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Introduction 

 
North East India has always been a tourist destination due to its unique geography and culture. 

The plains and hills display ethnic and cultural diversity. Cultural Heritage of this region 

includes literature, art, handlooms and handicrafts, architecture, folklore, music, dance, songs, 

and rituals. The tangible and intangible cultural heritage as well as beauty of the natural sites 

stand as an inclusive symbol of indigenous identity. They may be source of tourist attraction. 

Tourism requires heritage site communication, historic preservation and local cooperation. 

Thus, academics and entrepreneurs must promote and preserve cultural heritage. The 21st 

century education system, disconnected from indigenous wealth and repository, has failed us. 

Of late traditions are alarmingly less passed down. The National Education Policy 2020 

promotes Indian languages, arts, and culture. Implementing NEP 2020 requires indigenous 

knowledge. In order to preserve India's rich cultural legacy and foster business, young people 

need to cultivate cultural awareness and expression. Curriculum developers have considered 

using North East India's unique capabilities to create Atmanirbhar Bharat or Self-reliant India. 

Young people must keep crafts alive to assist the local economy. Culturally informed students 

may be better investors and entrepreneurs. This national seminar aims to highlight cultural 

heritage of the North East India from a modern perspective. This seminar will discuss 

theoretical and practical issues relating to diverse forms of cultural heritage. The seminar will 

search for the hidden treasures and try to seek opportunities. The seminar will address 

sustainability challenges of tourism industry in the North East. Expected outcome of this 

seminar is a better understanding of the North Easter regionôs cultural, ecological, and historical 

heritage, sustainable site management, and cultural tourism. 

 

Sub themes:  

1. Conceptualizing Heritage, Transformation and Identity  

2. Aspects of Preservation, Interpretation, Presentation and Documentation of Cultural 

Heritage 

3. Indigenous Knowledge: Oral and Written Traditions 

4. Urbanization and Changes in Cultural Practices  

5. Challenges of Handlooms and Handicrafts  

6. Literature and Performing Arts: Emerging Perspectives  

7. Localization, Regionalization and Globalisation: Interfaces  

8. State Initiatives in Protecting Cultural Heritage and Rural Empowerment  

9. Tourism in the North East India: Prospects and Challenges  

10. Biodiversity and Cultural Ecology  

11. Culture for Skill Development and Entrepreneurship  

12. Any other topic related to the main theme 

 

Organizing Committee:  

The organizing committee for the national seminar has been formed by discussing with the 

Principal, Nowgong College (Autuonmous). The details of members of the committee are 

given below. 

President: 

Dr Sarat Borkataki, Principal, Nowgong College (Autonomous) 

Working President: 
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Shirumoni Hazarika, HoD, Department of History 

Convener: 

Dr Arani Saikia, Assistant Professor, Department of History 

Members: 

Rashmita Phukan, Assistant Professor, Department of History 

Dr Pulin Ch. Bora, Vice-Principal 

Dr Padmeshwar Senapati, Secretary, NCTC 

Dr Bhuban Ch. Chutia, Coordinator, IQAC 

Dr Tiken Das, Assistant Professor, Department of Economics 

Dr Dimpal Dekaraja, Assistant Professor, Department of Economics 

Debashish Nath, Assistant Professor, Department of Political Science 

Dr Prantik Sharma Baruag, Assistant Professor, Department of Botany 

Dr Purboshri Borpujari, Assistant Professor, Department of Sanskrit 
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About the Seminar Topic: 
 

North East India has always been a tourist destination due to the lushness of its landscape and 

ethnic and cultural diversity. The history, culture and natural beauty of this region stand as an 

inclusive symbol of indigenous identity. Recognition to Kaziranga and Manas National Parks, 

Charaideo Moidams and river island of Majuli in Assam, Garo Hills Conservation Area and 

Mawmluh Cave in Meghalaya, Keibul Lamjao National Park in Manipur, Kawtchhuah Ropui 

in Mizoram, Apatani cultural landscape and Tawang monastery in Arunachal Pradesh, rock-cut 

sculptures of Unakoti in Tripura, Khangchendzonga national park in Sikkim as world heritage 

sites makes the North East India a perfect tourist destination. Cultural heritage of this region 

also includes literature, art, architecture, folklore, music, dance, rituals, festivals, handlooms 

and handicrafts. The 2030 Agenda for Sustainable Development requires preservation of 

cultural heritage. The Universal Declaration of Human Rights, International Covenant on 

Economic, Social, and Cultural Rights, and International Covenant on Civil and Political 

Rights also protect cultural heritage. The rapid changes in the global knowledge economy with 

the advancement in science and technology have witnessed detachment from our cultural roots. 

The 21st century education system, alienated from indigenous knowledge system has not let us 

achieve much. The cultural heritage of the North East India is undervalued and underutilized 

as yet. Old practices are less transmitted from generation to generation. Over the years, artisansô 

livelihoods have disappeared. The National Education Policy 2020 places a strong emphasis 

on revitalising Indian languages, arts, and culture. We need to reconcile modernization with 

cultural preservation. The young people need to cultivate cultural awareness and expression. 

To boost the local economy, they have to get involved in crafts and preserve it from 

disappearing. Curriculum creators have envisaged the possibility of utilising the diverse 

potential of North-East India in order to achieve Self-reliant India. The tangible and intangible 

cultural heritage along with natural sites of the North East India must get preserved. Tourism 

can be a vehicle for heritage protection and local development. Development of tourism is a 

process by which destination is created embodying cultural heritage. One of the most 

linguistically diverse regions in Asia, development of tourism in the North East India requires 

heritage site communication, historic preservation and local cooperation. Hence, the modest 

attempt of the seminar is to deal with the problems and prospects of different art forms as well 

as traditional practices. Through this seminar it is expected that the academic community will 

try to figure out the rich cultural, natural, historical heritage of the North Eastern region, and 

guidelines for sustainable sites management, and strategies for cultural tourism development. 
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Proceedings of the Seminar 

The two day National Seminar on Cultural Heritage of the North-Eastern Region for Self 

Reliant India: Challenges and Opportunities sponsored by ICSSR saw the participation of 

distinguished academicians, research scholars and students. In this seminar more than 150 

participants including students, research scholars and faculty members participated actively. 

Altogether, 56 papers on various sub themes related to Cultural Heritage were presented. The 

inaugural ceremony of the seminar was marked by the presence of Chief Guest Prof. Rajib 

Handique, Head, Dept. of History, Gauhati University along with Keynote Speakers Prof. 

Pradip Jyoti Mahanta, Former Dean School of Humanities and Social Sciences, Tezpur 

University and currently Dean i/c Royal School of Communication & Media, Guwahati and 

Mr. Bhujang Rao Bobade, Director, Knowledge Resource Centre, Nagpur, Maharashtra. The 

welcome address was offered by Principal Dr. Sarat Barkataki of Nowgong College (A). He 

welcomed all the guests, speakers, participants and also thanked ICSSR for sponsoring the 

seminar. This was followed by Dr. Bhuban Chandra Chutia, IQAC Coordinator, Nowgong 

College (A) who gave a briefing about the college. Convener Dr Arani Saikia highlighted the 

objectives of the seminar. 

