property in the 

male line (Kekhrieseno, 2009).  

  Commenting further on the rights and privileges enjoyed by the Angami 

women, Kekhrieseno (2002) added, “It can be seen that tradition confers 

considerable rights over the means of livelihood in general and land in particular” 

(p. 190). This unique privilege of being able to own as well as dispose off land, gives 

the Angami women a certain amount of autonomy and economic freedom which has 

undoubtedly helped them develop self-respect and authority, which are seen in the 

way they lead their people. This sense of autonomy is visible among the Angami 

women even today. 

 

Angami women involved in small business 

Photograph by Don Doll SJ 
  

 The Nagas also practice bride price. Women do not have much of a say with 

regard to the choice of life partners; the parents arrange everything. When couples 

divorce the husband gets custody of the children. The mother may be permitted to 
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take care of the children only as long as they are infants; but the moment they are 

out of infancy, they go back to the father. Women tend to be looked down upon 

when they elope, divorce or get remarried (Ovung, 2009). Vitso (2003) added,  

 In case of divorce due to the infidelity of either the husband or the wife, 

 the husband can still retain the properties, and even the children can stay 

 with him but the wife gets nothing, not even her spare clothes, let alone her 

 visiting rights to her children (p. 64). 

 

Angami girls engrossed in learning 

Photograph by Fr. Don Doll SJ 

 Christianity, especially Protestant Christianity has given Naga women an 

opportunity to take up leadership, mainly because there is no expressed restriction 

on women taking up religious leadership. But the sad fact is that women still take a 

back seat where administration of churches is concerned (Vitso, 2003). Christianity 

has also opened the doors of education to women, and has thus made them more 

competent and capable. In fact, Naga women have the second highest literacy rate in 

the northeast of India (Banerjeee, 2002). Appreciating the role played by education 
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in improving the status of Angami women, Kehou (1998) argued that the educated 

woman has less financial dependence on her husband as she is in a position to earn, 

thus lessening the disparity between husband and wife.  

 

A young Angami girl taking care of her sibling 

Photograph by Don Doll SJ 

 Naga women have had to face enormous amount of hardships because of the 

involvement of their husbands in the underground movement. Vamuzo (2011), in 

her study on the challenges faced by Naga women in the process of nation building 

highlighted the efforts of a number of women who served silently and selflessly in 

the underground movement in Nagaland. The women had to shoulder the entire 

responsibility of running the family and bringing up the children. This exposure to 

hardship, though painful, has had a very positive effect on many women. Speaking of 

the role that the underground movement has played in improving the status of 

women among the Nagas, Fernandes (2002) contended, the loss of the male figure 

in the families due to the underground movement has forced the women to run the 
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families on their own. This dynamic, while increasing the pressure on the women, 

has also facilitated a political process of awareness of rights among them.  

 In trying to explain the causes for the deficit in women’s leadership among 

the Nagas Ao (2010) contended that the reasons are two-fold: the first is the 

opposition from men who fear they will lose their power, and the second is from a 

large section of women who are traditionalists at heart and would like to continue in 

the state of ‘benevolent subordination’. 

Brief Literature Review  

 Not many studies have been done on the Nagas in general and the Angamis in 

particular. Most of the existing literature is in the form of books and articles that 

have been produced by non-Nagas (Anand, 1967; Elvin, 1961; Furer-Haimendorf, 

1939; Hodson, 1982; Hutton, 1921; Janapathy, 1995; Sen, 1987; Singh, 1987; Singh, 

1972; Thomas, 1992). Of all these studies, Hutton’s (1969) book, ‘The Angami 

Nagas’ contains the most extensive description of the Angami people. This 

anthropological study presents an overall picture of the traditional culture of the 

Angami people. The authors of most of the other books and articles mentioned 

above had served in different capacities in Nagaland. They have taken the liberty to 

make generalizations based on their limited experience of the land and its people. 

While some of them seem to have taken the trouble to counter check their 

impressions with the Nagas themselves, others have only published their own views 

and opinions, some of which are totally disconnected with the culture of the Nagas.  
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 Naga scholars such as Aosenba (2001), Aier (2006), Iralu (2003), Lotha 

(2009) and Venuh (2005) have written on the ethnic struggle faced by the Nagas. 

While these authors present many facts and figures to make their point, they still 

suffer from the bias that goes with an emic perspective. Some authors have written 

on women’s issues in the northeast in general, and have made a few references to 

Nagaland (Biswas, 2008; Banerjee, 2008; Biswas, 2006; Barbora, 2008; Burman, 

2007; Choudhury K., 2008; Deka, 2006; Goswani & Goswani, 2007; Mudoi, 2008; 

Phukon, 2008; Somawat, 2007).  

 Some authors have made comparative studies between two or more tribes of 

the northeast. A study done by Fernandes and Barbora (2002) compared the effects 

of modernization on the status of women among six tribal groups of the northeast of 

India, namely, the Aka of Arunachal Pradesh, the Angami of Nagaland, the Adibasi, 

Boro, and Dimasa of Assam and the Garo of Meghalaya. Another study by D’Souza et 

al. (2002) compared the status of women among the Aka of Arunachal Pradesh, the 

Angami of Nagaland and the Dimasa of Assam. While Dziivichii (2003) has studied 

the customary law among the Angamis, Pereira (2009) has compared customary 

law among the Garos of Meghalaya and the Angamis of Nagaland. Vitso (2003) has 

studied the relation between customary law and women among the Chakhesang 

Nagas, a tribe that is closely related to the Angami Nagas.  

 Orapankal (1999) in his study of the clash of leadership styles between the 

Angamis and the Catholic Church has highlighted the democratic approach followed 

by the Angamis in comparison to the hierarchical approach of the Catholic Church. 
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While this study does give some idea about the leadership style of the Angamis, it 

does not focus specifically on the leadership style of Angami women. In the recent 

years a few authors have focused more on women’s issues in Nagaland (Ao, 2010; 

Hibo, 2009; Imtisungba, 2009; Ovung, 2009). Some of these have focused mainly on 

Angami women (Hibo, 2009; Kelhou, 1998; Kekhrieseno, 2009; Vithazonu, 2007). 

While these authors agree that the Naga women in general and the Angami women 

in particular enjoy a better status than their counterparts in mainland India, all of 

them seem to agree that their status is still much lower than is desirable. They all 

seem to agree that excessive dependence on traditions is not helping the women 

develop their full potential. Vamuzo (2011) made a qualitative study on the 

contemporary challenges faced by Naga women in nation building. While this study 

highlights the contribution made by Naga women to Naga society, it does not explain 

the phenomenon of leadership among these women or their perception of it.   

 As mentioned earlier, there is not a great deal of literature on Naga women’s 

leadership in general and Angami women’s leadership in particular. The little that is 

available focuses mostly on their status rather than their leadership. There are no 

studies that try to explain why these Naga women, despite their low status, have 

been able to bring about a ban on alcohol in the state of Nagaland, have been able to 

reduce tensions between the warring underground factions, have been able to take 

up developmental works in their villages, and have been able to play such significant 

roles within their tribes, villages and families. The current study is therefore trying 

to understand the perceptions of 20 women belonging to one of the Naga tribes, 

namely the Angami tribe, with regard to this paradox.                                  
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 From all the literature that is presented above one thing that stands out is the 

fact that discrimination against women is universal. The level of discrimination and 

the reasons for the discrimination varies depending on the context. Women are 

often deprived of the chance to prove their leadership abilities either because of 

paralyzing traditions or negative stereotypes. Despite the second-class status that 

they are forced to accept and all the hurdles that are placed in their path, a sizable 

number of women have been able to show that they can still lead, even if it is not in 

the traditional form of leadership. Angami women in particular have converted 

some of their stumbling blocks into stepping-stones. They have made use of the 

little windows of opportunity that have been opened to them, and have shown their 

mettle. The focus of the present study is to find out what gives these women the 

ability to rise despite the hurdles placed in their path.  

Summary of the Chapter 

 Even though a typical literature review calls for a bird’s eye view of all the 

literature that was previously written on the topic, the approach followed here is 

slightly different. The literature presented here was meant to enhance sensitivity, 

provide some descriptive data on the topic being investigated, and to confirm or 

refute findings. Accordingly, the first section of the chapter presented an overview 

of Nagaland and its peoples. The second section focused on leadership in general - 

the various theories of leadership and the qualities of leaders. The third section 

spoke of the status of women at different levels, international, national and regional, 

and the impact it has had and continues to have on the development of leadership 
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among them. And the last section presented a brief literature review of the extant 

literature on Naga women, particularly Angami women who are the subject of this 

study. 
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Chapter III 

Methodology 

Introduction 

 The question is this: “How do certain Angami women perceive their own 

leadership ability, and what, according to them, are the factors that have helped 

develop this leadership ability?” In responding to this question, I, as the researcher, 

had to determine the most suitable research approach and methodology that would 

fit my context. This decision was influenced by three factors: (a) the philosophical 

assumptions to which I subscribed, (b) my own worldview and experiences, and (c) 

the methodologies that were available. This chapter outlines the philosophical 

assumptions and worldview that guided my choice of approach, the methodology I 

chose, and the reasons why I chose to use to use this particular methodology.  

Choice of Research Approach 

 I had the option of choosing one of three approaches, namely, quantitative, 

qualitative and mixed methods. Creswell (2009) described qualitative research as a 

process that includes emerging questions and procedures, data collected in the 

participants’ setting, and data analysis that is inductive where general themes are 

built from particular themes. Johnson and Christensen (2008) added that what 

makes research truly qualitative is the collection of non-numerical data. 

Quantitative research, on the other hand, relies primarily on collection of numerical 

data, which are then statistically analyzed using certain instruments and procedures 

(Creswell, 2009; Johnson & Christensen, 2008). The mixed methods approach 
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combines elements from both qualitative and quantitative approaches (Creswell, 

2009). 

 In choosing the most suitable approach for a study, Creswell (2008) 

suggested three criteria, namely, (a) matching the approach to the research 

problem, (b) fitting the approach to the audience, and (c) relating the approach to 

the experiences of the researcher. Roberts (2010) argued that the selection of the 

method should depend on the purpose of the study, the theory base, and the nature 

of the data to be collected. He also gave reasons why a person could opt for 

qualitative research. I chose this approach because it was best suited to the current 

research question and my own experiences.   

Philosophical Assumptions 

 Creswell (2007) suggested five philosophical assumptions that qualitative 

researchers should examine. They are, (a) ontology, (b) epistemology, (c) axiology, 

(d) rhetoric, and (e) methodology. From the ontological standpoint, the researcher 

understands reality as being subjectively interpreted. Therefore it was important to 

understand the data from the point of view of certain Angami women who 

participated in the study. From the epistemological point of view, it was important 

to come as close as possible to the Angami women’s understanding that was being 

researched. From the axiological perspective it was important to realize that 

research is always value laden and can never be free from biases. Hence, special care 

was given to avoid personal biases, and to mention them explicitly. From the 

rhetorical viewpoint, the study was written in a literary and informal style to 

capture the personal stories of the women that were interviewed. And finally from 
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the methodological position, the current study was written in an inductive, bottom 

up style.   

Worldview of the Researcher  

 The present study was guided by my social constructivist worldview. Social 

constructivists seek understanding of the world in which they live and work 

(Creswell, 2007) and assume that individuals develop subjective meanings of their 

experiences, and that these meanings tend to be varied and multiple. Such a 

researcher looks for the complexity of views rather than looking at a few 

straightforward categories. Hence, for social constructivists the goal of research is to 

rely as much as possible on the participants’ views of a situation (Creswell, 2009).  

Applying the social constructivist worldview, I realized that every Angami woman 

had a unique perception of leadership, and that this perception was greatly 

influenced by her context. Therefore, in order to understand her perception of 

leadership, I had to enter into her context, listen to her stories, and understand her 

history.   

The Theoretical Framework 

 Qualitative inquiry is a generic term that is used for a wide variety of 

research approaches such as Ethnography, Case Studies, Document Analysis, 

Naturalistic Observation, Phenomenological Studies, Grounded Theory, and 

Historical Studies (Ary, Jacobs, Razavieh & Sorensen, 2006). The primary 

instrument used for data collection in qualitative research is the researcher himself 

or herself, collecting data through direct observation or interviews. Qualitative 

inquirers, however, are aware that it is impossible to develop a meaningful 
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understanding of human experiences without taking into account the interplay 

between the values and beliefs of the researcher and the participants (Ary et al., 

2006).   

The Grounded Theory Method 

 Of the many qualitative strategies available, I chose to use the Grounded 

Theory method. Creswell (2009) defined Grounded Theory as, “A strategy of inquiry 

in which the researcher derives a general, abstract theory of a process, action, or 

interaction grounded in the views of participants” (p. 13). This method was 

developed by Glaser and Strauss as a way of formalizing the operations needed to 

develop theory from empirical data, as they felt that the available strategies were 

too quantitative, too far removed from empirical reality, and ill suited for 

participants under study (Creswell, 2007; Johnson & Christensen, 2008). In the 

words of the Strauss and Corbin (1994), “Grounded theory is a general methodology 

for developing theory that is grounded in data systematically gathered and 

analyzed” (p. 273). Therefore, the main focus of this approach is on gathering data 

about people’s experiences in their particular contexts, and then inductively 

building a theory based on that data. Since the theory is grounded in data, the 

researcher cannot have a pre-conceived notion about the theory; the theory will 

evolve eventually (Ary et al., 2006).   

 In describing the steps involved in Grounded Theory method, Creswell 

(2008) suggested a three-phase process. The first phase involves open coding, 

where the researcher forms initial categories of information about the phenomenon 

being studied by segmenting information. The second phase is axial coding, where 
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the researcher selects one open coded category, positions it at the center of the 

process being explored, and then relates other categories to it. The third phase is of 

selective coding where the researcher writes a theory from the interrelationship of 

the categories in the axial coding model.  

 The researcher plays an active role in the Grounded Theory method. The 

researcher needs to have the theoretical sensitivity to know what data to collect and 

what to avoid. Data analysis in grounded theory is often referred to as the constant 

comparative method because it involves a constant interplay between the 

researcher, the data and the theory that is being developed (Johnson & Christensen, 

2008). An important concept in data collection is theoretical saturation. Theoretical 

saturation occurs when the researcher realizes that no new information is emerging 

from the data, and when the grounded theory has been thoroughly validated 

through the collected data (Creswell, 2008; Johnson & Christenson, 2008).  

Personal Reasons for Choice of Grounded Theory   

  I chose to use the Grounded Theory approach primarily because no one has 

developed a theory that explains leadership among Angami women. The existing 

literature on leadership has been developed on groups other than the Nagas, and 

even those who have written on the Nagas have not dealt with the specific issue of 

leadership among Angami Naga women. There were also other reasons for choosing 

this type of research, my own familiarity with this method being one of them. With 

the approval of the Chair of my Dissertation Committee, I had conducted a pilot 

study a year prior to the actual research. The reason why I chose to do this was 

because I wanted to familiarize myself with the process of Grounded Theory. Some 
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of the data gathered during that study was so rich that I decided to use them in this 

study, too. Another reason that spurred me to choose this approach was the 

flexibility offered by this approach. The researcher who chooses to use the 

Grounded Theory approach is free to design and re-design procedures in response 

to the emerging data and circumstances (Creswell, 2007; Johnson & Christensen, 

2008). On a more personal note, my respect for the Angami women who played 

leadership roles in the church where I served as pastor, led me to take up the 

Grounded Theory method of research. I realized that this method would not only 

help me understand the phenomenon of leadership among the Angami women I 

interviewed, but would also help me offer it back to them as a theory, which I felt 

would be a befitting gift to a people who have loved me so much.  

Sampling 

 Sampling is an essential part of qualitative research. Since the researcher 

cannot study everything about a group that is relevant to the research problem, it is 

important for the researcher to obtain a sample that is sufficiently representative of 

the group. However, even though the sample may be representative of the group, it 

is not typically a random sample (Ary et al., 2006). The most commonly used 

sampling strategy in qualitative research is the purposive sampling strategy 

(Creswell, 2007). According to this strategy, the researcher selects purposive 

samples based on their experience and knowledge, which they believe can provide 

them sufficient relevant information, insight, and understanding about the group 

that is being studied (Ary et al., 2006). Since the purposive sampling approach 

seemed best suited to my research problem, I chose to use it for the study.  



LEADERSHIP  74 
 

 Selection of informants. 

 Even though I was actually interested in studying the perceptions of 

leadership among Naga women in general, I realized that the scope of the study 

would be so broad that it would be impossible for me to make any headway given 

the constraints of time and accessibility. Hence I chose to study certain women only 

of one tribe, the Angami. The reason why I chose this tribe was because I was 

familiar with their culture and language, and so would find it easier to gain access to 

them. I also chose this tribe because my knowledge of the history of the Nagas had 

revealed that many of the prominent Naga women leaders hailed from the Angami 

tribe. With regard to leadership, I was interested not just in women who were 

occupying important leadership positions in the community, but also those who 

were not necessarily holding positions of leadership but were still seen by the 

community as having a positive influence on the community. I began the process of 

purposive sampling by looking for Angami women who were recognized as leaders 

in their respective churches and villages. I contacted the pastors in the region as 

well as other prominent men and women of the community and asked them to 

suggest names of women whom they considered as representative of the group I 

was looking for.  

