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This paper explores the eschatological narratives of the Mizos living in the northeastern part 
of India, focusing on the cultural meanings and ritual practices related to infant and maternal 
death. Hlamzuih, or a deceased infant who is innocent, weak, and fragile, is symbolically guided 
to the afterlife through sacred objects such as eggs and porcupine quills, while women who die 
during childbirth (raicheh) are typically buried with a ritual tool like an axe made of iron 
and wood to help them face an unknown pathway in the afterlife (mitthi khaw kalkawng). 
These traditions reveal a complex understanding of morality, care, social responsibility, and 
the afterlife. This study also addresses the concepts of judgment encountered by hlamzuih and 
raicheh. It is based on qualitative research, including interpretive analysis of narratives and 
cultural practices. The paper is crucial for critically analyzing and interpreting how Mizo 
folklore symbolically interrelates cosmology, ethics, belief systems, cultural norms, and social 
order to ensure a proper passage to the afterlife for every deceased soul, regardless of age, sex, or 
other circumstances. This study contributes to a broader discussion on indigenous eschatology, 
ritual symbolism, and the anthropological significance of folk traditions.

Introduction 
Traditional Mizos believed that human beings are composed of flesh (taksa) and spirit (thla). The 

permanent separation of the spirit from the flesh or physical body signifies a person’s death. Spirits 
without bodies are known as thlarau and are believed to reside in the village of the dead (Lalchhanhima, 
2015). Primitive Mizos believed that life continues after death (Mate, 2018). Eschatological tales explain 
how the Mizo people conceptualize death as a transition shaped by memory, belief, morality, roles, and 
societal responsibility. There are many forms of death among the Mizos, and each type called for specific 
rituals that reflected not only its cause but also its social and spiritual significance. Awmlai – natural death 
from old age or illness – is considered the most honorable form of death. Sarthi and zachhamlak refer 
to sudden deaths due to accidents, suicides, or unexplained causes. Among the forms of death described 
in Mizo narratives, those involving infants and women who die during childbirth (raicheh) also receive 
special attention with specific rituals. Hlamzuih, or infants who died shortly after birth, and raicheh, 
or maternal death in childbirth, were regarded as spiritually troubling or ominous, prompting distinct 
ritual practices. These deaths interrupt expected life courses, leaving the souls perceived as unprepared or 
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burdened. Consequently, the Mizos developed ritual practices and designated sacred tools to be buried 
with the dead to symbolically ensure a safe passage to the afterlife. This paper discusses how these death 
events reflect concerns for the vulnerable, women, age, roles, and cosmological order. Special emphasis 
is placed on infant and maternal deaths, as these souls are believed to need guidance on the pathway to 
the afterlife. Death rituals function as intricate expressions of spiritual passage and as markers of social 
identity (Sangzuala and Sailo, 2025). Therefore, the rituals surrounding these deaths are particularly 
symbolic.The study adopts a qualitative research design grounded in interpretative and anthropological 
approaches to the study of death, rituals and symbolism. The research primarily relies on textual narrative 
and cultural analysis to examine Mizo eschatological beliefs concerning infant and maternal death. 

Infant Death in Mizo Eschatological Narratives
Hlamzuih refers to babies who die early, typically at one year old or younger. Economic hardships 

sometimes lead families to categorize the death of a child older than one year as hlamzuih to avoid the 
expenses of standard death ceremonies. Infants are considered pure and weak due to their incomplete 
development and lack of social record. Hlamzuih are viewed as spiritually insignificant, and their deaths 
involve minimal rites.

The Mizo folktale Mitthi Khua leh Pialral by Thanmawia (2018) recounts the practice of placing an 
egg in the hand of a deceased infant. The book Pialral Lamtluang by Lalremsiama mentions hlamzuih: 
“Naupang an thihin an thlanah artui hmin an phum tel ziah a, mitthi khaw kalkawngah a lum biang biang 
anga, mitthi khua hruai thleng turin an ngai,” which means that if an infant dies, a completely boiled egg 
is always placed in the grave so that the soul of the infant follows the rolling egg toward Mitthi Khua, or 
the village of the dead, symbolizing the infant’s guided journey.