Discussions and Recommendations: 

¶ The necessity to protect, preserve and record our cultural heritage was emphasized by 

Principal Dr. Sarat Barkataki Sir. 

¶ Inaugurator and Chief Guest of the Seminar Prof. Rajib Handique observed that 

heritage is whatever we have inherited. He explained the emergence of the idea of 

preserving heritage and emphasized upon the need to incorporate courses on Museums, 

Archives in UG and PG Curriculum. He also focuses upon the commodification of 

heritage in the contemporary times and that the primary challenge is to develop a 

society having the culture of preserving our heritage.  

¶ Keynote Speaker of the Seminar Prof. Pradip Jyoti Mahanta elaborated on language as 

a trajectory of culture. He also mentioned about the need to preserve many languages 

that are slowly witnessing a phase of decline. Prof. Mahanta explained how culture was 

the creator of harmony. He also highlighted the necessity to imbibe consciousness of 

cultural heritage in order to preserve them. The importance of memory study for 

studying culture and cultural heritage was also emphasized upon. 
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¶ Keynote Speaker Mr. Bhujang Bobade enumerated on the necessity to document our 

rich cultural heritage and also to develop the spirit of oneness and harmony. 

¶ The two day national seminar had three technical sessions on the first day and four 

technical sessions on the second day. Technical session I chaired by Prof. Pradip Jyoti 

Mahanta deliberated on papers pertaining to themes like Folk Music, Folk 

Performances, Vaishnavite cultural traditions, modern drama etc. as a medium for 

preserving cultural heritage. The chairperson recommended the need for papers to be 

specific, relatable to the topic and must incorporate literature review and proper 

methodology.  

¶ Technical Session II chaired by Prof. Rajib Handique had diverse papers on Bio 

prospecting the wild edible spices utilized by the aboriginals of northeast India, 

handloom industry, traditional flood adaptive measures by different ethnic communities 

in the Brahmaputra valley,  etc. and the focus was on how these elements contribute 

towards the sustenance of the heritage sector. The chairperson recommended on the 

necessity to study the food composition of indigenous communities for protecting 

health, nature, the importance of traditional knowledge system for sustainable 

economic benefits, regional challenges must be considered in cultural heritage and 

more pragmatic research must be initiated. 

¶ Technical Session III chaired by Dr. Ram Prasad Powrel, Former Head, Dept. of 

History, Nowgong College (Autonomous) had papers on Oral and written traditions, 

Cultural resilience efforts for preserving Identity, Entrepreneurship, etc. that constitute 

important elements towards promoting cultural heritage of our country. The chairperson 

recommended that questions on identity, integration, preservation must be integrated 

with cultural heritage. 

¶ Techincal Session IV Chaired by Dr. Parasmoni Dutta, Associate Professor, Dept. of 

Cultural Studies, Tezpur University had papers on folk practices, heritage sites, ethnic 

cuisines, folk practices and festivals of different tribes, and Assamese traditional 

Jewellery. The chairperson recommended that focusing merely on theorization is not 

feasible. Since heritisization appears to be mere commodification now a days, the 

importance should be on making heritage useful for the masses.  

¶ Technical Session V chaired by Dr. Sanjay De, Associate Professor, Dept. of Bengali, 

Nowgong College (A) had papers on Silk production, Agro Based Industries, Identity 

and Cultural Transformation, brass metal and bell metal industry of Assam and 
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integrating traditional knowledge systems for Sustainable Development. The 

chairperson recommended about the importance of incorporating new ideas in research, 

add proper story line based on narratives, etc. 

¶ Technical Session VI chaired by Dr. Farishta Yasmin, Associate Professor Dept. of 

Botany, Nowgong College (Autonomous) had papers on Reang (Bru) tradition and 

shifting cultivation, Bamboo and Cane Culture in Pre-independence Assam, Politics of 

Separate Identity and dress of women in early 20th century Brahmaputra valley,  

Cultural Ecology of Bodo Community, Material Culture of the Ahoms, temple tanks of 

the Ahoms, Pottery making industry of Majuli District and cultural mosaic of the Bhoi 

Region of Meghalaya. 
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Contribution of the Seminar 

On both the days, altogether 56 papers presented by the research scholars and faculty members. 

Some of the outcomes obtained from all the presentations for the ICSSR sponsored two day 

National Seminar on Cultural Heritage of North-Eastern Region for Self-Reliant India: 

Challenges and Opportunities  held on 3-4 November, 2023 at Nowgong College 

(Autonomous) are mentioned below: 

1.Initiatives should be taken by Government and Non Government Sectors for 

preserving and showcasing of different elements of Cultural Heritage. 

2. In respect of the North-Eastern Region of India, it is very important to protect 

the multiplicity of Cultural Heritage. 

3. No Community should be hostile to any cultural aspect of other communities. 

Any antagonistic and aggressive activity of any community should be strongly 

resisted. 

4. Academicians and policy makers must go for incorporating courses on 

Museums, Archives, and Folk Performing Arts in UG and PG Curriculum. 

5. There should be a in depth Study on the Brahmaputra Civilization. 

6. Film Producers and documentary makers at national level must be given 

initiatives to showcase the cultural heritage of the North-Eastern Region. 

7. Language is a trajectory of Culture; and as such there is need to preserve those 

languages that are slowly witnessing a phase of decline.  

8. The youths and educated members of the society must imbibe consciousness 

to document our cultural heritage and make the masses aware to preserve their 

cultural legacy. 

9. There is necessity to study the food composition of indigenous communities 

for protecting health  and nature.  
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10. Traditional Knowledge System is important for sustainable economic 

benefits, regional challenges must be considered and more pragmatic research 

must be initiated to overcome the challenges. 

11. Issues of ethnic identity, integration and national harmony must be 

incorporated while seeking out the scope of tourism in this region. 

12. Focus of the studies must not confide only on theorization, it is insufficient to 

address the survival issue of cultural heritage in the face of Globalisation.  Since 

commodification of heritage is the trend, the importance should be on making 

heritage more useful and applicable for the masses. 

 

 

 

 

 

 

 

 

 

 

 

(Dr Sarat Barkataki)             (Dr Arani Saikia) 

Principal, Nowgong College (Autonomous)  Convener, National Seminar 
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BAMBOO AND CANE CULTURE IN PRE INDEPENDENCE ASSAM- 

A STUDY IN HISTORICAL PERSPECTIVE 

Amrita Bora 

K.R.B Girlsô College, Guwahati 

Epahi Baruah  

Independent researcher  

Abstract: 

       Each place has some specific geographical, climatic and environmental conditions. Due 

to geographical and climatic conditions, various forest resources are found in Assam. Bamboo 

and cane forests are seen in almost all parts of Assam. These two plants are inevitable part of 

Assamese culture. In Pre- Colonial and Colonial times almost all the houses and household 

implements were built with the help of these two materials. In Pre- Colonial times, Ahom kings 

patronized bamboo and cane crafts.   Before the advent of the British, native people of Assam 

never thought of commercializing bamboo and cane. But the British Government tried to find 

out the utility of bamboo and cane for commercial purpose. They exported bamboo and canes 

to Bengal for industrial uses and research was also made on these two products to know about 

their potentiality for various uses. Gradually bamboo and cane transformed from crafts to 

minor forest based industry in Colonial Assam. 