 I got the names of five women, whom I later interviewed. Once I had reflected 

on the data that I had gathered and recognized some of the categories on which I 

needed more information, I looked for another five women who could provide the 

information that I was looking for. I used the snowball sampling technique this time, 

asking those whom I had already interviewed to suggest the names of some other 
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women leaders whom they thought would be able to give me substantive data.  

Johnson and Christensen (2008) defined snowball sampling as a technique wherein, 

“Each research participant is asked to identify other potential research participants” 

(p. 239). I also decided to meet and interview the women I had met during the pilot 

study. Since Strauss and Corbin (1998) had suggested the need for qualitative 

researchers to have a wide range of views and experiences, I made it a point to 

select women from different contexts, educational backgrounds, ages, and religious 

affiliations.  

 Corbin and Strauss (2008) argued that one of the virtues of qualitative 

research is that there are many alternative sources of data, and that the research 

becomes richer if more sources are used in the process of research. Hence I also 

decided to conduct a focus group interview. Accordingly, I met with a group of six 

women. The women for this group were also nominated by some of the prominent 

men and women in the community. Since most of the people I had interviewed 

individually were highly educated, I decided to get a different perspective from 

women who had received minimal formal education or no formal education at all. I 

consciously made this decision as I felt the need for getting a different perspective 

from people whose lives had not been significantly affected by formal education.   

The Research Method 

 Data collection. 

 Corbin and Strauss (2008) argued that one of the virtues of qualitative 

research is that it provides opportunity for multiple sources of data collection, and 

that these can often serve the purpose of triangulation, i.e., obtaining other forms of 
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data on the same problem with the purpose of verifying the data that are collected 

through the central data collection process. Keeping this suggestion in mind, I 

decided to use unstructured interviews, observations, and focus group interview 

during the process of data collection.   

 Study parameters. 

 The actual study began in November of 2011, but before embarking on the 

study I went through the process of IRB certification. Once I got certified to conduct 

research, I submitted my approved proposal to the IRB for review. Since my study 

did not include minors or other endangered groups, and also involved minimum risk 

for the participants, I applied for an expedited review. Once I received the approval 

from the IRB, I left for India to collect data.  

 Before returning to India for field work, I contacted a few of the pastors 

working in the region as well as some of the prominent men and women in the 

communities and asked them to suggest the names of people whom I could 

interview during my upcoming trip to India. With their help I got a list of five names. 

As in the case of the pilot study, I first contacted the women on the phone, told them 

about my study, and asked them if they would be willing to participate in it. All of 

them agreed to participate, and so I found out times that were convenient to meet 

them. Most of them preferred being interviewed in their own homes, but a few 

suggested that I meet them in their offices.   

 When I met with each woman I gave her a written description of the study I 

was doing. For those who could not understand English, I made it a point to explain 

the purpose with the help of an interpreter. I also made it clear to them that I would 
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not disclose their identities at any stage of the research. Once I explained the 

purpose of my study, and the steps I had taken to maintain confidentiality, I asked 

them to give me written consent to interview them, take down notes during the 

interview, and audio record the interviews (See Appendix A). All except one agreed 

to be audio-recorded. I only took down notes while interviewing the person who did 

not want to be audio-recorded. I left a copy of the consent form with the participants 

for future reference.  

 Interview proper. 

 I began each interview by gathering some biographical information 

regarding the informant. I asked them about their age, their marital status, their 

educational background, their employment status, and their leadership experience. I 

had a broad set of questions (See Appendix B), which I used to guide me through the 

interview, but I did not follow them entirely; instead, I allowed the conversation to 

guide the questions. I audio recorded all the interviews, except the one with the 

woman who asked not be recorded. Most of the interviews lasted about one hour, 

but some went on for about an hour and a half. I also took down notes 

simultaneously. The notes I took summarized the comments of the women being 

interviewed, but they also contained my own observations of the non-verbal 

communication of the informants. With regard to observations, Corbin and Strauss 

(2008) argued that one of the major drawbacks of observations is the danger of the 

researcher giving meaning to actions or interactions based on observation without 

checking its meaning with the participants. To counter this drawback, I made sure I 
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counter-checked my observations with my informants when I was not very sure of 

them.  

  Due to the lack of time, I was unable to immediately transcribe and analyze 

the data I had gathered during the first set of interviews. However, I made it a point 

to listen to the audio recording of each interview at least twice after the interview, 

and noted some of the key categories that had evolved during the conversation.  

After going through the data that I had gathered through the initial set of interviews, 

I interviewed five more women leaders based on the key categories that had 

evolved through the initial data. After going through the data I had collected through 

all these interviews, I felt that I still needed a slightly different perspective, namely, 

that of women leaders conversing in a group. Hence I decided to have a focus group 

interview. Besides, most of the women whom I had interviewed individually were 

highly educated, though there were a few who had received only primary education. 

Hence, I felt it was necessary for me to get also the perspective of women who had 

no formal education, so when I chose women for the focus group interview, I made 

sure I got at least a few women who were not formally educated. The women who 

took part in the focus group interviews were all from the same village.    

 As in the case of individual interviews, here too, I began by explaining the 

purpose of my study, and asked each of the six members to give me written consent 

to interview them, take down notes during the interview, and audio record the 

proceedings. Here too I followed the same set of questions that I used for the 

individual interviews, but did not stick to them.    
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 Once I completed the focus group interview I re-interviewed the four women 

I had interviewed during the pilot study. After doing fourteen individual interviews 

and one focus group interview, and going through all the data I had gathered, I 

realized that I had reached a saturation point. Though I was aware that complete 

saturation could never be achieved, the moment I was able to determine that each 

category offered me considerable depth and understanding of the phenomenon I 

was studying, I decided that saturation had been achieved at least for the purposes 

of my particular study (Corbin & Strauss, 2008; Johnson & Christensen, 2008).    

Data Analysis  

 Even though data collection and analysis in Grounded Theory is supposed to 

happen concurrently (Corbin & Strauss, 2008; Johnson & Christensen, 2008), due to 

the lack of time I was unable to do the transcription of each interview immediately 

after completing the interview. However, as mentioned earlier, I made it a point to 

go back and listen to the recording of the interviews at least twice after each 

interview, and as I listened to them, I took down notes. These notes helped me 

develop the categories on which I based my questions during subsequent 

interviews. Once I returned to the United States, I transcribed each of the thirteen 

individual interviews as well as the focus group interviews. I did a verbatim 

transcription of the interviews that were in English. As for the interviews where the 

informants spoke in their own dialect, I transcribed the words of the interpreters.  

After transcription, I began the process of analysis.  
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 Coding. 

 Ary et al. (2008) argued that coding and recoding are at the core of 

qualitative analysis. When I completed the interviews and transcription of the 

interviews I began the process of coding. In order to maintain confidentiality of the 

informants I used pseudonyms for each of them during the transcription. This 

helped me identify the informants even after the three tier coding process was 

completed. Even though scholars suggest the use of computer software, I was more 

confident in analyzing the data manually.   

 Open coding. 

 I read the transcripts very carefully and scrutinized them in order to 

understand the essence of what was being expressed in the raw data. I did this by 

breaking down the data into smaller segments. Each segment focused on one theme.  

I gave a code to each of these segments - a code which summarized the content of 

that segment. These initial codes lead to the development of tentative categories 

that were refined and re-conceptualized as the process of analysis continued. Once I 

completed the step of open coding, I went on to the second step called axial coding. 

 Axial coding.  

  I began the process of axial coding by placing all the units that had a similar 

coding together because they shared a common theme. These themes became my 

categories. I did this manually by cutting with scissors those codes that were similar 

and placed them in marked folders as suggested by Ary et al. (2006). I then selected 

one of these categories, namely ‘phenomenon of leadership among Angami women’ 

as the central category. Creswell (2007) suggested that the open coding category 
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selected is generally one that is extensively discussed by the participants or one that 

is central to the grounded theory project. Accordingly, I chose this category because 

it was central to my project, and all my informants discussed it extensively. I 

positioned this category as the central category and then looked at the relationship 

of the other categories to this central category. For instance, context of leadership 

among Angami women, definition of leadership, perspectives held by participants, 

process of leadership, activity of leaders, strategies used by leaders, and relationship 

of leaders with their social structure were some of the categories I used to organize 

the data. There were also a few other categories that did not initially fit into this 

framework; I did not discard them, but maintained them in a separate list. 

Eventually, as I went through the process of analysis, I refined those categories and 

was able to integrate them into the larger framework. With the completion of this 

step, I had one major category, many sub-categories that were linked to the main 

category, and a few other subcategories that seemed disconnected with the main 

category at this stage. 

 Selective coding. 

 I began the process of selective coding by reflecting on the relationship 

between the categories that I had been able to develop through the process of axial 

coding. I refined the theory further by reflecting on the memos that I had written all 

through the process of data collection and analysis. As Straus and Corbin (1998) 

said, this was truly the moment when data became theory.  

 Creswell (2007) contended that a conditional matrix or a coding diagram can 

be helpful to the researcher especially because it can help him or her visualize the 
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wide range of conditions and consequences related to the central phenomenon that 

is being studied. Keeping this in mind, I also developed a diagram depicting the 

relationship between the main category and the various subcategories of the data.  

 Memos. 

 Creswell (2008) defined memos as the “…notes the researcher writes 

throughout the research process to elaborate on ideas about the data and the coded 

categories”(p. 447). Differentiating between memos and field notes, Corbin and 

Strauss (2008) stated that while field notes may contain some conceptualization and 

analytic remarks, memos are lengthier and more in-depth thoughts about an event, 

written in conceptual form after leaving the field. Keeping these guidelines in mind, I 

wrote memos whenever something struck me. These contained the insights that I 

gained, the hunches that I had, and the changes I noticed within myself during the 

process of data collection and consequent analysis of data. These memos helped me 

read between the lines and delve deeper into the mind of the informants. They also 

helped me find relationships between data that I would have otherwise failed to 

recognize. In the interest of space I did not include all the memos that I wrote during 

the process of this dissertation, but I have provided a specimen in the appendices 

(See Appendix C).   

 Presentation of theory. 

 In describing the method of developing theory in grounded theory method, 

Corbin and Strauss (2008) argued, “The core concept and other concepts come from 

data but ‘theory’ doesn’t just build itself; in the end, it is a construction built by the 

analyst from data provided by participants” (p. 266). Accordingly, based on the data 
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I had gathered through interviews, focus group interviews and observations, and 

analysis of these data through a three-tier coding technique, I came up with a 

theory. This theory, which I have presented in the final section of this dissertation, 

includes propositions that provide testable ideas for further research. 

Validity and Reliability 

 Even though validity and reliability are terms that are typically used in 

quantitative studies, they have an important place in qualitative research, too (Ary 

et al., 2006). In qualitative research while there is unanimity among scholars with 

regard to the need for rigor in evaluation of research, there seems to be a lack of 

consensus with regard to what evaluation should actually consist of (Corbin & 

Strauss, 2008). Creswell (2007) has pointed out eight validation strategies that can 

be used by qualitative researchers. They are: (a) prolonged engagement with and 

persistent observation in the field, (b) triangulation or making use of multiple 

sources or methods to corroborate evidence, (c) peer review as an external check of 

the research process, (d) negative case analysis where the researcher refines the 

working hypotheses as the enquiry advances, (e) clarifying researcher bias from the 

outset of the study, (f) in-member checking or soliciting the views of the informants 

with regard to the findings, (g) providing rich, thick description in order to enable 

transferability of information to other settings, and (h) external audits to examine 

both the process and product for accuracy. From the perspective of reliability, 

Creswell (2007) suggested several ways - the researcher obtaining detailed field 

notes during data collection, meticulously recording and transcribing the tapes, 

getting people who are not connected with the research to do the coding and then 
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comparing them with the codes arrived at by the researcher are some of them. 

 In order to make the present study more credible, I tried to follow most of 

the strategies suggested above. Since I had limited time for the data collection, I 

could not spend too much time in the field. However, the past knowledge of the 

people which I had gained through the ten years that I served among them, helped 

compensate this deficit. The main reason why I decided to include focus group 

interviews and observation was because I wanted to have the benefit of 

triangulation. I also spoke to people who had worked for many years among Angami 

women and other scholars who had written about the Angami people, and 

counterchecked my observations with them. I also decided to do in-member 

checking. I contacted my informants on the phone and asked them for their views on 

my observations. They seemed to agree with most of my observations and 

conclusions. As far as rich thick description is concerned, I tried my best to describe 

as elaborately as possible, the participants whom I interviewed without revealing 

their identity, the setting in which I interviewed them, and the methodology I 

employed for the data collection and analysis. As for the external audit, I did check 

my work from time to time with research scholars from northeast India.  

 As for the reliability aspects, I made it a point to have a good recorder that 

could record as much detail of the interview as possible. I also made sure that I 

transcribed the tapes in detail, maintaining the pauses and the overlaps. During the 

transcriptions I had to modify slightly the English language used, especially when 

the informants or the interpreters used phrases or words that would not be 

understood outside of their contexts.  
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Summary of the Chapter 

 In order to judge the feasibility of the study, a pilot study was conducted a 

year prior to the actual study. Based on the feedback of the pilot study, out of the 

many available qualitative approaches, the systematic Grounded Theory method   

was found to be the most suitable for responding to the research question of this 

study. The purposeful sampling approach was engaged to gather data from twenty 

women; six of these took part in focus group interviews, while the rest participated 

in individual interviews. Four of these participated in the pilot study while the 

remaining sixteen took part in the actual study. The data that were gathered were 

analyzed using a three-tier method of coding, which was done after the audio-

recorded interviews were fully transcribed. The findings from the data collection 

and analysis are presented in the following chapter.  
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Chapter IV 

Findings 

Introduction 

 Qualitative researchers generally study a phenomenon without prior 

expectations, and they develop hypotheses and theoretical explanations based on 

the interpretations of what they observe in the field (Johnson & Christensen, 2008). 

After going through the process of gathering data through individual interviews, 

focus group interviews, and observations, I analyzed the data. This step involved 

transcription of the interviews, coding of the transcribed material, and finally 

developing a theory based on the interpretation of the gathered data. This chapter 

contains the results of this process of data analysis. It begins with a descriptive 

statistic of the sample, which is followed by a comparison of responses based on 

demographic differences of the respondents. It then presents the various open 

codes that were gathered from the transcribed data. This is followed by axial coding 

where categories developed by combining various open codes are tied together to 

form a logical sequence, and are presented diagrammatically. What follows is a 

theory that has been developed on the basis of the above-mentioned steps. The 

chapter ends by drawing parallels between extant literature and the findings of the 

current study.  

List of Informants  

 The Grounded Theory method does not demand a detailed description of the 

informants. I will therefore briefly introduce the 14 women I interviewed 

individually for the study, some of whom were also part of my pilot study. I will then 
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introduce the six women who took part in the focus group interview. The letters 

mentioned before the serial numbers denote the group to which the informant 

belongs, i.e., PS refers to Pilot study, AS refers to Actual study, and FG refers to Focus 

Group. The names used are pseudonyms that I have chosen to use in order to 

preserve confidentiality of the participants.  

 

No. Name Age Religion Education Married/ 
Single 

Employed 
Yes/No 

English 
Yes/No 

PS1 Neiphre-ii 52 Catholic BA, BEd Single Yes Yes 
PS2 Bunuo 41 Baptist MA Married Yes Yes 
PS3 Alebu 33 Catholic PhD Married Yes Yes 
PS4 Athonuo 32 Catholic PhD Married Yes Yes 

Chart 1: Details of women who participated in the pilot study 

 

 
No. 