Lalthangliana (2023) describes hlamzuih: 

“Hlamzuih chu inhnuaiah thenawm pahovin tuthulhin lei an cho khuar a. Naute ruang chu puanin 
an tuam a, a thlarau a dangro huna fawh atan lapua, a nu hnute tuia sawr a kaah an hnawh a. A riltam 
huna a tamhnem atan a kut leh lamah buhfai an humtir a. Mitthi kalkawng a hriat theih nan, a hmaa 
lum zel tur a nih ringin a kut leh lamin artui an humtir bawka. Tichuan hlum bel lian deuhah an dah 
a, an phum mai thin,”

which can be translated as: The deceased infant, called hlamzuih, was handled by married men living 
nearby. The burial was carried out by manually excavating the grave with a chisel beneath the house. The 
infant’s body was shrouded in cloth before burial. To quench the thirst of the infant’s soul, cotton soaked 
with the mother’s milk was placed in the infant’s mouth. To appease the soul’s hunger, raw rice was placed 
in one of the infant’s hands. An egg was placed in one hand of the deceased infant, as it was believed the 
egg would roll in the direction of the ancestral realm. The body was placed inside a large earthen pot and 
promptly interred.

Parry (1928) noted, 

“If a baby under a year old dies it is known as hlamzuih. The baby is buried in a large pot. Hard-boiled 
eggs are buried with the baby together with some porcupine quills. The idea is that the eggs will roll along 
the road and show the baby’s spirit the road to mitthi khua and that the porcupine will follow behind and 
escort the spirit and see that it comes to no harm.” 

This practice reflects the belief that infants cannot traverse the afterlife independently; instead, a 
symbolic spiritual tool must accompany them.

Due to the infant’s brief existence, the entire community does not participate in this ceremony. 
Usually, only the family of the deceased infant or married men and relatives in the village are involved 
in the burial and perform the required rituals. An unmarried man or woman cannot bury the child, as 
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it is believed their own child would die in the same way. Hlamzuih are buried quickly, whether during 
the day or at night, unlike other deaths that receive more elaborate funeral rites. As one grieving mother 
expressed, it is not right to rush the farewell of a cherished child simply because they are labeled hlamzuih 
(Sangzuala, 2023).

Maternal Death and Its Cultural Interpretations
In traditional Mizo culture, women who died during or after childbirth are considered a bad omen 

and represent the worst kind of death for a woman. The death of a woman during childbirth holds 
exceptional significance in Mizo cosmology and folklore. There is a Mizo folktale called Raicheh Thlarau, 
in which the soul of a mother who died due to childbirth is looked down upon. These women are 
believed to encounter unusual pathways in the afterlife because of the untimely and manner of their 
death. For this reason, an axe, which symbolizes strength and serves as a means to make her way through 
unfamiliar routes on her journey to the spiritual realm (mitthi khua), is customarily placed beside the 
deceased woman’s body. Maternal death rituals also reflect gendered cosmological roles. Women, as life-
givers, occupy a complex spiritual position, and their deaths demand recognition, honor, and protection. 
The ritual tools therefore act as practical and symbolic expressions of protection, bravery, respect, and 
acknowledgment of the woman’s unique contribution to social continuity.

Lalthangliana (2023) described raicheh as follows: 