 Key words: Bamboo, Cane, Culture, Pre Colonial, Colonial, Assam 

Introduction: 

Assam is situated to the North ïEastern part of India. The British East India Company occupied 

this territory in 1826 after the Treaty of Yandaboo. Assam is well known for its forest resources. 

The British officials explored natural resources of Assam and tried to earn as much utility as 

they could from the same. In the forests of Assam varieties of bamboo and cane are extensively 

found. Bamboo is a tall tropical plant which has hard and hollow stems. Likewise, cane or 

rattans are climbing spiny palms belonging to the Calamoideae, a large sub family of Palm 

family. These two plants are inevitable part of Assamese culture. Historical sources reveal that 

since ancient times, people of Assam built their houses and household furniture using bamboo 

and cane, because they were easily available and easily usable. Hard labour is also not required 

for using the same as building materials.  Native people of Assam even considered bamboo as 

very auspicious building material. Assamese culture is incomplete without these two special 

plants. If one imagines the village life of Assam, then there must be use of bamboo and cane 

products. But during the British regime in Assam, their rule effected society, economy, polity 



нн 
 

and environment of Assam. In this paper an attempt has been made how colonial regime 

effected bamboo and cane craft of Pre-Colonial Assam.  

Objectives: The main objective of this paper is ï 

1) To study how bamboo and cane culture flourished in pre colonial Assam. 

2) To analyse how colonial regime influenced traditional bamboo and cane craft. 

3) To access potentiality of bamboo and cane craft for economic development. 

Methodology: This paper is mainly prepared by using both primary and secondary sources. 

Primary sources like archival documents, original reports of the British writers have been used 

here. Besides secondary sources like articles, magazines, books, internet etc. are also used 

preparing the same. 

Discussion: Assam is very rich in natural resources from ancient times. From historical sources 

like Kalika Puran, Account of Shihabuddin Talish, writings of foreign writers like John 

MôCosh, William Robinson, W.W. Hunter, John Peter Wade, Major John Butler etc. one can 

know about rich natural and forest resources of Assam. Within forest resources, bamboo and 

cane are bearing special position in Assamese culture since ancient times. Historical sources 

prove that bamboo and cane was used in Assam for different purpose from ancient times. In 

Harshacharita, it is mentioned that king Bhaskarvarman of ancient Assam sent to king 

Harshavardhana of Thaneswar following items- a royal umbrella made from bamboo, puthis 

(books) written on Sachi bark, dyed cane mats, agar essence, musk in silk bags, liquid molasses 

in earthen pots, utensils, paintings, a pair of Brahmani ducks in cage made of cane and a 

considerable quantity of silk fabrics.1 From this it can be easily assumed that bamboo and cane 

was used at that time for making umbrella,  mats, cage etc. In ancient Assam, people used 

country made Japi (Sunshade) of various dimensions from bamboo as a protection against the 

sun and rain. In medieval Assam, Sukapha (Founder of the Ahom Kingdom) followed the 

course of the Dihing River on bamboo rafts on which he loaded his entire force including 9000 

men, women and children, two elephant and 300 horses. At that time, bamboo fencing around 

the homestead was a peculiar feature of the households in upper Assam 
2
. Ahom kings 

patronized various handicrafts including bamboo and cane craft. Training in bamboo and cane 

works were provided by the Satras .Some household equipments made from bamboo are-

Chalani (sieve), khorahi (basket), kula (winnowing fan), tukuri (big basket), dala (bamboo 

tray),, kula, duli, japi, jakoi etc. Besides various fishing tools, musical implements, weaving 
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implements, decorative items etc.were also built using bamboo. Cane also had great economic 

importance in handicraft and furniture making because it is rich in fiber, toughness and easy 

for processing. Cane was cultivated in the state and was used for different purpose. Cane was 

one of the earliest and most ancient techniques followed in furniture manufacture as it is easily 

bendable. Cane was also used to make sital patis (cool mats) which were used by the rich 

people of that time. Generally cane and bamboo products were used for home consumption in 

pre colonial period. 

After arrival of the British, they explored forest resources of Assam. The British 

officials made minute study on each and every forest products of Assam. From William 

Robinson's "A Description Account of Assam" one can know various kinds of bamboos and its 

uses in contemporary Assam. He visited Assam before 1830. To him it was the main material 

which was used in constructing the houses of natives. The young and tender shoots of the plant 

were also very commonly used by the natives as an ingredient in their curries.
3
 

 Major John Butler also mentions in his book ñTravels and Adventures in the Province of 

Assamò about bamboo made houses of colonial Assam. He visited Kookie villages and saw 

that every part of their houses was formed of bamboo. The posts of the houses were bamboos, 

driven deep into the ground and the walls were also formed of split bamboos. In Meekirs 

villages he saw houses were built on bamboo platforms, supported by innumerable bamboo 

posts. The roof of the houses were also built from thatch and bamboo leaves.4 Varieties of 

bamboo and cane are found in the forests of Assam. William Robinson mentions about different 

types of bamboos. The most valuable kind is commonly called Jatibanh (Bambusa tulda). It is 

generally used for posts, beams etc. Bhaluka banh (Bamboo Balcooa) is very much esteemed 

both on account of its size and strength and for these reasons they were frequently used for the 

posts of houses. Some other species are ï bazalbanh, deonbanh, Tadlubanh, bejalibanh, 

Nalbanh, Tshagolibanh, kankobanh, tarvibanh etc.
5
 The principal canes which obtained 

importance in Colonial Assam were - Jatibet(Calamus tenuis) Lejari bet (Calamus fleribundus), 

Raidang  (Calamusflagellum), Honkabet (Calamuscalifotuis), Jangia (Calamus erectus), 

Sundibet (Calamusguruba) Gollabet (Daemonorops jenkinsiamus).
6
 William Robinson 

also mentions in his book "A Descriptive Account of Assam" that in Assam there were no less 

than six varieties of cane, commonly known to the natives. These grew spontaneously both in 

the woods and near villages where the soil was moist.
7
In colonial Assam, value and uses of 

bamboo and cane were changed. It has been already stated that the British explored forest 

resources of Assam and tried to earn as much profit as they could from the same. Mainly 
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Bambusa tudla (Jati), Melocanna bambusoides (Muli), Bambusa balcooa (Bhaluka) were used 

extensively. Bambusa tulda was used for constructional purposes in the Assam valley. In Surma 

valley, Bambusa balcooa was exported in large quantities from Sylhet and Cachar to Calcutta 

for the manufacture of paper pulp. Melocanna bambusoides which was extensively found in 

Sylhet and Cachar divisions as well as the Garo Hills Division was exploited for the 

manufacture of umbrella handles. Demand for 'Kakua' or Kako bamboo was purely local. Its 

main consumers were the jungle tribes. Whatever, small quantities of this bamboo was also 

exported.
8
 Canes chiefly came from Lakhimpur and Sibsagar districts and were exported to 

Calcutta in increasing quantity. In addition to other uses, canes were replacing jute in Eastern 

Bengal for tying the framework of roof
9
 Jatibet was exported in split pieces and it is the cane 

best suited for weaving and other fine work. Lejari bet was also exported to Calcutta in non-

split form for making coal and earthen basket etc.
10

 

Campbell, the Divisional Forest Officer at Dhubri, has provided some interesting 

statistics regarding the export of timber and other forest produce to Bengal from Assam. From 

his statistics one can know about the amount of export of bamboo and cane from 1881 to 1894. 