Name Age Religion Education Married/ 
Single 

Employed 
Yes/No 

English 
Yes/ No 

AS1 Viranuo 46 Catholic MA, BEd Married Yes Yes 
AS2 Abano 53 Revival High School Widow Yes No 
AS3 Thejano 83 Baptist Elementary 

School 
Married No No 

AS4 Jopino 58 Catholic Middle School Married No No 
AS5 Kenei-ii 49 Baptist PhD Single Yes Yes 
AS6 Vithan 40 Catholic BA Single Yes Yes 
AS7 Khriebu 39 Catholic BA Single Yes Yes 
AS8 Asano 34 Catholic MSc Single Yes Yes 
AS9 Avino 39 Catholic BA Single Yes Yes 

AS10 Vichiilie 45 Catholic High School Single Yes Yes 
Chart 2: Details of women who participated in the actual study 



LEADERSHIP  88 
 

  
No. Name Age Religion Education Married/ 

Single 
Employed 

Yes/No 
English 
Yes/No 

FG1 Akhrieno 40 Catholic Middle 
School 

Married No Yes 

FG2 Punosano 32 Catholic High School Married No No 
FG3 Sedevino 50 Catholic No formal 

education 
Married No No 

FG4 Akhotono 48 Catholic No formal 
education 

Single No No 

FG5 Mhasetono 32 Catholic Middle 
School 

Married No No 

FG6 Medonguno 48 Catholic No formal 
education 

Married No No 

Chart 3: Details of women who participated in the focus group interview 

 

Introducing the Informants 

 PS1. Ms. Neiphre-ii is a 52-year-old single woman. She has a BA and a B.Ed. 

degree, and is employed as a teacher. She is a Catholic and plays an active role in the 

church. She speaks fairly good English. She has held many leadership positions right 

from her school days. I interviewed her as part of the pilot study, and interviewed 

her once again for the actual study. 

 P2. Mrs. Bunuo is a 41-year-old married woman, with four children. She is a 

Baptist. She serves as professor at a college in Nagaland. She is presently working on 

a Ph.D. She has written several articles on Angami culture. She has wide experience 

in leadership both in the community and in her church. I interviewed her as part of 

the pilot study, and interviewed her once again for the actual study. She speaks 

English fluently, and is very articulate. 

 P3. Mrs. Alebu is a 33-year-old married Catholic woman. She has one child.  

She has completed her Ph.D. and is serving as a professor in one of the colleges in 
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Nagaland. She too has written articles on Angami culture. She has held many 

leadership positions right from her school days. She too communicates well in 

English. 

 P4. Mrs. Athonuo is a 32 year-old Catholic woman. She has completed her 

Ph.D. and is working as a government officer. She has also played an active role in 

women’s organizations at the church, village, and tribe level, especially among 

youth. I interviewed her as part of the pilot study and interviewed her once again for 

the actual study. She is fluent in English.  

 AS1. Mrs. Viranuo is a 46-year-old Catholic woman who is married and has 

four children. She comes from a prominent family in the village. She completed her 

MA and B.Ed. degrees, and now serves as a trainer of teachers. She is well known as 

a women’s leader in the village. She has held many important leadership roles in her 

village and tribe. She is fairly comfortable with English.  

 AS2. Mrs. Abano is a 53-year-old widow. She has seven children, many of 

whom she has adopted because of her philanthropic attitude to life. She is a high 

school graduate, and has been serving as a teacher for many years. She has played 

many important leadership roles in her church, village, and tribe. She is a highly 

respected individual in the village. She understands English quite well, but is not 

comfortable in speaking the language.   

 AS3. Mrs. Thejano is an 83-year-old married Baptist woman, with seven 

children. She received only primary education but was later trained as a nurse. She 

too has served in many different capacities as leader in her church, village, and tribe. 

What distinguishes her from all the others who were interviewed is the fact that she 
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was involved in the underground secessionist movement in Nagaland and was 

imprisoned by the Indian army for nearly five months because of her involvement in 

it. She is not comfortable with English. 

 AS4. Mrs. Jopino is a 58-year-old married Catholic woman, with seven 

children. She has only completed her middle school education, but has been actively 

involved in the church, village and tribe. She is not comfortable with English. 

 AS5. Ms. Kenei-ii is a 49-year-old unmarried Baptist woman. She has 

completed her Ph.D. and is working as a professor in the Nagaland University. She 

has held many leadership positions in her church and in academic circles. She has 

also been a leader in her village and tribe. She speaks English fluently. 

 AS6. Ms. Vithan is a 40-year-old unmarried Catholic woman. She has 

completed her BA. She worked as a teacher for some years, but is now working as a 

government officer. Her job entails managing a large number of government 

employees – a job that most people find very hard to handle. She has been a leader 

right from her school days. She has also been actively involved in sports. She has 

served as leader in her church, village and tribe. She is fairly comfortable with 

English. 

 AS7. Ms. Khriebu is a 39-year-old unmarried Catholic woman. Immediately 

after completing her BA, she took the competitive exams and was selected to join 

the police force, where she now serves as a police officer. She is in charge of a fairly 

large police force, made up of both men and women. She too has been actively 

involved as a leader in her church, village, and tribe. She is comfortable with English.  
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 AS8.  Ms. Asano is a 34-year-old unmarried Catholic woman. She has 

completed her M.Sc., and is working as a government officer. She has played a 

number of leadership roles in her church, village, and tribe, but most significantly, 

she has been involved in a spiritual movement for youth. She is fluent in English. 

 AS9. Ms. Avino is a 39-year-old, unmarried Catholic woman. She has 

completed her B.A., and works as a clerical staff member in a government office. She 

has been on the women’s leadership team of her church, village, and tribe. Since she 

is good at athletics she has been able to play leadership roles in sports and games at 

various levels. She is fluent in English. 

 AS10. Ms. Vichiilie is an unmarried 45-year-old Catholic woman. She is a high 

school graduate, and has been serving as an elementary school teacher for many 

years. She has been actively involved in her church. She has held many leadership 

positions among Catholic women not just in her village and tribe, but also at the 

state level. She is fairly comfortable with English.  

 FG1. Mrs. Akhrieno is a 40-year-old Catholic woman. She is a middle school 

graduate. She is married, has four children, and is a homemaker. She has played 

many leadership roles in her church. She is not comfortable with English. 

 FG2. Mrs. Punosano is a 32-year-old Catholic woman. She is married and has 

one child. She is a high school graduate, and is serving as a teacher in a primary 

school. She too has played leadership roles in her church and village. She speaks 

English fluently. 
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 FG3. Mrs. Sedevino is a 50-year-old Catholic woman. She is married and has 

seven children. She has not had any formal education but is actively involved in her 

church, clan, and village. She is not comfortable with English. She is a homemaker. 

 FG4. Ms. Akhotono is a 48-year-old unmarried Catholic woman. She has not 

received any formal education, but has served actively in her church and village. She 

is a homemaker. She too is not comfortable with English.  

 FG5. Mrs. Mhasetonu is a 32-year-old married Catholic woman with four 

children. She is a middle school graduate, but has held a few leadership positions in 

her church and village. She is a homemaker. She is fairly comfortable with English.  

 FG6. Mrs. Medono is a 48-year-old Catholic woman. She is married and has 

eight children. She too has not received formal education, but has held leadership 

positions in her church and her clan. She is not comfortable with English. She is a 

homemaker. 

Descriptive Statistics 

 The five pie charts presented below (Figures 1, 2, 3, 4 & 5) provide a 

statistical representation of the demographical distribution of the participants. The 

first one highlights the marital status of the participants, the second highlights their 

educational level, the third highlights the age range of the participants, the fourth 

highlights their employment status, and the fifth highlights the religious affiliation of 

the participants.  
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Figure 1: Break-up of participants based on marital status 
 

 
 

Figure2: Break-up of participants based on educational level 
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Figure 3: Break-up of participants based on age 

 
 
 
 

 
Figure 4: Break-up of participants based on employment 
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Figure 5: Break-up of participants based on religious affiliation 

 

Comparison of Responses 

 Even though one would expect significant differences in the responses of the 

participants based on the group to which they belong, that was not the case. A 

comparison of the responses based on the various groups represented in the pie 

charts above shows great similarity in responses. A few differences worth 

mentioning are the differences in the responses based on (1) educational level, (2) 

marital status, and (3) religious affiliation. 

 Educational level. 

 Not surprisingly the more educated women in the group were more critical 

about the discriminatory practices that were prevalent in Angami culture. The less 

educated ones on the other hand, were more accepting of the way things are. 

However, both groups felt that it was better for men and women to maintain a 
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relationship of complementarity rather than strict equality. It was interesting to 

note that the more educated women among the respondents were aware of the 

feminist movements of the West, but clearly rejected those models as being 

unsuited for their society.  

 Marital status.  

 During the interviews, the married women rarely mentioned the importance 

that is accorded to married women in the Angami society. The unmarried ones, on 

the other hand, spoke about it from their own personal experience. They explicitly 

mentioned reasons why married women among the Angamis received more respect 

in society, when compared to the unmarried ones.  

 Religious affiliation.  

 The Catholic respondents did not speak against the lack of opportunity for 

women’s leadership within their church. The Protestant respondents, on the other 

hand, argued that women did not receive a fair deal of opportunities within their 

churches. The reason for this disparity could be largely because the Catholics were 

aware that I was a priest, and may have felt that it would offend me if they were to 

mention this point. In fact, some of the Protestants even mentioned that Catholic 

women had less opportunity than them because only males can become priests in 

the Catholic Church.  

Open Coding 

 In this stage of analysis the focus was on naming and categorizing data. After 

the interviews were transcribed, the transcriptions were reviewed to look for 

inaccuracies. The data was then broken down into concepts or small units of 
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meaning, and each of these units was named with a phrase created by the 

researcher that explained the concept. The concepts with similar properties were 

then grouped together under specific categories. Eight major categories emerged in 

this process. They were: (1) the definition of leadership, (2) qualities required for 

leadership, (3) requisites for women’s leadership, (4) women’s leadership style, (5) 

the female advantage in leadership, (6) supports for women’s leadership, (7) blocks 

to women’s leadership, and (8) the challenges ahead.  

 The definition of leadership.  

 When asked to define leadership, 19 out of the 20 respondents chose to 

define leadership in terms of the qualities required for leaders. The overarching 

focus of the responses was on leaders leading by example more than by word. Only 

one of the respondents offered an actual definition of leadership. She stated, “A 

leader is somebody who can impact and influence somebody’s life to a better state 

of existence.” She also added that it was essential for leaders to maintain, “cultural 

relativism”, which according to her is the capacity of a person to respect one’s 

culture without being a slave to it, while at the same time being able to identify 

those things that need to be rectified within that culture.  

 Qualities of leaders.  

 There were differing views with regard to the origins of the qualities of 

leadership. While some argued that leadership qualities are inborn, others insisted 

that they are acquired, and still others that they are hereditary. The respondents 

came up with a host of qualities that they believed were important for both male 

and female leaders. Eleven of the 20 respondents claimed that fear of the Lord, 
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honesty and self- sacrifice are important qualities for leaders. Ten of them spoke of 

humility as the key to leadership, while nine spoke of truthfulness as being essential. 

Eight of the respondents contended that the ability to communicate effectively is 

crucial for leaders, while seven of them argued that a good personality was as 

important. Other qualities that were highlighted by one or two of the respondents 

were, courage, selflessness, integrity, community-mindedness, determination, 

transparency, wisdom, sincerity, being just and fair, being ethical, being able to lead, 

being able to take initiative, being down-to-earth, being faithful to one’s people and 

one’s work, being respectful, being non-judgmental, being ready for hardship, being 

well mannered, being connected to one’s context and culture, being principled, 

ability to accept oneself, especially ones weaknesses, ability to listen, ability and 

desire to serve, ability to remain firm and not give in to pressures, having a vision, 

having a desire to uplift society, and possessing a good character. 

 Some of the qualities that were mentioned only once during the interviews 

were, being knowledgeable, active, a problem solver, good at time management, 

calm, compassionate, loving, intelligent, collaborative, reliable, trustworthy, 

hospitable, hardworking, bold, resilient, sociable, punctual, patient, zealous, kind, 

able to speak good of others, able to practice dignity of labor, a peace-maker, ready 

to face hardships, committed, lovable, ability to know the causes of problems, to 

motivate others, to ask other’s opinions, to maintain cultural relativism, to 

command, to convince others, desire to help others, having a strong sense of self-

dignity, a strong sexual morality, and a sound knowledge of local culture and 

traditions.  
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 Given the fact that all the respondents were Christian, the Christian faith and 

prayer received a lot of importance in the conversations. Even though nearly half 

the respondents chose humility as being key to leadership, some of the respondents 

chose to qualify it. One said, “Humility should depend on the circumstances,” While 

another argued that if humility is not used wisely it could be construed as a 

weakness. From all the qualities mentioned above, we can define leadership as the 

ability of a person to live a principled life, and lead more by example than by word.   

 Requisites for women’s leadership. 

 The respondents identified many elements, which they considered as 

requisites for women’s leadership. Thirteen of them mentioned family background 

as being essential for women aspiring to be leaders, and seven of them mentioned 

spousal support as being particularly important for women leaders who are 

married. While nine of them opined that education was important, seven argued 

that wealth was as important. A number of respondents suggested directly or 

indirectly that the ability to work with people of different kinds, and of both genders 

was crucial for leaders. Three of them mentioned encouragement and moral support 

as being essential for women aspiring to be leaders.  

 Explaining the point regarding family background, one of the respondents 

said that the Nagas tend to respect women who have a good family life. A woman 

who has a supportive husband and obedient children is admired, she observed. She 

claimed that widows and unmarried women are also respected as leaders but they 

do not receive the level of respect that is accorded to a leader who is also a “good 

mother.” From the responses of the interviewees, it was clear that they believed that 



LEADERSHIP  100 
 

for Angami people a woman who is capable of guiding her family well is capable of 

guiding society, too. Therefore, family experience, according to them is an important 

source of credibility for women leaders in their society.  

 With regard to education as a requisite for women leaders, the reasons 

offered were varied. While some felt that educated women would be able to deal 

effectively with people from other villages and societies, others felt that women 

would be able to “assist men” better if they were qualified. Speaking about wealth as 

being a requisite for leadership, a couple of respondents argued that it is necessary 

for women leaders to have a fairly good financial backing so that they are able to 

manage their own expenses and do not have to depend constantly on the group for 

it. In short, the respondents viewed family support, education, economic security, 

and the ability to work with others as being the most important requisites for 

women leadership. 

 The Angami women’s leadership style.  

 From the responses of the women who were interviewed it seemed clear that 

according to them, Angami women have a distinct style of leadership, which is very 

different from that of the men in their community. Practically all the respondents, 

either directly or indirectly, spoke about how they as women leaders, and other 

women leaders in their community, consciously or unconsciously acted in ways that 

were acceptable to the culture as understood by the Angami society. Four women 

specifically mentioned that they respected the men in their community, even though 

the men at times did not reciprocate the same level of respect to the women. 

Speaking of the relationship of women leaders with the men, six of the respondents 
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claimed that they believed in complementarity, four argued that they felt it 

necessary to be diplomatic in their dealings with men, and three spoke of avoiding 

an aggressive approach while dealing with men.  

 Speaking of specific qualities that one finds in women leaders, six of them 

claimed that women leaders are humble, five said they are sincere, five said they are 

understanding, four said they are caring, three said they are impartial, and two said 

they are soft. One of the respondents argued that women leaders tend to be 

demanding but are at the same time also considerate. Another quality that was 

highlighted during the interviews was the ability of women leaders to work in 

collaboration with others. While five of the respondents claimed that women 

leaders are good at teamwork, four claimed that they respect every person with 

whom they work, three spoke of their ability to compromise, and three spoke of 

women leaders as being peacemakers.  

 Speaking of the ways in which the Angami women leaders try to behave in a 

culturally acceptable fashion, some of the respondents argued that Angami women 

leaders tend to relate in a humble and gentle manner mainly because that makes 

them more acceptable to the Angami society. One of the respondents added, “Only 

then people will listen to her.” Another observed that women leaders, as far as 

possible, try to maintain protocol when it comes to dealing with men. In cases where 

approval of the male leadership is expected, women leaders offer suggestions and 

make recommendations, but do not push their point too strongly. Even in situations 

where they are free to decide on their own, women leaders tend to consult the men, 

in order to garner their support. Another respondent claimed: “Women always 
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respect the men. They always give honor to the men.” Even though the respondent 

uses the word, “always,” this may not really be the case. It is more likely that she 

used this word only to emphasize the fact that the women are quite subservient in 

her community. The same respondent also went on to say that even women who are 

in power tend to show respect to men who are under them.  

 Commenting on the relationship between men and women in Angami society, 

most of the respondents insisted that women in general prefer complementarity, 

where both the men and women are equal to each other even though they may 

perform different tasks. Hence it is not really a strict equality of sexes. For instance, 

one of the respondents argued, “Men cannot do without women; women cannot do 

without men.” At least three of the respondents specifically mentioned their 

aversion to feminist ideology because they found it to be too confrontational. One of 

them observed that the leadership style of Angami women is “more collaborative 

rather than confrontational.” She added, “Angami women, by and large, do not 

appreciate women who try to overthrow the men. This is very different from the 

western concept of Feminism. We do not compete with our men. They play their 

role and we play ours.”  

 In the area of teamwork, some of the respondents argued that Angami 

women leaders tend to be more communitarian in their approach. They also opined 

that women are better listeners, and are able to take ideas from every one. One of 

the respondents summed up the communitarian approach of women by saying the 

most important factor that helps women is their attitude of “ours” instead of “mine.” 