“Raicheh thih ni chuan tu mahin thing an phur duh lova, puan an tah duh bawk lova, zanah la an 
kai duh hek lo. Raicheha thi thembu te, thawmhnaw te leh thil dang reng reng an hmang duh ngai lo. An 
kawngvawn lek phei chu an tih zual. Hmeichhe thenkhat phei chu an thutna hmunah pawh an thu duh 
ngai lo. Chutianga an serh loh chuan anmahni anga thih ve an hlauh vang a ni ber. Raicheha thi an awm 
chuan a thlarau a lo vak ang a, an in a lo luh loh nan tiin in tinin pawn lam kawngka biangah katchat 
emaw, hnahchhawl dang emaw an thiat a, ‘Kan thiang lo ve, tu mah lo lut suh u,’ tihna ani a. Chutianga 
an lo tar chuan lo lut lo turah an ngai ani,” 

which may be interpreted as: If a woman died due to raicheh, the community exhibited marked 
behavioral responses. On the day a woman died from childbirth, members of the village refrained from 
collecting firewood, weaving, or spinning thread at night. They avoided using any of the deceased’s 
weaving implements, clothing, or personal belongings. Particular caution was observed regarding 
backstrap looms, and some women refused to sit in places previously occupied by a woman who died due 
to childbirth, fearing they might die in the same way. The spirit of the woman who died was believed to 
crawl at night; to prevent this, every house affixed green ferns or branches of leaves at the front door as a 
visible marker of impurity, signaling that entry was forbidden. The community believed these measures 
would deter the spirit from entering the household.

Afterlife and Judgment
In traditional Mizo belief, the soul or spirit survives after death and is thought to leave the body by 

breaking through the skull (Lalchhanhima, 2015). After leaving the body, the woman’s soul first visits 
the bachelor’s dormitory called zawlbuk (Zawla, 2011). The soul of the woman would loiter around 
the village for about three months before proceeding to the village of the dead. The primitive Mizos 
believed that all souls passed through a lake called Rih dil, located beyond the eastern border of Mizoram. 
The origin of this belief can be found in the folktale Rih dil leh mitthi kalkawng by Thanmawia (2018). 
According to Mizo folk narratives, when people died, their souls would head toward a place called Mitthi 
khua (deadman’s village) and pialral (mythical paradise). Mitthi khua is a place meant for common 
people, where the soul of raicheh is believed to settle, while pialral is meant for those who achieved victory 
during their lifetime. An infant (possibly male) who died hlamzuih is believed to dwell in pialral, as the 
gatekeeper of pialral, named Pawla, never knew what the infant would become after growing up. The 
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infant – had he not died – could have grown up in the mortal world as thangchhuahpa, a man who could 
attain the highest merit in Mizo society. Hence, the infant is permitted to remain within the confines of 
the mythical paradise.

Symbolism remains central to Mizo eschatological belief. Sacred ritual objects serve as intermediaries 
between the worlds of the living and the dead and as ultimate guides in the spirit world. The ‘egg’ used 
for infants represents purity, innocence, vulnerability, and guidance on the pathway to the village of the 
dead, while ‘porcupine quills’ symbolize protection on the infant’s journey to its destination. The axe 
given to women who die in childbirth represents power, resilience, and protection, acting as a defense 
mechanism on the way to the next world. Such symbols reflect communal principles and values. The 
living are responsible for safeguarding vulnerable young souls and honoring maternal sacrifice to maintain 
cosmic balance. Ritual involvement strengthens social cohesion and ensures the transmission of cultural 
and moral knowledge across generations.

Conclusion
The deaths of infants and women during childbirth in Mizo eschatological belief, and the rituals 

performed for them, reveal a unique yet diverse worldview in which death is treated with moral seriousness, 
care, and both symbolic and practical communal support. Infants who die young are guided to the afterlife 
by symbolic objects such as eggs and porcupine quills, while women who die in childbirth are equipped 
with axes to navigate the challenging spiritual path. These indigenous traditional practices demonstrate 
a deep concern for the safe passage of the deceased and the peaceful existence of the living. Rituals, folk 
traditions, symbolism, societal responsibility, and prevailing moral values help maintain social harmony 
and reinforce ethical responsibilities across generations. Their eschatology expresses respect for all forms 
of life and highlights the integration of community, spirituality, and cultural beliefs. These traditions and 
practices show how indigenous understandings of death shape social cohesion, gender roles, and moral 
values. Therefore, this native knowledge should be preserved despite the ongoing changes in global values 
and principles.
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