 

Year Government 

(No) 

Private  

(No) 

Government 

(bundles) 

Private 

(bundles) 

 Bamboo Bamboo Cane Cane 

1881-82 3600 -- 215,911 -- 

1882-83 2100 -- 394,850 100 

1883-84 6544 -- 235,570 39890 

1884-85 9900 -- 88,379 7200 

1885-86 22330 -- 327,424 19935 

1886-87 21320 4500 273,779 65370 

1887-88 20917 -- 229,835 49600 

1888-89 12304 10600 193,607 63810 

1889-90 9100 5100 370,331 58412 

1890-91 7200 14200 683,369 66567 

1891-92 250 20600 325,465 27800 

1892-93 17842 7300 783,489 25625 

1893-94 2950 11778 734,836 103100 
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Total 136,357 74,078 4,846,845 527,909 

Average 10,488 10,582 372,834 43,992 

Source: - Progress Report of Forest Administration in Assam
11
. 

From the above table it can be understood that number of bamboo exported to Bengal from 

Government forests was higher than Private forests. Likewise, bundles of cane exported from 

Government forests were higher than private forests. M.C. Jacob mentions in his report "The 

Forest Resources of Assam, 1940" that three main forest produce- canes, bamboos and thatch 

yielded considerable revenue to Forest Department, profit to businessmen and employment to 

the local population12. Both trade permit and mahal system continued in case of cane trade. The 

lease was given to most of the private traders on payment of an annual sum of Rs. 2,848.
13
In 

1897-98 revenue earned from canes was Rs. 9,930. In the year 1898-99 this amount became 

Rs 9722.14.In 1897-98, revenue earned from bamboo was Rs. 6,031. In 1898-99, this amount 

increased to 6,455
15
. Bamboos intended for transport by railway or steamer to the paper mills 

in Calcutta were cut into short lengths, spilt dried and bundled. British Government of Colonial 

Assam thought about proper utilization of bamboos in Assam. M.C. Jacob mentions in his 

report about the possibility of establishment of a paper industry in Assam.
16
. British 

Government thought that the best site for such a factory would be in the Surma Valley on the 

bank of the Barak, the Surma or the Kusiara - because the most suitable kinds of bamboos for 

paper pulp Bambusa tudla and Melocanna bambusoides are found extensively in this 

forest.
17
W.W. Hunter mentions in his book "A Statistical Account of Assam" (Vol-II) that in 

Colonial Assam, trade in bamboos was very large and formed one of the most important 

industries of Cachar district.
18
 Though British Government thought of establishing pulp 

industry, yet no effort was made at that time. First paper mill in Assam- the Ashok Paper Mill 

was established in Jogighopa (1971) many years after India's independence.  

Thus bamboo and cane obtained importance in Colonial Assam as they had commercial value 

and the British Government could earn considerable revenue from the same. But it is also 

remarkable that prior to the advent of the British, bamboo and cane crafts obtained royal 

patronization. Cane made Bichoni (fan used by hand) of Auniati Satra was famous for its perfect 

making.  But in colonial period, the British paid attention more on earning profit than the 

development of bamboo and cane crafts. 

Conclusion: In Assam number of bamboo and cane made implements are innumerable. 

Besides building houses and furniture, they are used in making agricultural implements, 



нс 
 

hunting tools, domestic implements, fishing tools, weaving implements, decorative items etc. 

Famous musk cultures of satras are also associated with bamboo and canes since pre-colonial 

times. During colonial regime bamboo and cane craft lost their earlier prestige. No steps were 

taken by the British Government to encourage the handicrafts. But importance was given on 

conservation of bamboo and cane containing areas as they yielded profit to them. Whatever, 

bamboo and cane culture did not extinct at that time as they were inevitable part of Assamese 

culture. In Post Colonial Assam Government has taken certain steps for the development of 

bamboo and cane crafts. Bamboo and cane made decorative items already have obtained 

popularity in outside India. If Government undertook proper steps for the development of these 

crafts, then these would help in the upliftment of Assamôs economy and can provide 

employability facility to many youths. In Assam there is good scope for development of 

bamboo and cane industry due to availability of raw materials. If proper steps are taken by the 

Government , then they can flourish in Assam. 
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Abstract: Trees are perennial woody plants with single trunk having supporting branches and 

leaves growing to a specific height. The vegetation cover of a particular region is constituted 

by these trees. Trees play a significant role in ecosystem functioning and maintaining its 

balance by providing food, fodder, fuel, timber, habitat to different organisms, supporting 

biodiversity, nutrient cycling, recreation and cleaning the environment by improving the quality 

of air. Moreover, trees play an enduring role in maintaining the relationship between the 

environment and the people. Many of our traditional knowledge systems have been based or 

derived from the uses of these components of nature. Therefore, proper assessment of the 

diversity of trees along with cultural affinities for an area becomes one of the indispensable 

issues for management of variety of life forms and their ecological services.  

Keywords: Trees, vegetation, biodiversity, ecological balance, traditional knowledge. 

Introduction: Life on earth depends on the surrounding biotic and abiotic components. This 

dependance is based on the maintenance of an equilibrium state within the components in an 

ecosystem. The dominant life-form of any vegetation i.e., the plants (trees) act as a vital biotic 

component helping us to survive in this ecosystem. Mitchell (1974) defined trees as mature 

plants having a height of at least 6m. However, Lonsdale (1999) preferred it up to only 4m. On 

the other hand, Wilson (2014) defines tree as a perennial woody plant growing to a considerable 



ну 
 

height and size, with a self-supporting main stem and usually developing branches at some 

distance from the ground.  

          Pangging et al. (2017) illustrates that trees are important component of a forest 

ecosystem as it provides both ecological goods and services such as conservation of 

biodiversity, carbon sequestration, nutrient cycling, soil and water conservation, recreation, etc. 

As per the Community Forest Guidebook, 100 trees remove about 5 tons of carbon-dioxide and 

1000 pounds of other pollutants within their life time.  

          Out of all uses, trees play a significant role in shaping human culture too. In many nations 

different species of trees are worshiped and admired because of their significant cultural uses 

viz., major components in traditional medicine, mythology, sources of food, and in many 

festivals and rituals. The cultural relationship between the trees and the people of an area is 

sometimes so powerful that people use to acknowledge them in several significant moments of 

life such as birth, marriage, death, etc. Therefore, a proper assessment of the diversity of trees 

of any locality is important. It incorporates the knowledge of both ecological and cultural needs 

of conservation of trees into the minds of people. The present study has been aimed on proper 

documentation and enumeration of the tree species of different localities of the rural and semi-

urban areas of Nagaon in a scientific manner to gather knowledge of tree species diversity of 

the area in order to set up conservation plans to support the relationship between tree species 

and other life-forms. 