Some respondents also insisted that women are better than men at teamwork, 
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mainly because women are more understanding and less aggressive. This behavior 

pattern of the women seems to be in response to certain expectations of Naga 

society, namely that a woman should be humble and accommodating. One of the 

respondents for instance, argued, “It is easier if the leader is humble; but if she acts 

smart the others will not cooperate.” The general feeling among the respondents 

was that women leaders are called to be the “compromisers” in society. One of the 

respondents argued, “If women are going to be as loud and as strong as the men, 

then who will be the one who will make compromises?” Another went a step further 

and said that as a woman leader she wholeheartedly supports patriarchy, as long as 

it is not used to oppress women.  

 Some of the respondents also shared a few of the techniques that they had 

used successfully in getting men to support some of the decisions that they had 

taken in the past. One respondent argued, “If you know there is something that they 

don’t like, you need to know how to avoid saying it or learn to put it in the right 

way.” Another added, “We do not force our ideas upon them. We have a meeting 

with them and discuss the issue only then we go ahead. That usually works well.” 

She also said that the women leaders tend to meet the male leaders first and 

convince them individually. Only then do they present their points at meetings. She 

claimed that this approach works well because it is not threatening to the men.  

 An Angami phrase that came up a number of times during the conversation 

with the interviewees was the phrase, “menuodi chiimorosuo” which means, “Do 

things carefully.” One of the respondents argued that this is a phrase that girls often 

hear during their childhood. She believes that the constant emphasis on “doing 
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things carefully” has in a way trained women to handle situations very carefully. 

Another respondent argued, “we know our men” and that is why, according to her, 

women act in ways that are acceptable to the men. A third respondent insisted that 

women leaders may not have the power to decide but they know how to get their 

way. She claimed that they “hint,” “advice,” and if necessary, “nag” till they get their 

way. Since men hate being nagged, they give in, she added.  

 One of the interesting points that was mentioned by two of the more 

articulate and highly qualified respondents was that of the use of spirituality in 

women’s leadership. One of them claimed that women leaders tended to bring in the 

spirituality factor in order to be accepted. She was of the opinion that women use 

spirituality to get their way. She observed that when women blend emotion with 

spirituality men listen to them. The other claimed that Angami women have begun 

to look for the “good girl image,” an identity they get when they are seen as being 

spiritual. She argued that when women are seen as being spiritual, people tend to 

listen to them. “Spirituality serves as a ladder to leadership,” she argued.  

 As mentioned earlier, a good number of respondents perceived female 

leaders as being more honest and sincere than male leaders. They asserted that 

women tended to do better especially with the utilization of governmental funds, 

and that people were able to notice an obvious difference between the men and the 

women in this regard. One of them, for instance, spoke about how some of the men 

in her village would often tell her that they would have preferred to have a woman 

as the chairperson of the village so that “Everything is done in a very smooth way.” 
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Another argued that the honesty and sincerity with which women work is difficult 

for men to ignore.    

 The peacemaker role of Angami women leaders was highlighted by three of 

the respondents. Speaking of the role played by women leaders in bringing peace 

between warring factions among the Nagas, one of them argued, “When the women 

say that they would like to meet the warring groups, they do not refuse. Men tend to 

listen to the women; they even shed tears when the women speak. They convince 

the men through a combination of logic and emotion.” This ability of the women, 

according to the respondents, had qualified women to broker peace even among the 

underground factions in Nagaland.  

 In short, the respondents perceive women leaders as being successful and 

legitimate only when those leaders behave in ways that are acceptable to their 

culture, and are able to ‘walk the walk.’ 

 The female advantage in leadership. 

 Eight of the respondents were of the opinion that the feminine qualities 

possessed by women are an asset to their leadership. One argued that the desire to 

nurture comes naturally to women, and this “nurturing instinct helps people to 

grow.” Another insisted that women are better for resolving social problems 

because, “Men are very simple. They don’t analyze things like women do.” A third 

observed that women offer family-oriented solutions mainly because they are more 

close to the family than men. Another respondent insisted that the motherly 

qualities of kindness and compassion that come naturally to women come in handy 

when dealing with conflict situations. “When there is a conflict, we are able to 
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broker peace mainly because we are kind and sensitive. We tend to be more 

compassionate when compared to the aggressive men. We have love, tolerance and 

motherly qualities, which are especially useful in times of conflict,” she argued.  

 One of the respondents argued that marriage and family responsibilities give 

women the training they need as leaders to deal with varied personalities and 

difficult situations. She added, “Because of the responsibilities dumped on them, 

women have also become more resilient.” Similarly, with regard to organization and 

management, one respondent said that since women have less time at their disposal, 

they learn to manage their time more efficiently. She was of the opinion that 

circumstances have trained women in leadership. Another respondent contended 

that women are natural managers because they manage the day-to-day affairs of the 

family. “We have the natural skill for managing the house. We manage the children’s 

food, clothes, etc. This mode of thinking is already set in us and just gets transferred 

automatically to other areas,” she claimed.  

 In brief, we see that the respondents perceive feminine qualities of love, 

kindness, and understanding an asset to leadership. But they also believe that family 

life serves as a training ground for women.   

 Factors supporting women’s leadership.  

 While discussing women’s leadership, 17 of the respondents highlighted 

factors, which, according to them, supported women in their leadership endeavors. 

These factors can be placed under six broad sub-categories. They are (1) traditional 

Naga culture, (2) modern trends in Naga culture, (3) governmental support, (4) 

economic factors, (5) Christianity, and (6) education.  
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 Traditional Naga culture. 

 Sixteen of the 20 respondents had negative views with regard to traditional 

Naga culture. Thirteen of them insisted that their culture, as it was practiced, 

discriminated against women. Two of them went to the extent of saying that their 

culture had been used in the past, and is still being used at present to suppress 

women in Naga society. However, all of them also felt that there were some aspects 

in the Naga culture that were supportive of women, and that these elements were 

partly instrumental in the success of women’s leadership. Some of the issues that 

came up during the discussion were (1) the status of women in Angami society, (2) 

the role of Angami women in the family and society, (3) property rights of Angami 

women, and (4) flexibility in the practice of Angami culture, (5) spousal relationship 

among Angamis, (6) male-female relationship in Angami society, and (7) importance 

of integrity in Angami society.  

 Status of women in Angami society. 

 Five of the participants spoke about the status of women in Angami society. 

According to one of them, there are three schools of thought in Nagaland with 

regard to the status of women. The first school believes that the status of Naga 

women is high; the second thinks it is low, and the third believes that it is quite good 

at present, but needs to improve for the future. She claimed that she herself 

subscribed to the third view. A second respondent claimed that Angami society 

balances the rights of men and women fairly well. “Women’s rights are not totally 

denied, and even the privileges given to the men are not one hundred percent,” she 

argued. Three of the respondents spoke about the special respect that is accorded to 
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women in Angami culture. For instance, one respondent argued that the Angami 

culture asks people to respect the elders and the traditions of the people. People in 

the culture also consider women as elders, and so expect them to be respected, she 

argued. She opined that this is the reason why even men stand up for the women 

and respect them, at times. Another respondent insisted that women in Angami 

society are fortunate to have such a high status, when compared to many others. 

“It’s a grace for the women that usually when women raise their voice men obey 

them,” she observed.  

 Six of the respondents claimed that mothers in the Angami society enjoy a 

position of respect, because goodness in a child is often traced back to the mother or 

the grandmother. One of them argued, “Children being good depends on the family, 

but more on the woman.” While this attitude could increase the expectations from 

mothers, it also gives them a special place in the life of the children and in the eyes 

of society. Another argued, “Normally people say that the man is the head of the 

family, but here it is the woman, because if a family is good the credit often goes to 

the woman.” A third respondent observed that Angami children tend to go first to 

the mother when they need something. According to her, the importance that is 

accorded to the mother very early in life seems to continue even when the children 

are grown. Another respondent argued that all Angami children are taught very 

early in life that they have to listen to their mothers and elder sisters. This oft-

repeated advice sticks to them even when they grow, she argued. Yet another 

respondent insisted that since the woman plays an important role in the Angami 

family, the man cannot afford to ignore her. Even though the father takes the 
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decisions in the family, it is the mother who guides the children and so the father 

has to involve the mother in decision-making if he cares for the children, she argued.  

 Role of Angami women in family and society. 

 Four of the respondents opined that the Angami culture has always given 

women a special place in society. They cited the ritualistic role played by women in 

the traditional religion, the agricultural decisions taken by the women, and the 

traditional role played by the woman in the family, to support their argument. One 

of the participants who was a farmer argued, “Since we do not work in the offices, 

we take the decisions in the fields.” Another insisted that there is a lot of 

consultation that occurs between the man and woman in the house before any 

major decision is taken. A third respondent observed that most of the time it is the 

mother who decides the match for the kids.  

 Property rights of Angami women.  

 One of the points that were mentioned by 11 of the respondents was with 

regard to the property rights of Angami women. They opined that the fact that 

Angami women are eligible to get a part of the land and property of their parents, 

gives them stability. According to these respondents the traditional Angami culture 

does not permit ancestral property to be given to the daughters. However, parents 

are free to give their daughters any land that the parents themselves might have 

acquired. The land that a mother gets from her parents is generally passed on to the 

daughters. One of the respondents observed that besides having property rights, an 

unmarried woman could live in her father’s house and cultivate his lands till she 

died. The land is not hers, but she can utilize the produce from those lands, she 



LEADERSHIP  110 
 

argued. Another contended, “Even if the husband dies, the woman has power over 

his land and property. The husband’s family will protect her rights.”  

 Flexibility in the practice of Angami culture. 

 A significant point that was brought up by one of the respondents was with 

regard to the flexibility in Angami culture. She observed that even an Angami 

widow, who is typically disadvantaged, is “provided with alternatives by the 

culture.” She explained this point with the example of a widow from her own village 

who went on to offer a feast of merit even though widows were traditionally not 

permitted to do so. The feast of merit is a traditional practice among the Nagas 

where a wealthy person feeds the entire village, following which the person is 

allowed to erect a stone slab to exhibit the merit the person has earned through this 

gesture of feeding the community. Since the feast of merit is a status marker for the 

person, when a widow performs it her status gets validated. “When your status is 

raised, your voice is heard more,” she added. According to her, this flexibility in the 

Angami culture has been a great source of help to the women. She also cited certain 

other traditions of the Angamis, which she believed have helped women become 

stronger. She spoke about how it is considered taboo for a woman to ask for 

compensation if she is hurt in a conflict. According to her, this tradition has 

increased the self-dignity of women and has strengthened them. It has trained 

women “not to capitalize on a crisis,” she argued.  

 Spousal relationship among Angamis. 

 Another interesting feature that was mentioned by four of the respondents 

was a modern tradition among Angami husbands of handing over their entire salary 
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to their wives. This tradition, according to one of the respondents, has its roots in 

traditions of the past when the male went to war and left the entire household in the 

hands of the woman. This tradition has provided women with a certain amount of 

autonomy and decision making power in the family. All the four respondents were 

of the opinion that the husbands usually trusted their wives and respected their 

judgment with regard to the utilization of funds.  

 Male-female relationship in Angami society. 

 Another aspect of the Angami culture that supports women is the shame that 

a man has to face if he attacks a woman. This point was highlighted by six of the 

respondents as being a major source of strength for the women. According to one of 

the respondents, while people look down on a woman who fights with a man, they 

would be even harsher in their criticism if a man were to fight with a woman. 

Another opined that this is one of the main reasons why domestic violence, which is 

found in most other rural communities in India, is rarely found in the Naga Hills. 

Rape is also rare for this very reason, she claimed. Another respondent claimed that 

this was precisely the reason why women were able to play an important role in 

brokering peace between warring villages in the past, and underground factions at 

present. She argued, “In the past the woman would wear a special kind of ornament 

when separating men who are fighting. It would be considered shameful for a man 

to raise a hand against a woman. Even during land disputes, the woman was often 

the peacemaker. She was to be protected not harmed.” As one respondent stated, 

the men treat the women well, not out of “respect” but out of “pity”.  
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 Importance of integrity in Angami society. 

 The other factor that has helped Angami women is the importance that 

people in Angami society give to persons of integrity. This factor was mentioned by 

three of the respondents as being supportive to women’s leadership. One of them 

argued that if a woman were seen as someone who lives life with integrity, Angami 

society would not hesitate to give her a leadership role. She went on to describe the 

ways in which the traditional Angami society recognized leaders who lived 

principled lives. Once every three years during the festival of ‘Sekhrinyi’, which is an 

important festival of the Angamis, women of integrity would be recognized and 

appreciated by the community. “When they (the women) sang they would stand in a 

semi-circular fashion and the most important leaders among the women would 

stand on the sides. Hence the position they took during the song would tell you how 

important they were in the community.” This recognition, according to the 

respondent, spurred leaders to be honest and sincere.  

 In summary we can say that the positive status accorded to women in 

Angami society, the important role played women in Angami families and society, 

the possibility of Angami women acquiring property, the apparent flexibility in the 

practice of Angami culture, the inter-dependent spousal relationship among 

Angamis, the culturally mandated male-female relationship in Angami society, and 

the importance given to persons of integrity in Angami society, are factors that have 

helped promote leadership among Angami women.   
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 Modern trends in Naga culture.  

 Eight of the respondents argued that even though traditional Naga culture 

was discriminatory towards women, many changes have occurred in the recent 

years. From the responses it is not clear whether Angami women in the past also felt 

that their culture was discriminatory or whether this is only a post-enlightenment 

realization. However, what is clear is that while some of the changes that have come 

about are intentional, others are unplanned consequences of changed 

circumstances. Six of the respondents believed that these changes have also 

contributed towards the improvement of the status of Angami women, and have 

provided them with opportunities for leadership.  

 One of the factors mentioned by six of the respondents was the ill effect of 

the tradition of male-preference among the Nagas. They assert this attitude has 

adversely affected both the men and women in the community. While the men have 

become complacent and have lost a sense of responsibility, the women have become 

stronger, and more achievement oriented. As one respondent observed, “Since the 

males are loved so much and given so much importance, they are now becoming less 

responsible. Many of them are getting spoiled.” She observed that people belonging 

to other tribes too, notice this deterioration among the Angami males. Another 

respondent argued that an unplanned consequence of the preferential treatment 

given to boys is that the girls have become hardworking and have begun to outshine 

the boys. Their hard work and the results they have achieved because of it, have 

clearly earned them credibility in the eyes of society, she insisted. A third 

respondent asserted, “The boys tend to drink and destroy their lives. So naturally, 
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they cannot command respect.” She contended that even though society has moved 

on and developed, Angami men still continue the old habits that they practiced 

when they were hunters.  

 Another factor that was mentioned by the respondents was the growing 

ability of women to compete with men at all levels mainly because of education. Five 

of the respondents observed that even though parents did not educate the girls in 

the past, more parents are sending their daughters to school today. Two of them 

were of the opinion that this change has occurred mainly because parents realize 

that if they educate the girl she can get a good job and can take care of them in their 

old age, unlike the boys who do not take their lives seriously. One respondent said 

that since more women are being educated, they are beginning to occupy important 

positions in society. Another respondent argued that the girls are able to 

understand the problems of the parents because they are in touch with them most 

of the time, unlike the boys who tend to roam around. She added, “Due to the new 

roaming culture among the males, they tend to drop out of schools and college and 

so are unable to contribute much towards the family. The girls, on the other hand, 

are studying well, getting jobs and running the homes. That also helps them to make 

the decisions.” Yet another respondent argued that in the past wealth was a factor 

that propelled someone to leadership, but in today’s world wealth has been replaced 

by education. A person who is educated is respected, and since many women are 

educated they receive respect today, she contended. One of the respondents 

mentioned how education has also brought in awareness among the women with 

regard to their own abilities.  
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 Another point that came up during the discussion was that of land and 

property. Three of the informants mentioned that even though daughters in the past 

did not get much land from their parents, today there is serious discussion in the 

community regarding this issue. According to one of them, many seem to support 

the idea of giving land to the daughters as well as the sons. Two of the respondents 

observed that a similar trend is also seen with regard to gender differentiation 

among the Angamis. In the past there was a clear differentiation of roles for men 

and women, but this is being questioned today, they claimed. Citing the reason for 

this change, one of the respondents argued that since women hold jobs today, men 

are forced to lend a helping hand in the chores of the family. Three of the 

respondents were also of the opinion that since women earn salaries today, there 

tends to be a lot more discussion in families between spouses, and that most couples 

take decisions jointly. Two of the respondents also observed that many of the 

traditional practices that were discriminatory to women are being questioned 

today.  

 Another factor that has significantly affected the status of women among 

Angamis is the political turmoil in the region. Three of the respondents mentioned 

this point during the discussion. One of them observed that the suffering that 

Angami women went through during the Second World War and at the height of the 

Indo-Naga conflict made them stronger. Since many of the men were lost in battle 

the women had no option but to head the family and society, she claimed. Another 

added that circumstances have made women stronger. She contended it was “not a 

choice” but a “compulsion.” She went on to say, “Because of the responsibilities 
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dumped on them, women have also become more resilient. They cannot be broken 

easily. They tend to be much stronger than the men in that sense.”    

 The respondents also insisted that the perception of leadership among Nagas 

is changing today. One of them argued that Nagas today are more interested in the 

capability of leaders than adherence to traditions. Hence a person who is capable, be 

it a man or a woman, could become a leader.  

 What stands out in this discussion is that with more women being educated 

and employed, in contrast to men who roam around doing little for the families, 

women are gaining importance in society today. These changes may have been the 

result of conscious choices made by Angami people or just the result of compulsions 

caused by changed circumstances. What cannot be denied, however, is that these 

changes placed women on the upward trajectory of leadership.   

 Governmental support.  

 There are a few steps that have been initiated by the government which have 

also played a role in improving the status of women among the Angamis. While 

more than 15 of the respondents seemed supportive of these initiatives, they 

differed in their views on the approach that needs to be taken in order to achieve 

the goals of these initiatives. 

 The Federal Government’s proposal to reserve 33% quota for women in 

legislative bodies was supported by more than half of the respondents because they 

saw it as an opportunity for women to develop and exhibit their leadership abilities. 

However, four of them also mentioned that they are conscious that many men in the 

Angami community are opposed to it, and so, they are not pushing too hard to get it 
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passed at the state level. One of them observed that most Angami women would like 

to have the 33% quota but prefer not to fight for it. Two of the respondents claimed 

that while they are sympathetic to the cause they are wary about the means used by 

some Angami women who have taken the state government to court for not 

implementing the federal policy of quota for women. Three of the respondents 

agreed that Angami women in general are seeking equality more than ever before, 

and that they have been receiving support from various quarters, especially from 

the men, in their demand for equality.  

 Four of the respondents mentioned the Village Development Board (VDB) 

fund as being one of the governmental measures that have helped women. The VDB 

fund is offered by the government to every village, and is meant to be used for the 

developmental works of the village. Since the women were not getting any part of it 

in the past, the government established a new law that required 25% of the amount 

to be given to the women’s organization in the village. In many villages the VDB fund 

that is offered to the village is often siphoned off by a few key leaders, most of whom 

are men, and as a result very little developmental work gets done. The women’s 

organizations, on the other hand, tend to use their funds judiciously, and so have 

been able to make significant contributions to the development of their villages. 

According to one of the respondents, the VDB fund has given women a chance to 

showcase their sincerity and honesty.  

 With regard to the VDB fund, one of the respondents had a slightly different 

viewpoint. She observed that the women are satisfied with just getting their share of 

the VDB fund, and do not realize that they also need to contribute towards the 
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decision-making process in the village, because “the funds are meant not only for 

the men but for the entire village.” She was of the opinion that the recent step 

initiated by the government to include women in the decision-making body of the 

VDB was a move in the right direction. She also argued that this step will not give 

women the upper hand, as some men think, but will instead give society a chance to 

taste women’s leadership, which is very different from that of the men. Another 

respondent mentioned that the recent steps taken by the government to include 

women in the executive body of the village council, is also a significant step that will 

go a long way in helping women grow in leadership. 

 From this discussion it is clear that the respondents see the steps initiated by 

the government, especially the move to reserve 33% of seats in all legislative bodies, 

as well as the step to offer a certain percentage of the VDB fund to women, have 

helped women showcase not just their ability to lead, but also to lead with integrity.   

 Commerce.  

 Six of the respondents spoke of the economic role that is played by women in 

Angami society. They were of the opinion that this role has helped increase their 

standing in Angami society. Three of them claimed that even though the men were 

considered breadwinners of the family, the women always owned the domestic 

animals of the family. The women would take care of them and also sell them if 

required, and this gave them access to funds. One respondent observed that while 

the smaller animals belonged to the wife, the larger ones like the pigs and the cows 

belonged to the family as a whole. She added however, that even though the larger 

animals belonged to the family and the woman could not sell them on her own, she 
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had a big say in the sale because she was the one who reared them. Four of the 

respondents also mentioned that women who are employed have more of a say in 

the family, because they are not totally dependent on their husbands. They have 

their own money now which they are free to invest in ways they think best. 

 What stands out from this discussion is the power that economy has in 

improving the status of women. While the ability to own and sell domestic animals 

gave women a certain amount of stability in the past, that stability is coming from 

external employment today. 

 Christianity.  

 The respondents were unanimous that Christianity had made a huge 

difference to the status of women in Nagaland. They claimed that it had torn down 

some of the discriminatory traditions and practices and had provided the women 

opportunities to develop and exhibit their leadership abilities. According to one of 

them, Christianity has provided women with the opportunities to read the Bible and 

present testimonials, which in turn has helped them gain confidence. She added that 

the involvement in church related activities has also helped women develop their 

organizational ability. Another respondent opined that unlike non-Christian women 

in Nagaland, Christian women have a lot more opportunity to lead mainly because 

they are free from many of the traditional restrictions. A third respondent 

contended that besides the church offering opportunities to women, it is also the 

great equalizer. “In the church in the presence of God every one is equal, no matter 

whether you are rich or poor, educated or uneducated, good or bad; therefore 

everyone can come up,” she claimed, maintaining that women, too, have benefitted 
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from this opportunity of equality. Another respondent insisted that with the coming 

of Christianity women in Nagaland have begun to have more of a say in society, but 

she also added that “there is still a lot of room for improvement.” Two other 

respondents also expressed this same sentiment. One of them observed, “It is sad 

that in every church the women do not yet have important roles to play.” 

 Speaking of the relationship between women and religion, one of the 

respondents had an interesting observation to make. According to her, “Religion 

confers a lot of unspoken status to leadership.” She argued that some women have 

used this to improve their standing in society. She added, “I used to suspect also 

many women go to the church just to get that good girl image or good woman image 

by attending church without believing… those can help your leadership qualities 

also.” She argued that women who have strong faith have an “extra edge” over 

others. Her observations were very similar to another respondent who claimed that 

women use faith in order to gain acceptance. This respondent claimed that she had 

noticed this trend especially among women in Protestant denominations because 

most of the so-called prophetesses or people who prophesy, were women. She 

asserted that this may be a misplaced form of spirituality but insisted that it has 

helped women come up.  

 One of the respondents had a slightly different perspective on the role played 

by Christianity. She remarked that even though Christianity did provide 

opportunities for the women, the real opportunities came with education, and since 

Christianity and education came together, they are often attributed to Christianity 

and not to education.  
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 From this discussion it is clear that almost all the respondents perceive 

Christianity as the gateway to freedom from restrictions and the pathway to 

leadership.  

 Education.  

 All the respondents were in agreement that education had helped 

significantly in raising the status of women in Nagaland. They argued that it has 

given women the ability to compete with men, and more than anything else, it has 

given women a sense of independence.  

 One of the respondents observed that education has helped women grow in 

status by providing them with knowledge in various fields and teaching them how 

to act in different situations. Another argued that education “…has given women 

financial autonomy. It has given them status and knowledge, which have 

automatically brought them respect.” A third respondent argued that women are 

included in decision-making today mainly because of their education and 

experience. She claimed that education has leveled the ground for men and women. 

Another respondent pointed out that educated women rarely faced discrimination. 

She observed that co-education has challenged the traditional role differentiation 

between the males and females and has created a new “sense of being” for the 

women. She also added, “We have a class system but not a caste system. And so, 

with integrity and hard work there is possibility for social mobility. With hard labor, 

talent, intelligence and education anyone can come up in this society.” By this she 

was effectively arguing that education has opened a lot of doors for women to rise in 

society. One of the respondents also mentioned that the effect of education on 
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women is visible at meetings. While in the past women could not open their mouths 

at meetings, today they are listened to. So according to her education has actually 

given women a voice. Another added that education has brought equality into 

families, as well.  

 Three of the respondents had a slightly different take on education. They 

were of the opinion that education has also divided Naga society. According to one 

of them, “Formal education gives people instant recognition. But formal education 

has also destroyed the traditional leadership among women because women who 

are not educated today think that they have nothing to offer. They think they are 

nobody.” She claimed that the undue attention accorded to education has created a 

“generation gap” and a clash between tradition and modernity. It has created a sort 

of inferiority among those who are not educated. Another respondent insisted, “In 

many cases the educated people tend to look down upon those who are 

uneducated.” This attitude, she declared, is not helpful to Naga society as it is 

creating unnecessary divisions among people. Hence she argued that it is important 

for people to have “good education” because only those who are “really educated” 

are able to mingle with every one without prejudice. A third respondent highlighted 

the effect that education has had on families where parents are illiterate. She 

observed that parents who are illiterate tend to feel inferior to their own children 

just because their children are educated. In the past elders received respect even if 

they did not have formal education, but that is rapidly disappearing today to the 

detriment of Naga society, she argued. She went a step further criticizing the 

existing system of education that is prevalent in Nagaland. “Patriarchal tendencies 
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are seen even in our education. For instance the boys are shown playing while the 

girls are shown working at home,” she observed. 

 From the above discussion what stands out is the importance that the Naga 

society in general and Angami women in particular accord to education. Even 

though it may have created two classes of people, one educated and the other not 

formally educated, it is clear from the responses that the interviewees see that the 

advantages for women that come with education far outweigh the disadvantages. 

 Factors that hinder women’s leadership.  

 The respondents highlighted a number of factors, which they considered a 

hindrance to women’s leadership. These factors can be placed under four broad 

categories. They are, (1) discriminatory traditions, (2) women – the protectors of 

tradition, (3) the insecure man, and (4) a faulty understanding of religion.  

 Discriminatory traditions.  

 As mentioned earlier, an overwhelming majority of the respondents, 16 out 

of 20, claimed that some of the practices in the Angami culture are by and large 

discriminatory towards women. Interestingly, some of the traditions which these 

respondents cited as being detrimental to women’s leadership, have also had 

unplanned consequences that have actually helped develop leadership among 

women, which have also been noted by the respondents. These discriminatory 

traditions can be placed under eight sub headings. They are, (1) inequality between 

males and females (2) male-preference in Angami families, (3) cultural expectations 

of women, (4) unequal expectations from men and women, (4) detrimental over-
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protection of women, (5) faulty decision-making patterns, (6) discriminatory 

property rights, (7) financial control in male hands, and (8) tradition trumps law.  

 Inequality between males and females.  

 One of the respondents observed, “Many say that Naga women are enjoying 

the liberty that others are not enjoying. But in fact it is not. It is not.” She argued that 

some of the traditions that discriminate against women are ingrained in Angamis 

right from childhood. Unlike the boys, the girls hardly have freedom, she claimed. 

Even when a boy and a girl fight within the family, the girl is often reprimanded for 

fighting with the boy, even if the boy is obviously in the wrong. She argued that this 

mind-set has created an attitude of subservience among Angami women. A second 

respondent added that in the past when a couple got a girl child, they would call her, 

“wakayi” which means, “she will work for you.” She argued that even the traditional 

songs show that a girl from her childhood thinks only of work. She also added that 

Angami women are overloaded with work, while the men do very little; and that this 

work overload has in turn created a mentality among the males that they are 

superior. Another respondent observed that the Angami culture in general supports 

men and gives them more respect than women. She asserted that among Angamis 

the woman is “still at the foot.”  

 Male-preference in Angami families.  

 Twelve of the respondents highlighted the male-preference among Angamis. 

This male-preference, they argued, has led Angamis to educate their sons more than 

their daughters. Explaining why males received preferential treatment in the past, 

one of them said that it was because in bygone days the men guarded the village 
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while the women lived in the village, and so it was important to take good care of 

the protectors of the village. Another respondent added that in the past men alone 

were permitted to become heads or leaders, which is why only boys were educated. 

A third respondent observed that especially in families which are not financially 

well off, there is a tendency to educate the sons in good private schools while 

sending the daughters to sub-standard government run schools, even though the 

daughters may be brilliant and hardworking. She was of the opinion that this 

attitude existed mainly because women were seen as “someone else’s property.” 

Another respondent noted that an Angami woman who does not have a male child is 

looked down upon by society. According to her Angami society still considers the 

girl child as a liability while considering the boy as an asset.  

 Cultural expectations of women.   

 A point that was mentioned by at least six of the respondents addressed the 

way in which Angami society expects its women to behave. One of the respondents 

observed that girls are taught right from their childhood that they should be 

humble. They are expected never to overrule the men. She also claimed that women 

are taught not to be assertive. According to her, “menuo morosuo”(be careful) is a 

phrase that is ingrained into the psyche of the women, because of which women 

have to be cautious all the time. Another respondent added that Angami women are 

expected to respect the men and live under their command. She claimed that as a 

child she was taught that, “females should love and respect the males.” But she also 

observed from her own experience that the males do often not reciprocate this 

respect. Another respondent observed that in Angami culture it is virtuous for a 
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woman to be under a man. That is why a woman who is not married or who is a 

widow does not receive as much respect as a married woman. She argued that even 

though an unmarried woman or a widow could be a good leader, she would still not 

be granted the same regard and respect that is offered to a married woman. The 

reason for this, she said, is because Angami society believes that it is important for a 

woman to have someone to control her speech and actions, and that the husband is 

the one who can do that. She went on to say, “In the Angami society, the woman may 

be someone important but she has to listen to the husband. Even though we are in a 

better position we have to obey.” One of the women who participated in the focus 

group interview, asserted, “We are not equal. The men are higher. They tend to get 

more respect in the family too.” Interestingly, all the others who took part in the 

focus group interview nodded in approval.  

 Unequal expectations from men and women.   

 Another point raised in the interviews was the difference in expectations 

placed on women and men. One of the respondents noted that the expectations 

placed on women in the Angami society are much higher than those that are placed 

on men. If a woman is unable to lead her family, she is seen as being unfit to lead the 

people but the same standard is not used for men, she observed. She also added that 

women are expected to be more careful than men in the way they relate with others, 

“because her words and actions are going to affect her entire family.” A second 

respondent noted that the woman is expected to take the blame for the 

shortcomings of the children and also the husband. With regard to character, one of 

the respondents observed that Angami society demands more integrity from 
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women leaders than from men. She argued that even though women are capable 

and smart, “the majority of the people still conceive in their heads that she is not a 

man.” She also added that even when a woman does well, people do not appreciate 

her most of the time. Instead, they tend to say, “Ah but being a woman she should 

not speak to that high degree,” she added. She insisted that these remarks arise 

because, “people still have the mentality that only the man can do the best and that 

they should always take the upper hand.” Speaking of her own experience at her 

workplace, one of the respondents observed that when her boss entrusted her with 

a job, instead of giving it to the men in her department who were of the same rank 

as her, she noticed that they expressed their displeasure about it. She contends that 

they are unhappy because a woman is being given prominence. She claimed that she 

has often faced inferior treatment at the workplace, just because she is a woman. 

One of the respondents spoke about the various restrictions that Angami culture 

places on women: “Our culture tells us that women shouldn’t speak first. Shyness is 

considered a good quality. Loudness, not dressing properly, drinking, laziness, etc. 

are considered shameful behaviors for women.” According to her, these restrictions 

have seriously blocked women from taking up leadership in Angami society. 

 Detrimental over-protection of women.  

 Another respondent noted that in the past women needed to be protected 

because of the culture of inter-village and inter-tribe wars but that the situation has 

changed today. “Our culture has been over-protective of women because of our 

background of wars. We love our women and so we try to protect them. But today 

there are no wars and things have changed but the protective attitude has not 
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changed,” she lamented. She argued that this culture of protecting the woman has 

become a block to the rise of women. Another respondent was of the opinion that 

Angami society has not been doing enough to improve leadership among women. 

She cited the example of young girls being employed as maids in Naga homes. 

According to her, by employing these young girls as maids Angamis are actually 

“disempowering women and cutting short their leadership qualities before they 

bloom.”  

 Discriminatory decision-making patterns.  

 With regard to decision-making, eight of the respondents observed that 

Angami women do not enjoy the same privileges as men. One of them noted that in 

the traditional Angami culture, the woman’s voice was hardly heard. She claimed, 

“In the past, only men were allowed to speak in public and if the woman spoke she 

was often told to sit quiet. Even though what the woman was saying was right, the 

men would not give her a chance to speak in public, and even if she did, they would 

not listen to her and respect her.”  

 Citing reasons why women may not have been allowed to take part in the 

decision-making process in the village in the past, one of the respondents argued 

that it might have been due to pregnancy. “Animists believe that when a pregnant 

woman moves around in the jungle, the spirits point to her and show that she is 

extraordinary.” The fear of attracting the attention of the spirits could have deterred 

men from allowing women to take part in meetings, she argued. A second 

respondent cited a different reason: she claimed that in the past when the men had 

their meetings they were usually with regard to waging war against a neighboring 
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village. The men preferred not to have the women at these meetings because some 

of the women could have originally belonged to the village that was going to be 

attacked, and could have come into their village through marriage. There may have 

been a fear that these women having a soft corner in their hearts for the village of 

their parents, could leak out the secrets, and so they made sure they kept them out 

of these strategic meetings, she argued. A third respondent noted, “Men have their 

own meetings and secrets are not to be shared with women because they are 

gossips.” All these respondents were of the opinion that even though the situation 

has changed much today, the men still hold on to those “irrelevant and 

discriminatory” traditions.  