Materials and methodology: 

Trees having height of at least 6m were selected for the study. Photographs of tree species were 

taken with a digital camera and plant parts including branches with leaves, flowers and fruits 

were collected and photographed for identification purposes. These specimens have been 

identified by comparing with monographs, floras and with the herbarium specimens of 

Department of Botany, Nowgong College (Autonomous). The nomenclature and author 

citation of all the tree species were meticulously reviewed in ICN and the Plant list database. 

The listed families have been arranged following the classification system of Bentham and 

Hooker (1862). The taxonomic enumerations of the tree species are presented using standard 

literatures including ñFlora of British Indiaò and ñFlora of Assamò. 

Results and Discussion: In the present study, tree species of different localities of the rural 

and semi-urban areas of Nagaon are documented to see their distributional pattern along with 

their significant role in ecological and cultural uses. The main focus of the study is to properly 
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document and enumerate the trees in a scientific manner in order to understand the importance 

of its diversity. Exploring the diversity of trees play a vital role in gathering the knowledge of 

ecological and cultural relationship among trees, people and other life-forms of an ecosystem.      

         A total of 24 different tree species under 17 different families have been recorded. The 

family Fabaceae has been recorded bearing the highest number of species (5 species) viz., 

Bauhinia variegata L., Cassia fistula L., Delonix regia (Bojer ex Hook.) Raf., Millettia pinnata 

(L.) Panigrahi and Tamarindus  indica L.); and the families Moringaceae, Meliaceae, 

Anacardiaceae, Dilleniaceae, Oxalidaceae, Rutaceae, Myrtaceae, Malvaceae, Combretaceae, 

Lythraceae, Rubiaceae, Sapotaceae and Capparaceae are represented by only 1 species in the 

study sites (Table:1). 

 Moreover, out of 24 different tree species recorded, a few of them are found have high 

significance in different religious and cultural aspects. Many are also worshipped by the 

people since the Vedic period. Most of the parts of these trees are being used in many 

traditional practices.  Azadirachta indica A. Juss., is often associated with Goddess Durga 

and people believe that it helps in keeping the evil spirits away. The Hindus considered the 

tree Aegle marmelos (L.) Corr°a as sacred; grown in and around Shiv Temples in India and 

its tri-foliate leaves are used in many rituals. The leaves of Mangifera indica L. are used in 

marriage ceremonies as a part of prayers to God. Similarly, Neolamarckia cadamba (Roxb.) 

Bosser. and Ficus religiosa L. are regarded as auspicious and believed to be associated with 

God Krishna and God Vishnu respectively by the Hindus.  

Hence, the taxonomic descriptions of the recorded tree species are enumerated below:- 

1. Dillenia  indica  L. 

An evergreen large shrub or small to medium sized tree growing to 15 m tall. Leaves with 

conspicuously corrugated surface with impressed veins. Flowers are large with 5 white petals 

and many yellow stamens. Fruits are large, round, greenish yellow with aggregate of 15 carpels, 

each carpel contains 5 seeds embedded in an edible, fibrous pulp.                              

Flr. & Frt.:-  May to June               

2. Crateva  unilocularis Buch.-Ham. 

An evergreen tree that can grow up to 30 m in height with sub-coriaceous leaves. Lateral 

leaflets slightly asymmetric, lateral nerves 5-8 pairs, trifoliate leaves. Inflorescences are 

terminal, often corymbose raceme. Flowers white or pale creamy. Fruits globose with 

numerous seeds. Seeds embedded in pulp. 

Flr. & Frt.:- February to April. 

3. Bombax  ceiba  L. 
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A deciduous tree, up to 30-40 m tall, with spiny trunk when young. Leaves digitate. Flowers 

solitary, clustered near ends of branches; flowers dull to bright red; stamens numerous in two 

whorls; stigma is light red up to 9 cm. Capsules oblong to ovoid, up to 15 cm long. Seeds 

numerous, long, ovoid, black or grey and packed in white silky fibre. 

Flr. & Frt.:- February to May. 

4. Averrhoa  carambola L. 

A densely branched tree up to 12 m tall, young branches pubescent; leaves imparipinnate with 

5-13 ovate to elliptic leaflets, terminal leaflets largest and acuminate; flowers small in axillary 

panicles with crimson branches and buds. sepals narrowly elliptic, 3-5 mm long; petals white 

or pink with purple markings, 7-9 mm long; stamens 10 with often 5 fertile alternating with 5 

short staminodes, sometimes only 1-2 fertile, filaments dilated at base; ovary pubescent with 5 

styles and capitate stigma; berry yellow to yellow brown when mature. 

Flr. & Frt.:- April to June & October to December. 

5. Aegle  marmelos (L.) Corr°a 

A deciduous tree, up to 12 m high with corky grey bark having longitudinal wrinkles and sharp, 

hard, straight, axillary spines 2-3 cm or more long. Leaves alternate, pinnately trifoliolate, with 

a resinous odour. Leaflets ovate or linear-lanceolate, rhomboid, serrate, gland dotted, rounded. 

Flowers subglobose in bud, greenish-white, fragrant. Fruit a drupe,with a smooth, grey or 

yellow woody shell and a sweet pulp. 

Flr. & Frt. :-  May to July. 

6. Azadirachta indica A.Juss. 

An evergreen, fast growing tree with spreading branches, leaves are opposite, simple pinnatifid 

short leaf stalks; mature leaflets are asymmetric and their margins are dentate. The white, 

fragnant flowers are axillary, inflorescences in panicles. Fruit is glabrous, olive like drupe, turns 

yellow on ripening, Seeds are elongated ( kernels).  

Flr. & Frt. :-  April to June. 

7. Mangifera  indica  L. 

A large, evergreen tree with dense, spreading foliage. Leaves 15-30 x 3-10 cm long, oblong-

lanceolate, alternate, simple, entire, spathulate, dark-green, with somewhat wavy lamina. 

Flowers in terminal panicles or fascicles , greenish-yellow, polygamous, small. Sepals 4-5 

partite. Petals 4-5, imbricate, very small. Stamens with long filaments. Fruits a fleshy drupe, 

kidney shaped. Seeds albuminous, one per fruit. 

Flr. & Frt. :- March to June.                                                                                                  

8. Moringa  oleifera Lam. 

A deciduous tree with trunk diameter of 18 inches. The bark has a whitish-grey colour and is 

surrounded by thick cork. Leaves are tripinnate compound. Flowers white to cream, fragrant. 

Fruit a pod, green in colour. Seeds are oily. 

Flr. & Frt. :- November to April. 

9. Bauhinia variegata L. 
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A medium sized tree with dark brown nearly smooth bark. Leaves simple, usually bilobed at 

apex, palmately veined; stipules usually small, caducous. Inflorescence few flowered 

pubescent raceme. Calyx open as a spathe into 2 lobes.  Flowers purple with distinct dorsal 

petal. Pods hard, flat, dehiscent. Seeds flattened. 