 Some of the respondents became quite emotional when they spoke about 

decision-making. One of them asserted that even when it comes to women’s 

decisions, women are not allowed to take part in them. “How can men plan for the 

women?” she asked. She alleged that even when women’s issues are being 

discussed, women are told that, “This is not a woman’s job.” Another respondent 

observed that if a woman tries to speak at meetings she is labeled as being “over-

smart.” She insisted that there is a clear difference in the way in which men and 

women are treated during meetings. She argued that even at meetings where she 

had something worthwhile to share, she was expected to remain silent because it 

was the prerogative of the men to speak. She contended that this rule did not seem 

to apply to the men. Even if the men were young, they were allowed to speak. She 

went on to say that if a young man speaks at a meeting he is appreciated but if a 

woman does the same, she is ridiculed.  
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 Two of the respondents pointed out the passive role that women are 

constantly asked to play during meetings. According to one of them, even though 

women are supposed to be part of organizations in Angami society, for all practical 

purposes they are there only to do the domestic work. They are the ones who are 

expected to make the tea and distribute it. Another observed that while work has 

always been distributed between the men and the women, the men have always 

taken the decisions. “The women take part in all the activities because men have 

given them their due share to perform. But their consent is not taken. It’s like giving 

an order,” she argued. 

 Discriminatory property rights.  

 All the respondents spoke about ancestral property going only to the males, 

but only one of the respondents expressed resentment about it. All the others 

seemed to have accepted it as a fact of life. The one respondent who resented this 

tradition argued that the daughter may get a small part from the acquired land of 

the parents, but “the lion’s share goes to the sons.” Since ancestral property cannot 

be given to the daughters many women do not get anything at all, she claimed.   

 Financial control in the hands of men.  

 With regard to finances, two of the respondents noted that most of the 

financial control of the family is in the hands of the father. One of them insisted that 

the husband decides on all major expenses. Even if the wife needed to spend money 

she would have to let her husband know about it in advance. Since the father brings 

the money, he decides its use, she argued. Interestingly, some of the respondents 
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differed in their view on this issue. They asserted that women do have freedom to 

decide on smaller expenses of the family.  

 Tradition trumps law.    

 From the responses of the interviewees it was clear that many of them felt 

that women were being discriminated against in Angami society. However, very few 

of them were willing to raise their voices in protest against it. For instance, one of 

the respondents spoke about the opposition to the 33% reservation that has been 

proposed by the Federal Government. She opined that many men and women are 

convinced of the need to have more women leaders but do not have the courage to 

raise their voices mainly because of cultural undertones. She argued that even 

though there are quite a few people willing to support the women when they do 

something good for society, there are also a good number of people who will not 

support them mainly because they feel it goes against traditional Angami culture.  

 From the responses of the interviewees it is clear that some of the Angami 

traditions have not only not helped but have actually hindered women from 

developing their leadership abilities.  

  Woman - the protector of tradition.  

 Three of the respondents pointed out that women themselves tend to put 

major hurdles in the path of other women aspiring for leadership. Two of the 

respondents were of the opinion that some women are so convinced of the benefits 

of maintaining traditional culture that they fail to recognize the harmful elements in 

them. The third was of the opinion that since women have been continually made to 
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believe that men are superior to women, they find it difficult even to imagine that 

the opposite is possible.  

 One of the respondents observed that mothers were, in a way, the ones 

perpetuating discrimination against girls by giving preferential treatment to the 

boys. She argued that many mothers sow seeds of inequality in the minds of their 

children even in their childhood. She suggested that Angami mothers tend to give 

their daughters a feeling that they are meant to work while the boys are meant to 

have fun. She observed that mothers communicate this message quite clearly to 

their daughters by saying: “Being a girl you have to do like this. Start washing the 

clothes, or, say, wash the utensils. You shouldn’t behave like boys. He is a boy so let 

him go and play, but you have to be confined in the house.” Another respondent 

argued that at times her female colleagues were the biggest block to her rise in 

leadership. To explain her point, she cited examples from her own workplace. She 

spoke about how senior female officers among her colleagues would remain silent 

during meetings, and would label her as being “over-smart” if she opened her 

mouth.  

 It was interesting to note that while some of the respondents were clearly 

opposed to this kind of a discriminatory treatment of women, some seemed to not 

only accept it but also promote it. One of the respondents, for instance, asserted that 

the position of women should always be a little lower than that of men. She argued, 

“We cannot expect the man to be the one to surrender first, the woman should 

always be the first to surrender.” She added, “I would not like my brother to 
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surrender first.” She also claimed that according to her the man should always be 

the head of the family.   

 Three of the respondents argued that women have been forced into 

submission for centuries and so they have begun to accept it as a way of life. One of 

the respondents argued, “We have been living this submissive life for so long so we 

are not used to talking in public forums. We are hesitant because we are not used to 

that environment. Even the educated women hesitate at times. Since we know that 

men have that attitude, we think it is okay.” Another observed that women 

themselves need to realize the need for change, but she also accepted that women 

are not there as yet. To prove her point, she cited the example of the opposition 

from women’s groups to the women’s reservation bill.  

 From the responses it was clear that women have remained submissive and 

continue to remain so, partly because of some women who wish to hold on to 

discriminatory traditions.   

 The insecure man. 

 Twelve of the respondents were of the opinion that men are supportive of 

women and their leadership, but five of them mentioned that there are men in the 

community who consciously oppose the women. While some argued that the 

opposition springs purely from a sense of insecurity among the men, others believed 

it is because they fear that the women will take over the reins of society.  

 One of the respondents noted, “I think men become threatened and insecure 

when women do better than them. One of the natural qualities of a man is to initiate 

and to be the initiator and to have power, so when that power is threatened, and 
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when that initiating quality is threatened, then they feel insecure about it and they 

can act quite violently also.” Another contended that men are afraid that women will 

take the upper hand if they are given a chance for leadership, and so try to block 

their rise. A third respondent had a slightly different perspective. She observed that 

men often do not wish to include women when they are discussing financial matters 

because women tend to raise questions if they notice misappropriation of funds. She 

argued that most men like to get a part of the funds and so they do not raise their 

voices against mismanagement of funds by their leaders, so where money is 

concerned they make sure that women do not have a voice.  

 According to another respondent, there are some men in Angami society who 

consciously do not want women to come up. “Even though the women leaders may 

be good, the men do not want them to go up,” she insisted. To prove her point she 

cited examples of situations where women were to be chosen as representatives for 

certain organizations. She observed that the men would consciously choose weaker 

candidates among the women so that the smarter ones would not get an 

opportunity to shine. She added, “Some are active leaders, but they do not receive 

justice. Their leadership is not recognized.” She argued that even though education 

has helped women come up it cannot really make an impact unless and until the 

men change their attitudes towards women. 

 From the responses of the women it is clear that while there are many men in 

the community who wish to see women rise as leaders, there is also a small but 

strong minority that tries to block them from coming up.   
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 Faulty understanding of religion. 

 Since all the respondents were Christians, their responses were also based 

on their Christian experience. It was interesting to note that three of them believed 

that God had designed women to be inferior to men, and they cited Scripture to 

support their position. One claimed, “It is also written clearly that man was created 

superior to women.” She argued that this was justification enough for women to 

always remain subordinate to men. A second respondent argued that God made 

women more gentle and understanding so that they could occupy the lower place.  

 From the responses of these interviewees it is clear that the male-centered 

Christian theology has been so deeply imbibed by some Angamis that they are using 

it to justify some of the discriminatory practices in their culture. In a sense, their 

discriminatory traditions have been re-affirmed by their faulty understanding of 

Scripture.  

 The challenges ahead.  

 During the interviews eight of the respondents pointed out challenges that lie 

ahead of Angami society in general and women leaders in particular. One of them 

argued that it was important for women leaders to find ways to improve the status 

of women. However, she also added that it was equally important for them to focus 

not just on women’s issues but also on the entire community. She contended that 

people needed to recognize the abilities of women leaders, and this would be 

possible only if they focused on the entire community. A second respondent 

observed that women feel that they are as capable as the men in handling issues that 

concern society. She argued that the women needed to be given opportunities to 
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contribute to society. She was also of the opinion that women should take the risk of 

getting into politics, because that is where they can really make a difference. Unless 

women take the initiative, men will not know their capacity, she argued. A third 

respondent insisted that women needed to develop a competitive spirit because 

leadership demands a certain amount of competitiveness. She claimed that this 

would be possible only if women are given more training to become leaders.   

 At least five of the respondents asserted that women in particular needed to 

make special efforts to educate their daughters so that they can work hand in hand 

with the men. In the past the women were deprived of education, but that should 

not continue, one of them argued. A second respondent stated that one hundred 

percent equality between men and women may never come in Angami society, but 

she opined that mothers have a major role in helping to reduce the existing 

inequality. She added, “Education of the mother may be the key to changing one’s 

attitude. Some of the educated mothers treat (both) equally. They make the sons 

and the daughters work together. They allow both the son and the daughter to do 

the same work.” A third observed that women themselves are divided at times, 

which, she noted, weakened their efforts among the public.  

Axial Coding 

 Once major themes were identified, a second-level coding procedure, axial 

coding, was employed. At this stage the data was put back together in a new way 

making connections between the various categories. The central phenomenon, 

namely, “Leadership among Angami women” was identified. The causes that have 

given rise to the phenomenon, the context in which it occurs, the intervening 
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conditions that have influenced it, the strategies by which it is handled, and the 

outcomes of those strategies, were outlined.  

 Taking the cue from Strauss and Corbin (1990) an axial coding paradigm was 

drawn up to diagrammatically represent the relationship between the various 

categories (Figure 6). The paradigm highlights three aspects that influence the 

phenomenon of ‘leadership among Angami women’, namely, the causes, context and 

intervening conditions. It also presents the strategies that Angami women choose to 

maneuver their way through the labyrinth, and ends with the outcomes. 

 Explanation of the paradigm. 

 The paradigm includes six aspects. They are: (1) Phenomenon, (2) Causes, 

(3) Context, (4) Intervening conditions, (5) Strategies, and (6) Outcomes. 

 Phenomenon. 

 The research question that was investigated through this study was: “How do 

some Angami women perceive their own leadership ability and what according to 

them, are factors that have helped develop this leadership ability?” The 

phenomenon studied here was the leadership among Angami women based on the 

perceptions of a select group of women leaders. From the data gathered as well as 

the literature presented it has become clear that many Angami women have been 

able to influence life at different levels in Naga society in general and the Angami 

society in particular despite living in a society that is male-dominated. Hence this 

study has tried to understand this phenomenon of leadership among Angami 

women. 
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 Causes. 

 The main cause for the rise of leadership among Angami women was the 

absence of men in the community, both literal and figurative absence. Because of the 

Indo-Naga conflict many men had left their homes. While some were killed in battle, 

others had to remain in hiding, and as a result were effectively absent to their 

families. Even though the Indo-Naga tensions are waning today, the effect of the old 

tradition of the males roaming around the village in order to guard it still continues. 

Even though the situation is very different today, the men have been unable to catch 

up with it, as a result of which the women have had to play the role of the men, both 

in families and in the community. Hence, compulsions in the past and changed 

circumstances at present have forced women to take on leadership roles.   

 Context. 

 This leadership ability among the women is difficult to comprehend 

especially in a context where all public leadership is in the hands of the men. It is 

even more intriguing because many of the traditional practices in the Angami 

culture clearly favor the males in the community. Some of the discriminatory 

traditions which form the context in which Angami women have been able to exhibit 

their leadership ability include: the male child being seen as an asset while the 

female being seen as a liability, preferential treatment being given to the male child 

in the families, more educational opportunities being offered to the male child when 

compared to the females, the girl child being overloaded with household work while 

the boys loiter around doing nothing, the woman being expected to serve the man, 

the woman being held responsible for the failures of both her husband and her 
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children, widows and unmarried women not being respected because they are       

considered to be people who have none to control them, the husband being 

expected to control his wife and make sure he puts checks and balances in place, 

women being expected to be more morally upright than the men, women being 

expected to be leaders at home before they can lead others, women being kept out 

of the decision-making processes in the village, women being expected to remain 

humble and silent in the presence of men, and ancestral property being given only 

to the male children. 

 Intervening conditions. 

 In the context of such opposition to women it is difficult to understand how 

their leadership ability could surface unless there were intervening conditions that 

helped balance the negative impact of the discriminatory traditions. The study has 

revealed five probable intervening conditions. They are, (1) culture, (2) charisma, 

(3) commerce, (4) Christianity, and (5) circumstances.  

 Culture. 

 From the discussion with the Angami women who were interviewed, it is 

clear that despite Angami culture being male-dominated there are elements in it 

that are supportive to women and their leadership. The fact that the Angamis exhort 

young people to respect their mothers and sisters has a lasting impact on the minds 

of the men even when they are no longer children. Similarly, the fact that the 

Angamis trace goodness in children to their mothers and grandmothers obviously 

places them in a position of prominence. Since it is considered shameful for a man to 

attack a woman in Angami society, the woman’s weakness has, in a way, become her 
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strength. It has prevented women from being abused in ways that one would 

commonly find in many other communities. In fact this weakness has given women 

the freedom to enter hostile territory and broker peace among warring factions. 

Even though traditional Angami culture did not involve women in public decision-

making processes, it gave them the freedom to take major agricultural decisions and 

minor family decisions. The newer practice of men handing over their salaries to the 

women has only helped strengthen this sense of autonomy among the women. Since 

women also had a ritualistic role to play in the animistic religion of the past, it 

became easy for them to take up similar roles in the church with the coming of 

Christianity.  

 The fact that the Angami culture as practiced by the Angami people offers 

possibilities for women to receive at least the acquired land of the parents provides 

a certain amount of stability to the women. Similarly, the right that an unmarried 

daughter has to live in her father’s house and cultivate his lands till her death saves 

her from being vulnerable at the death of her parents. Since Angami society has 

much higher moral expectations from women than men, women have risen to the 

occasion and have proved their moral credibility. Consequentially this has also 

highlighted the moral degradation that is seen among men in Angami society. Some 

of the other cultural expectations from women such as the need for them to be 

humble, soft spoken, understanding, and not capitalizing on a crisis, have also 

helped increase the credibility of women in the eyes of society. Further, since 

Angami society is a casteless society, anyone with talent and determination can rise. 

Finally and most importantly, even though Angami society may seem to be very 
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rigid, in reality it is quite flexible. Hence women have been able to find ways to beat 

the system and come up. 

 Charisma. 

 Only a few of the respondents actually stated the possibility of innate 

qualities being the cause of leadership among women. Some of them did mention 

that they believed that leadership is inborn. The female advantage that came up in a 

number of the interviews shows that some women, more than others, have an 

innate ability to lead, and this ability cannot be stopped. One of the respondents, for 

instance, spoke about Rano Shaiza, an Angami woman who was the only woman 

who was nominated to be a Member of Parliament from Nagaland. This respondent 

highlighted the fact that this Rano was able to beat the odds and lead, despite being 

alone. With her charismatic personality she was able to inspire other women to take 

up causes that mattered to Naga society. Through her charisma, she was also able to 

inspire other women to develop their own hidden potential. Hence charisma can 

also be seen as one of the intervening conditions that have helped women grow in 

leadership.   

 Commerce. 

 The Angami women who were interviewed declared that commerce has been 

part of the life of Angami women for a long time. For instance, the practice of women 

rearing domestic animals and selling them has been quite common. It is also clear 

that the Angami women have had a certain amount of autonomy with regard to the 

income they have been getting through the sale of these animals. Similarly, the 

tradition of passing on acquired property to the daughters seems to have given the 



LEADERSHIP  143 
 

women a certain amount of stability. Since the acquired land that a woman inherits 

from her parents never becomes part of her husband’s property, the woman has the 

freedom to sell it if she so wishes. This freedom to trade with property has also 

added to the sense of security that women enjoy. In the present day scenario, since 

women are well qualified, and sometimes better qualified than the men, they have 

an edge over the men when it comes to jobs. With jobs comes money and with 

money comes security. The opportunity to take up jobs and earn money has once 

again spurred women to come up in life. 

 Christianity. 

 The respondents were unanimous with regard to the contribution that 

Christianity had made to the status of women among the Angamis. They felt that 

Christianity had helped break the traditional restrictions that prevented women 

from aspiring to fuller roles. With the coming of Christianity women got 

opportunities to develop and exhibit their leadership abilities. Besides, as was 

pointed out by some of the respondents, since faith is an essential part of Naga life, 

Christianity has offered an unspoken status to women. While in the past women 

were not allowed to speak in public, Christianity has opened the doors for them to 

not only speak but also preach in public.  

 Circumstances. 

 Since the early Christian missionaries wanted the new converts among the 

Nagas to be able to read the Bible, they began schools. Hence, with Christianity came 

education.  And education, according to the interviewees, has been the great 

equalizer. In the past, wealth gave people status; but today, as one respondent 
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claimed, “education is the new wealth.” Education has helped women compete with 

men, without actually being a threat to them. It has given women the required 

knowledge, training, and experience to become leaders. It has given a voice to the 

voiceless women. Education has also brought in the possibility for women to take up 

jobs, and because of jobs, women have more financial independence. Since women 

have begun working outside the house, the men have been forced to chip in their 

share in doing the household chores, thus breaking the age-old role differentiation 

based on genders.   

 There have also been unplanned consequences of certain traditional 

practices that have begun to help women. For instance, because of the male-

preference in the Angami society, the girls have had to do a lot more work and have 

had a lot less opportunities. This attitude has actually ruined the men because they 

are often seen as to have become lazy while the women have taken it up as a 

challenge and have begun to work hard and make use of every available 

opportunity. The fact that girls far outshine the boys in the field of education clearly 

points to this trend. Since the boys are not doing well in studies, they are unable to 

get jobs unlike the women. Because they are unemployed the men begin to drink 

and loiter around, and are thus unable to take care of their aged parents. The girls, 

on the other hand, are studying well, getting good jobs, and taking care of their 

parents. Younger parents who watch this trend have begun to realize the benefit of 

educating their daughters. They see that by investing in the education of their 

daughters, they are actually investing in themselves. This is radically different from 
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the earlier thinking where it was believed that educating a daughter was useless 

because she was going to become the property of another.  

 Since women have been overloaded with work, they have learned the art of 

time management. Their experience in managing the family has also given them an 

added advantage. As one respondent put it, they have become “natural managers.” 

The political situation has also contributed its part in making women stronger. Since 

many of the men had to leave the homes in order to take part in the Indo-Naga 

conflict, the women were forced to take care of their families. In many cases the men 

died in battle leaving the women to fend for themselves and their children. These 

experiences have made women much stronger and resilient.  

 Strategies. 

 Angami women are influenced by a blend of traditional practices in their 

culture that discriminate against women and intervening conditions that support 

women. As a result Angami women have discovered strategies that are effective in 

helping them make their way through the labyrinth. These strategies could be 

placed under six categories. They are, (1) cultural strategies, (2) economic 

strategies, (3) spiritual strategies, (4) emotional strategies, (5) educational 

strategies, and (6) legal strategies.  

 Cultural strategies. 

 From the interviews it was clear that some of the women consciously used 

certain culturally appropriate strategies to get their way. For instance, many of them 

claimed that they preferred to be humble and gentle in their approach because that 

is what was expected from women in their culture. Some others spoke about women 
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seeking approval from men even for those decisions where they did not really need 

to seek their approval. Some even spoke about how women tend to show respect to 

men even when the women are in power. Through these tactics the women 

consciously showed the men that they are not interested in overthrowing them, and 

thus effectively reduced the threat perception among the men. Many of them 

claimed that they consciously preferred the collaborative approach to the 

confrontational approach when seeking to get things done. Some spoke about how 

women would meticulously follow the advice of ‘doing things carefully’ when 

dealing with men. They argued that through this approach the women avoided 

antagonizing the men. A few spoke about how they had learned ways to deal with 

the male leaders. When they wanted to get something passed in a meeting, they 

would first meet individual leaders and convince them about it, as it was much 

easier to convince individual men than to convince a group of men. This technique 

has been especially effective given the context where women are not allowed to 

attend public meetings where decisions are taken. Finally and most importantly the 

women work sincerely and honestly when they were given a task because the 

people in their culture expect that from them. Through their sincerity and honesty 

they have earned credibility in the eyes of society.  

 Economic strategies. 

 Most of the respondents recognized the power of being employed. They 

opined that jobs were giving women the much-required financial independence 

from the men. They claimed that many Angami girls today are studying hard in 

order to get good jobs because they realize that with money comes status and with 
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status comes respect. Because of this, they are consciously working towards the goal 

of achieving financial independence.  

 Spiritual strategies. 

 It was interesting to note that some of the respondents explicitly stated that 

women tend to use spirituality to get their way. One of the respondents termed it 

the “good girl image” that women strive to earn in order to get people to listen to 

them. Another spoke about how women often used spirituality to convey important 

messages to the men. She was of the opinion that since Angami society is deeply 

spiritual, it is easy for women to communicate their ideas to others when they 

present them under the garb of spirituality. Others also argued that women have 

been using the opportunities provided by the church to speak to people and to lead 

them. 

 Emotional strategies. 

 Some of the respondents explicitly stated that they mix logic with emotion 

when they deal with male leaders. They argued that this often moves the hearts of 

the men and sometimes, “they are moved to tears.” They claimed that Angami 

women are able to use their feminine qualities of understanding, kindness, intuition 

and compassion in getting their way. They are also able to make use of their 

nurturing qualities when dealing with people, as a result of which people enjoy 

working with them. They observed that women also try to convince men by 

“hinting”, “advising”, and even “nagging.” And as one respondent claimed the men 

give in because “they hate being nagged.” 
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 Educational strategies. 

 From the discussion it is clear that Angami women are consciously trying to 

gain education. They are working hard, and making use of every available 

opportunity to educate themselves because they realize, as one of the respondents 

claimed, “you cannot be discriminated against when you are educated.” The 

respondents observed that some of the women are now consciously educating their 

daughters as well in order to save them from the discrimination that they 

themselves have endured in their lives.   

 Legal strategies. 

 While the Federal Government has made it mandatory for all state 

governments to provide 33% reservations for women in all legislative bodies, the 

state of Nagaland has passed a resolution rejecting it (Nagaland Post, 23rd 

September, 2012). The state government has been arguing that this mandate goes 

against the Naga culture. Most of the women I interviewed were supportive of the 

cause but were hesitant to support protest rallies because they felt that these could 

antagonize the men. What is interesting however, is the fact that most of the 

respondents were of the opinion that this law could give women the much-required 

opportunity to exhibit their leadership abilities. While some were in favor of the 

taking the legal route to fight the government on this issue, others were more 

cautious.  

 Outcomes. 

 The outcome of using these six different strategies has been that women’s 

leadership has become more acceptable and validated in Angami society: acceptable 
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because they have utilized ways that are non-threatening to the protectors of 

culture and traditions, and validated because they have utilized ways that have been 

proved all over the world to provide leverage to women seeking empowerment.   

 Selective Coding & Development of Theory  

 This final step in the process of analysis involved integrating and refining the 

various categories that had evolved during the previous stages, namely the stages of 

open coding and axial coding (Strauss & Corbin, 1998). In the current study, we see 

that Angami society, in view of the respondents, has a clear expectation from its 

leaders. It expects them to be willing to sacrifice themselves for the sake of the 

community. This expectation stands out in the definition of leadership and the 

qualities required for leaders, provided by the respondents. In short, they defined 

leadership as the ability of a person to influence another’s life more through 

example than through words.  

 As far as leadership among Angami women is concerned, the responses of the 

interviewees showed that they favor the ‘servant leadership model’ where the 

leaders put the needs of the followers before their own needs, and lead their lives 

with a spirit of altruism, simplicity, self-awareness, and moral sensitivity (Johnson, 

2005). However, they also noted that women leaders are expected to embellish their 

leadership with their feminine qualities, and, at the same time, fulfill the 

expectations of their culture, which is clearly seen in the requisites for women’s 

leadership spelt out by the respondents. If this is the kind of leadership that Angami 

women are expected to exhibit, it is important for them to have an atmosphere that 

is supportive and encouraging. From the interviews it is clear that many of the 
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traditional practices in the Angami culture are not supportive to women’s 

leadership, which leads us to the question, “How, then, do these women develop 

their leadership abilities despite the presence of discriminatory traditions in their 

culture?” 

 An analysis of the leadership among Angami women as observed by the 

respondents, shows that the Angami women have been able to rise in leadership 

primarily because they have found strategies that are effective and collaborative. 

Through this analysis the key concept that has evolved is that of the ‘strategies used 

by the Angami women in order to develop their leadership’. Their strategies can be 

placed under two main categories: ‘culturally appropriate strategies’ and 

‘contextually expedient strategies.’ While the use of culturally appropriate strategies 

have made women’s leadership acceptable to the Angami society, the contextually 

expedient strategies have validated it in the eyes of society.  

 The basic focus of the Grounded Theory approach is to develop a theory of 

social phenomena on the basis of the data that is collected during the study (Ari, et 

al., 2006). But for any theory to be credible, it should have universal applicability. 

Even though the sampling studied through the grounded theory method is small, it 

needs to be sufficiently deep to provide enough information on some phenomenon 

that is universal. Only then can the theory that is developed from that small sample 

be universally applicable (Corbin & Strauss, 2008).   

 In the current study, the phenomenon that was examined was the perception 

of leadership among Angami women and their understanding of the factors that may 

have helped develop this ability.  From the data we see that the women have been 



LEADERSHIP  151 
 

able to successfully exhibit their leadership ability despite the blocks placed on their 

path by some of the practices in their culture. Their success lies in the fact that they 

were able to use strategies that were culturally appropriate and contextually 

expedient. Hence the theory that has evolved out of this study claims that women 

who live in cultures where public leadership roles are blocked to them can possibly 

develop and exhibit their leadership abilities if they utilize strategies that are 

appropriate to their culture and strategies that are expedient in their context. The 

use of these strategies has the potential to make women’s leadership acceptable and 

legitimate.  

Comparison of the Findings with Extant Literature 

 The results of this study are congruent with extant literature in many areas. 

The different aspects of the Angami culture that were highlighted by the 

respondents are also presented by various authors (Aier, 2006; Das, 1994; D’Souza, 

et al., 2002; D’Souza, 2005; Fernandes & Barbora, 2002; Hutton, 1921; Kekhrieseno, 

2009; Kelhou, 1998; Kharutso, 2005; Kikhi & Kikhi, 2009; Sen, 1987; Vamuzo, 2011; 

Vitso, 2003).  

 Angamis expect their leaders to sacrifice themselves for the sake of the 

community. They expect them to lead the people with the fear of God, with honesty, 

with truthfulness, with humility, with selflessness, with self-sacrifice, with courage, 

with empathy, with community mindedness, with sincerity, with integrity, and with 

example more than word. Such a style of leadership is identified with servant 

leadership model that is cited by some authors on leadership (Avolio & Gardner, 

2005; Greenleaf, 1997; Johnson, 2005). Some authors like Johnson (2005) also 



LEADERSHIP  152 
 

mention that the servant leadership model is especially effective among people who 

have a strong faith background. Since faith plays such an important role in the life of 

the Angami people, it is possible that they, too, see the servant leadership model as 

the most suitable to their context.   

 Many of the requisites for women’s leadership mentioned by the 

respondents, such as education, economic independence, spousal support, and 

encouragement are also found in extant literature (Eagly & Carly, 2007; Snaitang, 

2009). Similarly, the role that education and Christianity have played in the uplift of 

women in the northeast of India is well documented in literature (Dubey & Pala, 

2009; Fernandes & Barbora, 2002; Imtisungba, 2009). Women leaders effectively 

using their feminine qualities of understanding, concern, team approach, 

compromise, softness, honesty and respect, in the process of leading others is also 

presented by a number of authors (Bruckmuller & Brascombe, 2010; Eagly & Carly, 

2007; Hegelsen, 1995; Vinkenburg et al., 2011).  

 Literature on women’s empowerment strategies shows that education and 

economic independence are considered to be the two most effective means of 

empowerment. Education paves the way for women to get jobs; when they get jobs 

they are able to earn money; and when they earn money, they gain independence. 

This dynamic has also been well documented in existing literature (Das, 2009; 

Fernandes & Barbora, 2002; Hibo, 2009; Vithazonu, 2009).  

 Some of the leaders of the women empowerment movements in India 

consciously chose not to use feminist ideology because they felt that it would be 

counter-productive in the Indian context. Since feminist ideas tend to be clubbed 
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with Western ideas, which are often portrayed as being alien to the Indian context, 

especially by those who oppose the emancipation of women, women’s movements 

in India have consciously avoided the use of such ‘foreign’ ideas in their own 

movements. They have done this precisely because they are aware that their 

opponents can easily undermine their efforts by labeling them as feminists 

(Chakravarthi, 2002). Interestingly, studies done on successful women’s movements 

in India have shown that their success was mainly because they used approaches 

that were suited to their contexts (Chakravarthi, 2002). Explaining the possible 

reasons for the success of women’s movements in Nagaland, Banerjee (2002) 

pointed out that Naga women have been successful in their leadership endeavors 

because, “they have been able to situate their political maneuverings within their 

traditional roles” (Banerjee, 2002).  

 From the literature presented above it is clear that many of the conclusions 

drawn from the data gathered through this research can be validated through extant 

literature. It also shows that there is a high possibility of success if the theory that 

has been developed through this study is applied in similar contexts. The literature 

presented shows that it has especially been successful in women’s empowerment 

movements in other parts of India. 

Summary of the Chapter 

 The focus of this chapter has been on the data that was collected during the 

course of the study. The chapter began by introducing the informants and 

presenting a statistical description of the sampling. The next step was the 

presentation of the open codes that were garnered through the data. These codes 
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were then re-organized into categories along a theoretical axis through the process 

of axial coding. The categories were then presented in the form of a paradigm 

explaining the phenomenon of leadership among Angami women keeping in mind 

the causes, context, intervening conditions, strategies, and outcomes. Through all 

the above steps a theory was developed which states that women in living in 

situations where public leadership is denied to them can develop leadership if they 

utilize strategies that are culturally appropriate and situationally expedient, because 

these two factors have the potential to make women’s leadership acceptable and 

legitimate in any given context. The chapter ends with a quick comparison of the 

results with extant literature. An overview of the literature shows that the theory 

developed through this study is not only possible but also necessary for women 

striving to be leaders, especially in contexts that are not supportive to their 

leadership.  
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Chapter V 

Summary, Discussion, & Conclusion 

Introduction 

 This final chapter of the dissertation contains four parts. The first is a 

summary of the study. The second is a discussion based on the findings of the study, 

and their relevance for some women leaders in general, and some Angami women in 

particular. The third consists of suggestions for future studies. The chapter ends 

with a conclusion. 

Summary 

 The central question that this study investigated was: How do some Angami 

women perceive their own leadership ability, and what factors do they articulate as 

having helped develop this leadership ability? This study was prompted by my own 

experience of watching some Angami women playing leadership roles in the family, 

in the church and in society, despite being entrenched in a culture that seemed to 

uphold traditions that were apparently not supportive to women. I decided to study 

this phenomenon of leadership among Angami women from an emic (informant 

generated) perspective. Hence, I chose 20 women, many of whom were leaders, 

using a purposive sampling approach. I interviewed 14 of them individually and six 

of them in a focus group. Since very little literature was available on the topic, I 

chose to use the Grounded Theory method in order to develop a theory based on 

data gathered through fieldwork. Once the interviews were completed, and the 

recordings were transcribed, I used the triple coding method (open, axial, and 
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selective) proposed by Corbin and Strauss (2008) to develop the theory of 

leadership among Angami women.  

 From the analysis of the data it is clear that despite living in a context that is 

apparently not supportive of women’s leadership, the Angami women who were 

interviewed were able to develop their leadership abilities. The primary cause for 

the development of this leadership, according to these women, has been the literal 

and figurative absence of men in their community. Five intervening conditions 

(culture, charisma, commerce, Christianity, and circumstances) have not only 

supported their quest for leadership, but have also expedited their emergence. Most 

importantly, the Angami women in the study have chosen to use six strategies 

(cultural, economic, spiritual, emotional, educational, and legal) to achieve this 

purpose. Since these strategies are culturally appropriate and contextually 

expedient, they have succeeded in making their leadership acceptable and 

legitimate in the eyes of most people in Angami society. Their approach was clearly 

collaborative and not confrontational, and so they were able to garner support for 

themselves. Therefore, the theory that has been developed through this study 

argues that some women living in cultures in which they are blocked from 

occupying leadership in the public realm can possibly develop their leadership 

abilities if they use strategies that are culturally appropriate and contextually 

expedient.  

Discussion 

 A question that arises from a study of this type is: How can one develop a 

theory based on a sampling that is so small? A response to this criticism would be 
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that even though the sample that has been studied is small, keeping in mind the 

typical characteristic of qualitative research, the sample has been studied in depth. 

Obviously this study needs to be supplemented by further studies, suggestions for 

which are presented at the end of this chapter.   