Flr.& Frt.: February to October 

10. Cassia fistula L. 

A moderate sized deciduous tree, leaves alternate, pinnate. Flowers yellow. Fruits pendulous, 

cylindrical, brown, septate. Seeds lenticular, light brown and lustrous. 

Flr. & Frt. :- April - May. 

11. Delonix regia (Bojer ex Hook.) Raf. 

Trees, deciduous, large, to 20 m tall. Bark grayish brown, rough. Leaves 20-60 cm; stipules in 

lower part conspicuously pinnatipartite, in upper part setiform. Corymbose racemes terminal 

or axillary. Flowers bright red to orange-red, Sepals reddish inside, margin greenish yellow. 

Petals reflexed after anthesis, red, tinged with yellow and white .Legume or pods dark reddish 

brown, blackish brown when mature, slightly curved. 

Flr. &Frt.:-  March to October 

12. Millettia pinnata (L.) Panigrahi 

A fast growing deciduous tree with pinnate leaves having ovate leaflets, glabrous, up to 10 cm 

long; flowers whitish, 1.5 cm long; with short thick pods, obliquely oblong, woody, usually 1- 

seeded. Racemes axillary, more or less branched and compound. Stamens diadelphous (9 and 

1), the tenth quite distinct. Legume flat, elliptic or lanceolate, pointed, coriaceous, thick 

margined, wingless indehiscent, 1-2 seeded: valves closely cohering with each other all round 

the seeds and between them. 

Flr & Frt. :- April to June & February to May. 

13. Tamarindus  indica L. 

Tree often reaching 25 m; leaves with 8-20 pairs of opposite 12-25mm long oblong leaflets; 

flowers in up to 8- flowered short racemes; pedicel up to 15mm long; calyx up to 12 mm long, 

reddish; petals white or yellowish with reddish veins, 10-13 mm long; pod light brown, scurfy 

outside, 7-15 cm long, 2-4 seeded, with pulp inside. 

Flr. & Frt. :- April to August.   

14. Terminalia arjuna(Roxb.ex DC.) Wight & Arn. 

A medium sized deciduous tree. Leaves alternate to opposite, oblong- lanceolate, thick 

coriaceous, margin crenate-serrate, apex obtuse; two glands on the petiole close to the leaf-

blade. Flowers small, in axillary spikes. Fruit a  drupe.  

Flr.& Frt.:- March to June & September to November 

15. Psidium  guajava L. 

A small tree to 33 ft high, with spreading branches, smooth, thin, copper-coloured bark that 

flakes off, trunk showing its bony aspect. Faintly fragnant white flowers, borne singly or in 

small clusters in the leaf axils. Petals 4 or 5 which are quickly shed. Stamens white which are 
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tipped with pale-yellow anthers. The fruit is round, ovoid or pear shaped, 5-10 cm long, sepals 

4 or 5 protruding at the apex; and thin, light-yellow skin , frequently blushed with pink.      

Flr. & Frt. :- March to July. 

16. Lagerstroemia speciosa Pers. 

A deciduous tree, 7 m or more tall. Leaves simple, opposite, oblong, ovate-lanceolate, margin 

entire. Flowers bisexual, in axillary or terminal panicles, often showy, white to pink or purple. 

Fruit is a capsule, ovoid, brown, woody, dehiscent; seeds, winged, pale brown. 

Flr. & Frt:- April to July 

17. Neolamarckia cadamba (Roxb.) Bosser. 

Deciduous trees, to 20 m high. Leaves opposite, decussate; stipules interpetiolar, lanceolate, 

cauducous; margin entire, glabrous above, pubescent beneath; pinnate. Flowers bisexual, 

yellowish, in globose heads. Fruit a capsule on a fleshy globose receptacle, orange yellow, 

capsule membranous; seeds may, angular, minute. 

Flr. & Frt.- April to August 

18. Mimusops elengi L. 

A large evergreen tree, stem cylindrical, bark dark grey. Leaves alternate, broadly ovate, base 

cuneate, apex acuminate, entire or slightly wavy, glabrous, petiolate. Flowers axillary solitary 

or fascicled, creamish white, fragrant. Calyx 6-lobed, lobes free, lanceolate, tomentose. Corolla 

tube very short, lobes 24 in 2 series. Stamens 8, anthers subsessile, staminodes hairy. Ovary 

pubescent. Fruit ovoid, 2.5-4 cm long, orange, pubescent when young, with persistent calyx. 

Flr.&Frt.:- December to August. 

 19. Gmelina  arborea Roxb. ex Sm. 

A  deciduous tree with corky and whitish-grey lenticillate bark, exfoliating in thin flakes. 

Leaves are cordate, simple, glabrous above when mature and fulvous-tomentose beneath. 

Flowers in terminal panicle, brownish-yellow, stamens 4 in number, ovary is 4 chambered with 

one ovule each; style slender, stigma bifid. Fruits are drupe, long, pericarp leathery, shining 

yellow outside when dry, endocarp bony embedded in an aromatic sweetish pulp. Seeds hard, 

1 or 2, oblong, exalbuminous. 

Flr. & Frt. :- February to April. 

20. Tectona  grandis L.f. 

A large deciduous tree with ovate-elliptic leaves which are held on robust petioles. Leaf 

margins are entire. Flowers are white borne on wide panicles, weakly protandrous where the 

anthers precede the stigma in maturity. Ovary superior, ovoid, 4-celled, style slender, stigma 2-

lobeed. Fruit a drupe 1-1.5 cm in diameter. Seds ovoid. 

Flr. & Frt. :-  September to December. 

21. Artocarpus  heterophyllus  Lam. 
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An evergreen tree with a short trunk and a dense tree top, sometimes forms buttress roots. 

Leaves alternate and spirally arranged, gummy, thick and divided into a petiole and a leaf blade. 

The stipules are egg shaped. Inflorescences cauliflory, pear shaped. Tree is monoecious having 

both female and male flowers on the same plant. Flowers small, situated on a fleshy rachis, 

greenish in colour; some male flowers are sterile, stamens straight with yellow, roundish 

anthers. Ovary broad. Fruits are large, ellipsoidal to roundish; a multiple fruit, yellowish brown 

at maturity, contains a fibrous, whitish rachis about 5-10 cm thick. Radiating from this there 

are many 6-7 cm long individual fruits, each of which bears a single seed. There are about 100-

500 seeds per fruit. 

Flr. & Frt. :- April to August. 

22. Ficus religiosa L. 

A large deciduous tree with a pale stem often appearing fluted on account of the numerous 

roots which have fused with the stem. Leaves leathery 4-8 inches long by 3-5 inches wide, egg 

shaped or rounded, tailed at the tip and heart shaped at the base, or sometimes rounded. The 

young leaves are frequently pink, change to copper and finally to green. Inflorescence 

syconium, flowers minute within the receptacle. Fruits are small figs, 1-1.5 cm in diameter, 

green ripening to purple. 

Flr.& Frt. :- November to December& April to May. 

23. Areca  catechu L. 

An erect, hooped, unarmed tree. Leaves in a terminal crown,to 2 m long; leaflets many, linear 

or linear-lanceolate, base narrow, apex praemorse. Spadices several on the axils of fallen 

leaves, branched, shortly peduncled; spikes flexuous or straight, to 30 cm long. Spathes boat 

like, coriaceous. Flowers monoecious; lower ones female, 1-3 at spike base; and upper ones 

male, many. Male flowers: sepals 3- triangular, petals 3- ovate, white; stamens 6 ; pistillode 2-

fid. Female flowers: long sepals, obovate petals. Fruit with fibrous mesocarps, orange-red in 

colour. 

Flr. & Frt. :- November to February ( round the year). 

24. Cocos  nucifera  L. 

 A monoecious tropical tall tree with a single unbranched trunk grows up to 30 m in height and 

50 cm in diameter although the base gets thicker. Leaves are pinnately compound; 7 m in 

length, arranged in a spiral fashion grouped at the growing tip. Flowers are incomplete, 

actinomorphic arranged in a panicle inflorescence. Flowers whitish and clustered with 2 

staminate flowers for each carpellate flower. The fruit is a three sided drupe ( 40-50 cm long) 

that turns yellow or brown with age and has a  fibrous husk. 

Flr. & Frt. :- round the year. 

TableΥ 1: List of trees recorded with their proper scientific names, respective families, vern 

name and plant parts used:  
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Sl.no. Botanical name Family Vern Name 

(Assamese) 

     Plant parts used 

1.  
Dillenia  indica L. Dilleniaceae 

Ou-tenga Leaf, bark and crushed 

fruit and juice. 

2.  Crateva  unilocularis Buch.-Ham. Capparaceae Varun Leaf, fruit and bark. 

3.  Bombax  ceiba  L. 

Malvaceae Himolu 

Gum(from trunk), 

root,  silk cotton (from 

fruit). 

4.  Averrhoa  carambola L. Oxalidaceae Kordoi Fruit. 

5.  
!ŜƎƭŜ  ƳŀǊƳŜƭƻǎ ό[Φύ /ƻǊǊşŀ Rutaceae Bael 

Leaf, root, bark, 

flower and fruit.  

6.  Azadirachta indica A.Juss. Meliaceae Neem leaf, flower, seed, 

fruit, root and bark.   

7.  Mangifera  indica  L. 
Anacardiaceae Aam 

Leaf, root, bark, seed 

and fruit. 

8.  
Moringa  oleifera Lam. Moringaceae 

Sajana Leaf, root, seed, bark, 

fruit, flower and pod. 

9.  Bauhinia variegata L. Fabaceae Kanchan Leaf, flower bud, 

bark, seed and root. 

10.  Cassia fistula L. Fabaceae Hunaru Leaf, bark and root. 

11.  Delonix regia (Bojer ex Hook.) Raf. Fabaceae Radha chura Leaf. 

12.  Millettia pinnata (L.) Panigrahi Fabaceae Koroch Fruit, bark, seed, seed 

oil, leaf, root and 

flower.   

13.  Tamarindus  indica L. Fabaceae Teteli Fruit, seed, leaf, 

flower, bark, wood 

and seed testa. 

14.  Terminalia arjuna (Roxb.ex DC.) 

Wight & Arn. 
/ƻƳōǊŜǘŀŎŜŀŜ  Arjun 

Bark. 

15.  Psidium  guajava L. Myrtaceae Madhuri aam Fruit and leaf. 
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Conclusion: From the above mentioned study, it has been observed that the families 

contributing to the lowest distribution of species may be due to unfavourable 

microenvironmental conditions or human disturbances prevailing within the study site. 

Therefore, conservation plans and natural regeneration strategies for such tree species is 

essential to increase their diversity in the area so that their ecological and cultural relationship  

with other life-forms could get maintained. Schulte & Marshall (1983) states that microsite 

characteristics and microenvironmental conditions also influence the regeneration of trees 

through seeds. 
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Abstract: 

Pottery production stands as an enduring and time-honored craft within the annals of human 

civilization. Its historical significance transcends mere unity, as pottery bears paramount 

importance on both economic and cultural fronts. This venerable artisanal practice not only 

bolsters economic livelihoods but also serves as a repository of cultural heritage, symbolizing 

the rich tapestry of human creativity and craftsman throughout the ages. In Assam pottery 

making culture is prevailed in various regions among them Salmora is one of the important 

pottery making area of Assam, which is situated on the South of Majuli district. The pottery 

making industry of Salmora is a river centric industry, the people of this area involved in this 
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profession as hereditary profession, they use a different technique of pottery making where the 

potters not used pottery wheel. The pottery making industry of the Salmora area faces many 

difficulties through the passage of time. Though the pottery industry of Salmora have many 

problems this age-old craft has enough potential of growing at large scale but due to certain 

hurdles, it is considered as sick industry. This paper is an attempt to describe the unique pottery 

making technique, discuss and analysis or identify the problem or challenges and prospects of 

this industry. The study is carried out on the basis of survey and interview method and data is 

collected from field work.  

Keywords: Pottery, Problem, Self-employment, Rural-economy, Prospect 

INTRODUCTION: 

In Indian sub-continent, we find the evidences of pottery making from the Neolithic period. 

Pottery is very significant archeological sources which bears the evidences of food habits of 

the people, their socio-religious, custom, economic condition and also the technological 

advancement. Assam is a rich reservoir of the traditional craft and culture. Among them, clay 

and terracotta production or pottery making are equisetic examples is immaculate 

craftsmanship. The ñkumara ñ1and ñHiraò2 are two major traditional potter communities of 

Assam. The terracotta pottery making industry dominated the handicraft scene of Assam from 

the time of immemorial and tradition of terracotta pottery making itself handed down from 

generation to generation. In Assam in various places the terracotta pottery making culture is 

existed like Sivasagar, Dibrugrarh, Lakhimpur etc among them ñMajuliò is also important. In 

the district of Majuli, particularly within the Salmora area, located at the southernmost 

extremity of the district, a prominent culture centered on the craft of clay pottery thrived. The 

industry is purely a river based small scale industry. One of the specialties of the pottery 

industry craft in Salmora area is that this industry, the artisans do not use wheel as normally 

seen with other artisans: Instead they use some unique instruments of their own made of wood, 

cane and bamboo and to drive the industry. All the members of the family of Salmora area keep 

themselves engaged in making and marketing potteries of different kinds made in this industry. 

For most people of Salmora area this pottery making industry is their basic of this livelihood 

and backbone of the rural economy, though this area heavily affected by the flood every year 

they remain here for the suitable soil of the area which is called Kumar mati3, which is used 

 
1 The Assamese word for potter, basically who makes pottery by using wheel 
2 The Assamese word for potter, basically who makes pottery without using wheel 
3 The soil which is used for pottery making  
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for the pottery making. Though this cottage industry of Salmora area faces many problem such 

as the problem of soil erosion, scarcity of raw material, lack of encouragement by the 

government, lack of good transportation and communication ,absence of the market etc. but it 

has some potentiality; in the subsequent points it is explain. 

Objectives: 

The specific objectives of the paper have been formulated as the following: 

1. To discuss the unique pottery making techniques used by the potter of Salmora 

area. 