 In the present study 20 Angami women were interviewed, some of them 

more than once, in order to understand their perception of leadership. From their 

responses it is clear that these women have had to struggle in order to develop their 

leadership abilities, mainly because of the discriminatory traditions used by others 

in their culture. But it is also clear that they have been able to devise tactics to 

maneuver their way, and, to a great extent, have been successful in their endeavors. 

Some women living in similar cultural and social conditions that are not supportive 

to women’s leadership can hope to learn some strategies from these Angami 

women, even though these techniques would need to be adapted to suit a different 

context.  

 As mentioned in the first chapter of this dissertation, the goal of this study 

was threefold: (1) To help receptive Angami women recognize and appreciate their 

potential for leadership and help them develop it further, (2) to help some women 

living in similar conditions as the Angamis to find ways to develop their leadership 

abilities, and (3) to offer insights to people who work on the empowerment of 

women. Hence, let us examine the concept of leadership as perceived by the women 

who were interviewed and the six strategies that have been identified in the study, 

and find out how they can help in fulfilling the above-mentioned three-fold goal.  
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 Definition of leadership. 

 Even though the women who were interviewed did not give a clear definition 

of leadership, they did mention a number of qualities, which according to them are 

essential for leaders. We can deduce some sort of a definition by putting together 

some of the qualities that were mentioned by most of the respondents. Leadership is 

built on five pillars: honesty, integrity, humility, faith and self-sacrifice. Hence 

leadership candidates among Angami women who do not have these qualities 

cannot really lead others. Trust is crucial for leadership and trust can be built mainly 

by these qualities. Leaders may succeed in deceiving their followers for a time, but 

sooner or later people will recognize their true colors. Life is the laboratory where 

leaders are tested - a laboratory where example matters, not words. We live in a 

world that is yearning for good leadership. The model of leadership that is 

suggested by the women who were interviewed is one that could fulfill this need. 

While the leadership model that is proposed here may seem much like the servant 

leadership model suggested by Johnson (2005), it also has elements of the authentic 

leadership style proposed by Avolio and Gardner (2005) and the transformative 

leadership style proposed by Johnson (2005). Hence, leaders, in order to be 

effective, need to be authentic servants who can transform others with the power of 

their example. 

 Cultural strategies.  

 From the responses of the interviewees it was clear that they had a fairly 

good knowledge of their culture and traditions. They knew the “dos” and “don’ts” of 

their culture, but they also knew those parts of their culture that were less rigid. 
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While they made sure they followed the traditions in order to avoid antagonizing 

some in the male leadership, they also found strategies through which they could 

pursue their own goals.  

 Even though cultures may apparently seem to be rigid, in reality they are not. 

Culture by its very definition is fluid and thus keeps changing even though popular 

notions of culture may perceive it as a disembodied static entity. Women aspiring to 

be leaders in cultures that are apparently non-supportive to women need to realize 

that they are part of their culture, and that they can utilize the elements within their 

culture to develop their leadership abilities. Women are more powerful as a group, 

and so it is important for women to network with other women who share the same 

vision. In almost every culture, men may be powerful as individuals but they find it 

difficult to deal with women as a group. Thus community is the greatest strength 

that women have. They need to tap that resource in their quest for leadership.  

 In practically every culture, mothers play a major role in the upbringing of 

the children. It is essential, therefore, for mothers to make sure that they help their 

children understand and absorb the right values of equality and respect. They need 

to be pro-active in treating their daughters in the same way as they treat their sons. 

They need to make sure that they offer equal opportunities to both, and make equal 

demands from both. In this way, mothers could break the tradition of faulty gender 

differentiation and the cycle of inequality that has been perpetuated for centuries.  

 The Angami women who were interviewed have shown that their greatest 

strength lies in their example. They have earned credibility through their honesty 
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and sincerity, as a result of which it is difficult for them to be ignored. It is important 

that women tap this precious source of credibility.   

 Economic strategies. 

 The women who were interviewed spoke about the stability that they 

enjoyed because of their economic activity. Whether it be rearing and selling 

domestic animals or holding jobs that paid them money, it gave them financial 

independence, which helped them greatly in their leadership endeavors.  

 Hence, for women aspiring to be leaders and those interested in empowering 

women, it is imperative to begin by helping them develop skills that can make them 

self-sufficient. It is important to offer them training that could lead them to get jobs. 

But it is equally important to make them aware of the power that comes through 

economic empowerment.   

 Spiritual strategies. 

 The women who were interviewed claimed that some Angami women use 

spirituality to further their goals. They particularly spoke about how spirituality has 

been used by some women to gain acceptance among the men. One of the 

respondents was quite vocal about it when she said that this may be a misguided 

form of spirituality but it has worked!  

 Using spirituality as a means to gain acceptance or to further one’s goals may 

seem narcissistic. However, when one is dealing with a group that gives importance 

to faith, it makes sense to use faith-based language and imageries to communicate a 

point. It is also true that people who give importance to faith, generally tend to look 

for spiritual values in their leaders. In such contexts, leaders who have a more 
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deeply spiritual bent of mind are sure to have an edge over the others. Besides, an 

honest spirituality often has the power to help leaders guide their followers with a 

sense of integrity. Hence, for women leaders dealing with people who belong to a 

culture that gives a lot of importance to their faith, it makes sense to use their 

spiritual gifts to lead the people. However, it is absolutely essential to make sure 

that this is not some kind of a hypocritical spirituality that is meant to gain mileage, 

but a genuine one that can help guide the leader and her people.  

 In a Christian context it is also possible for women to use the church as a 

training ground to train themselves in leadership. They could also use the church as 

a forum to help men become aware of discriminatory practices that may be present 

in their culture. While the Protestant church, which is more laity centered, has done 

a fairly good job in offering opportunities for women to take up leadership, the 

Catholic church, which is more clergy centered with those clerical roles limited 

exclusively to males, needs to do a lot more in this area.   

 Emotional strategies. 

 The women who were interviewed spoke about how Angami women use 

what they see as their feminine qualities in their leadership style. They especially 

highlighted qualities such as understanding, kindness, intuition and compassion, 

and spoke of how these have helped women become more effective as leaders.  

 Studies have shown that feminine qualities are an asset to leadership. While 

men tend to be agentic in their style, women tend to be communal (Eagly & Carli, 

2007). Women are more effective as leaders mainly because of their ability to 

collaborate with others. It is important for women not to shy away from these 
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qualities because these are really strengths that set them apart from men. They need 

to find ways to use their feminine qualities in leadership positions. While the strong 

temptation for women could be to act like men while they are in power, it is 

important for them to realize that it is precisely their feminine qualities that give 

them an edge over men in leadership positions. Besides, being agentic like men 

could sometimes backfire on them when they are in leadership positions (Eagly & 

Carli, 2007). The way in which Angami women are able to blend their feminine 

qualities in their leadership style is worth emulating. 

 Educational strategies. 

 Whatever may be the reason, be it changed circumstances or awareness of 

the need of education, it is clear from the interviews that these Angami women have 

begun to take their education very seriously. They have realized that education 

underwrites opportunity, and opportunity opens the path for freedom. 

 When women are educated they become aware of their rights and find ways 

to fight for them. And so, education of girls and women should gain primacy in any 

effort to empower women. People working for the empowerment of women need to 

find ways to help people become aware of the need to educate their daughters. 

Mothers too need to be made aware of the major role they could play in breaking 

the cycle of discrimination, by sending their daughters to school.  

 People working in the field of education also have a role to play in making 

people aware of this gender discrimination that has been going on for centuries and 

the harm that it has done to society. It is important for educators in Nagaland to 

make people aware of the harm that male-preference has done and is continuing to 
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do to Naga society. While it has deprived the girls from coming up in life, it has also 

made the boys complacent and irresponsible. Educators could press for this 

awareness among the students through the school curriculum, among the parents 

through seminars, and among the general public through the use of media. 

Educators in Nagaland also need to focus on making sure the patriarchal tendencies 

in education are removed. It is important to make sure that textbooks do not 

subscribe and propagate stereotypes. It is also important for educators to make sure 

that girls are taught skills for being assertive rather than being passive. It may be 

also essential to offer girls mentors who can guide them and help them develop 

their leadership skills. Identifying role models among the women could go a long 

way in helping girls come up in schools and in society. They also need sponsors who 

will ‘act’ on their behalf and help them ‘be’ at the table. Schools could offer special 

training for girls to help them develop leadership skills, especially the skills of 

communication and organization. If required, the administrators of schools and 

colleges may even need to take affirmative action in order to make sure that girls 

are educated and receive equal opportunities as the boys.  

 Legal strategies. 

 One of the issues where there was considerable difference of opinion among 

the respondents was with regard to the national policy concerning 33% quota for 

women in all legislative bodies. Most of the respondents were supportive of the 

policy but were not comfortable with the idea of fighting for it. This sort of an 

approach may not be helpful when dealing with discriminatory practices in a 

culture. Every culture has its strengths and its weaknesses. While it is important to 
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maintain the positive elements of a culture, it is equally important for the culture to 

be purged of its negative elements. Some of the negative elements could disappear 

with time, but others may have to be removed with the help of legal initiatives.  

 Nagaland has a dismal record when it comes to representation of women in 

the legislative assembly. Rano Shaiza, who was an extraordinary leader, was the 

only Naga woman to become a Member of Parliament. Today, there are no women in 

either the Nagaland Legislative Assembly or the Indian Parliament (Banerjee, 2002, 

p. 193). Worse still, the all-male Nagaland Legislative Assembly passed a resolution 

on 22nd September 2012 rejecting the 33% quota for women in all legislative bodies 

(Nagaland Post, 23rd September, 2012). While this action of the government of 

Nagaland has led to a few protests from women’s groups, it has not been sufficiently 

opposed by a large majority of the Naga women (Nagaland Post, 2nd October 2012). 

Some of the women who are unwilling to oppose this move are ones who believe 

that traditions should be maintained at all costs. However, as Gandhi once stated, "It 

is good to swim in the waters of tradition, but to sink in them is suicide" (Thakkar, 

n.d., para 4). Traditions that are discriminatory need to end. Since all decisions for 

development of the state are taken by the members of the Legislative Assembly, and 

also because most of the governments in Nagaland have been very corrupt, it is very 

important to have women in the Nagaland Legislative Assembly. Given the structure 

of polity in Nagaland, it may be not be easy for women to get elected to the 

Legislative Assembly. Hence the next best option is to take recourse to the law. 

Women in Nagaland need to drag the government to court in order to get their 
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rights. Sitting on the fence may not be the best approach when it comes to these 

issues.  

 From the responses of the interviewees it was clear that there are also men 

in Nagaland who are willing to support the women for this cause. It is important for 

women to find allies who would be willing to support them in their efforts to get 

into the government. Once they get into the government they could work to bring 

about a lot more equality for women in the state. The Indian law is quite supportive 

of women, but it often fails because it is not enforced. It is important for women to 

become aware of the rights that are guaranteed them by the law, and be ready to 

fight for their implementation, even though a few people may be upset by it.  

Suggestions for Future Studies 

 While the current study has brought up a number of important issues 

concerning women’s leadership, they are all based on the perceptions of only a 

small group of women from one tribe of Nagaland. This sample is obviously too 

small to make generalizations. Hence it is important that the findings of this study 

are corroborated with data from other studies. Any future study that is taken up 

among the Angamis would need to include a range of male interviews as well as 

observation in order to get a more balanced and unbiased view of women’s 

leadership. In the sample used for this study the proportion of educated women to 

those who have not received formal education does not represent the educational 

level of the general population. Hence the results could be skewed. It may be 

essential for future studies to make sure that the proportion in the sample reflects 

the proportion in the general population.  
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 A quick look at the intervening conditions will reveal that the Angami context 

is very unique. Hence, it would be difficult to apply the findings from this study to 

other contexts unless there is a substantial amount of adaptation. Besides, as 

mentioned earlier in this text, the Angamis may have played a significant role in 

many of the women’s movements in Nagaland but that does not mean that there 

were no other tribes involved in these movements. Therefore, any study on 

women’s leadership in Nagaland also needs to take into consideration the views of 

women belonging to other tribes, too.  

Conclusion 

 The data collected from the Angami women who were interviewed during 

the course of this study have given us an understanding of their perception of 

leadership and of the factors that have helped them develop their leadership 

abilities. While the theory that has been developed on the basis of the data collected 

could be helpful in many contexts that are similar to that of the Angami women who 

were interviewed, it would be naïve to believe that it would be universally 

applicable. The challenge for women aspiring to be leaders and for others 

supporting women in this endeavor, is to adapt the strategies that have been offered 

through this study to their unique contexts. This study is just a tiny step in the effort 

to build leadership among women, but as we all know, a journey of a thousand miles 

has to begin with the first step.  
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Appendix - A 

Consent form 

Understanding leadership from the Perspectives of Angami Women Leaders  
  

Principal Investigator: Anand Pereira S.J. 
Ed. D Student, Creighton University 

Graduate School,  
Creighton University 

         22nd November 2011 

Dear friend, 

My name is Anand Pereira and I am a doctoral student at Creighton University, Omaha, Nebraska, 
USA. I am presently engaged in an investigation entitled, ‘Understanding leadership from the 
Perspectives of Angami Women Leaders’.  It is in connection with this study that I am contacting you. 
I am aware that you are a resourceful person who can offer me valuable information regarding my 
topic; hence I have come to you seeking your support and cooperation.  

 
The study itself will entail an interview, which can be conducted either in your own house or 

any other place that is convenient for you. It should last for about an hour, and will focus on your 
understanding of leadership among Angami women, the possible traditions that support it, and the 
steps required to strengthen it in the days ahead. I may come back to you for a second interview in 
case I need more information. I would like to take down notes during our conversation so that I can 
use it later for my study. The interview will also be recorded on a voice recorder and will be 
transcribed verbatim later. The data will be analyzed aggregately. Your responses along with the 
responses of the others whom I will be interviewing will enable me to get a better understanding of 
the dynamics of leadership among Angami women in order to help preserve it in the future. Even 
though your responses will be recorded and published, your name will not be revealed in any of the 
documents that are published in order to avoid you any kind of intimidation or harassment on 
account of the information you have shared. 

 
I have attempted to insure that no harm befalls you as a result of participating in this study; 

however, if you feel uncomfortable at any moment, you may withdraw without fear of prejudice or 
retribution. If you need more information about this project, please contact: Dr. Isabelle Cherney, 
Director, Ed. D Program, Brandeis, Creighton University, Omaha, Nebraska, USA. Her phone number 
is: 1 402 280 1228. 
 
 
My signature below indicates that all my questions have been answered and I agree to participate in the 
project as described above. 

  
 
Name of Subject: ______________________________ Signature__________________                                                                                             
                                                                                           Date Signed________________ 
 
A copy of this form has been given to me._______________ (Subject’s initials) 
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Appendix - B 

Interview Questions 
 

1. Who would you consider a good leader in your community? Why? What 

according to you are the qualities that make a person a good leader?  

2. Who would you consider a good leader among the women and why do you 

think so? 

3. How do you understand the leadership role of women vis a vis the leadership 

role of men in your community? Do you see a clash of roles at times? 

4. What is your understanding of leadership? If you were to give a talk on 

leadership, how would you describe a leader? 

5. What is it that gives the women their leadership abilities? How do they 

develop these leadership qualities? Is there something in the culture that 

helps the women develop these leadership qualities? 

6. What are some of the other factors that help this leadership ability to 

blossom and what are the factors that hinder its growth? What role has 

education, government laws, Christianity etc. played in developing and 

strengthening this leadership ability among the women? 

7. Despite having a lower status in society, the women seem to have been able 

to exercise their leadership. How would you explain this phenomenon? 

8. What are some of the ways in which this leadership ability can be developed 

further? 
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Appendix - C 
 

Memos 
 
This is a sample of the memos written by the researcher during the process of data   
collection and analysis.  
 
One of the memos written on 18th December 2011: 
 
Asano says that because of the environment women are beginning to lose their 
nurturing ability.  

• I wonder in what way this has affected the motherly qualities of the women. 
Are they less affectionate because of it? How do we tell when a person has 
lost this ability? Most women whom I have interacted with still seem to have 
those motherly qualities in them. If some women are able to preserve that 
nurturing ability better than others despite being in the same environment, it 
only goes to show that the environment alone cannot be blamed for women 
losing this ability. It could also be seen as the strength that some women 
possess vis a vis other women in the same culture.   

 
Asano also mentioned that some women refer to the fear of the Lord when they speak 
so that men listen to them. She seems to believe that women gain acceptance by using 
the spirituality card.  
 

• Wow! This does sound hypocritical. But what about our politicians? Don’t 
they use a similar tactic while seeking votes? Is there any thing wrong in 
using a language that a particular group understands and appreciates better? 
Didn’t Gandhi and Martin Luther King use their religious values to motivate 
their followers? I think it is good to use spirituality in leadership as long as it 
is not used in a hypocritical sense. 
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