2. To identify the potentialities of the terracotta pottery making cottage industry of 

Salmora 

3. To identify the challenges or problem of the pottery making cottage industry of 

Salmora.  

Methodology: 

 The study is basically done by using primary data, secondary sources like book,              e- 

resources is also used. The required primary data is collected through interview method and a 

field study is also done. So, basically to complete the paper descriptive, analytical and interview 

methods are used. 

Literature Review:  

Though this work is done by mainly through interview and fieldwork some secondary 

sources are also study for better understanding. D. Nath has written a book entitled ñThe Majuli 

island: Society, Economy and Cultureò. It is indeed a full length monograph on the fascinating 

Majuli that happens to be a pride of North East and the entire country. The book has reflected 

the various aspects of geography, geology and antiquity of Majuli, its ecology and environment, 

society, economy, politics and culture with a concern for the place and its inhabitants. In this 

book there are some information about Salmora and the pottery industry. Phukan (1987) in his 

book ñLoka kalpa Dristiò which is a study on folk art and craft of Assam very aptly stated that 

owing to the influence of Neo-Vasnavism , many traditional Assamese customs have 

diminished as a result the diversity of crafts has been drastically reduced. Choudhary (1987) 

mention his book that the art of pottery was known from very early times Some evidences of 

pottery with artistic and decorative designs belonging to the 6th century A.D has been 

discovered from Dah-porbatia , some in Tezpur and some near Sadia. Saikia, D & Borah (2023), 

Traditional handicraft in Majuli sub-divisions, explains the various craft of Majuli including 

the pottery making industry of Salmora , this work is very essential to study about the various 
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crafts prevailed in Majuli. Gogoi, Lukeswar (2013). Asomarluko Sanskriti -1, the book is a 

very essential secondary source to know about the various aspects of Assamese culture and 

material condition, the book explains various craft production of Assam including the terracotta 

graft of Assam. 

Discussion:  

An Overview of Salmora Area: 

Among the three maujas of Majuli district, Salmora is an important mauja which is 

situated on the bank of the Brahmaputra. During the time of independence, it was attached to 

Jorhat sub-division. Economy of Salmora mauja, till a few decades ago, self sufficient and 

subsistence in nature, pottery industry has been still continued to a certain degree.  

Salmora has been subjected to the floods of the main river the Brahmaputra and its 

tributaries on either side in high spate since long past. Salmora had been subjected to heavy 

floods in the year 1570, 1642, and 1735. An Edward gait report also says that a wild flood great 

intensity in the Debang River devastated the entire area in the year 1735. In the recent past, 

Salmora experience heavy floods during the tear 1931, 1935, 1948, 1951, 1962, 1966, 1969, 

1970, 1977, 1978, 1988, 1991, 1989, 2008 and 2012.  

Kumara is a class who is the old residents of the Majuli Island. The kumara people are 

living in the Southern part of the island on the bank of the Brahmaputra. Here, the land is 

suitable for making pottery. It is available that almost 90% people are engaged in the craft. 

Even the children also engaged in this craft.  

During our investigation, it was found that 500 household in the Salmora area and 

population was 1500-2000. In the early phase, 90% people are engaged in pottery.  Due to 

initiative of young generation the quantity was decreased to 70 %. Now-a-days, koiboto 10 

household, Brahmana2 household, Hari 5-6 household and remaining parts are kumaras. 

Potters now travel from village to village selling pots of different sizes (tekeli and kalah) which 

could be used for keeping milk that becomes too sicky (atha doi) to be used in the Bihus and 

marriages. 

Methods and Techniques use by the potter of Salmora: 

 Before discussing the prospects and challenges of the terracotta pottery making industry 

of Salmora area, a brief description on the unique pottery making culture of the Salmora is 

needed. The most striking feature of the pottery making industry of Salmora is that the potter 
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do not use wheel instead of it they make pottery by using some wooden instrument. The whole 

pottery making process takes a long process.  

 

1. First of all the most needed ingredient for making pottery is the clay or soil which is 

suitable for pottery making, known as kumara mati, this soil or clay is collected from 

nearby riverbank, but now a day the people of Salmora collected it from other parts of 

Majuli because of the lack of this clay due to soil erosion. However for collection of 

the soil also has a process. For the collection of the soil or clay circular pits are dragged 

which contains glutinous clay. These pits could be as deep as 30ft. The pit has steps cut 

at intervals for men to stand, collect, transfer the clay from the depth the surface. This 

task is done by a group of man; in this process women are not involved. The collected 

clay or soil then uploaded in truck for the distribution among the households. The 

householder builds some small pits nearby area of their home to preserve the soil for 

use. 

2. After the collection the other steps for making the pottery generally done by women. 

For making the pottery the main ingredients are clay or soil and sands. The potter mixes 

these two ingredients very well. The mixture is then kneaded into dough with their legs. 

The women use pat, a piece of wooden sheet used as a plate to knead the dough on. 

3. Then, to make a pot, a proper amount of clay is taken and shaped in from of a cylinder. 

This is then placed on Aprohi, a circular rotatable wide mouthed bowl-like structure, 

traditionally used for making pots in Majuli. 

4. The pithooni, a bat type wooden tool is used to beat the outsides of the pot and give it 

shape. 

5. Boliya, a spherical tool is used to shape the insides of the pot, the potter rotated it to 

soften the inside the surface and shape pottery.  

6. To soften the surface and make the pottery beautiful other tools like - Suchoni, 

Gorhakapor are used. 

7. After giving the shape the raw pots are then left for sun - dry for one or two days. Then 

artificial color people called it rangol is used for coloring the pots, then pots are ready 

for backing. 

8. The baking process is done by male person of the household. The baking is done on a 

mud structure, which is called as a peghali. 

9. After backing the pots are ready for sale, the pots are available in both retail and 

wholesale market  
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Prospects of Pottery making Industry of Salmora:  

The terracotta pottery making industry of the Salmora area is purely a river based 

cottage industry. The pottery making industry is backbone of their rural economy. Now-a-day 

not only the pottery industry but also every cottage industry has some challenges. However, if 

some initiative will be carry the cottage industry of Assam including the pottery industry 

become very profitable. In the subsequent points there is a discussion on the prospects of the 

pottery making industry of Salmora area:  

1. Pottery products, by their nature, can be characterized as income - generating 

commodities that exhibit low capital intensity. Consequently, their production demands 

minimal capital investment, obviating the necessity for substantial financial resources. 

So, the pottery making industry has a great potentiality to generating huge income, 

which will obviously uplifted the economic condition of the people of Salmora.  

2. The industry of pottery making area is eco-friendly and it helps for sustainable 

development. The people of Salmora for making the pottery use natural ingredients. 

For baking the pots they used the wood which they collected from the flood, so they 

even donôt cut the trees for fuel. The smoke caused by the baking of the pottery is also 
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very minimal. So, the pottery utensils are considered as eco-friendly product and hence 

it can help in sustainable development. 

3. Pottery making is deeply rooted in the culture of Majuli. It has been a traditional craft 

which is carried by generation to generation, and this cultural significance can attract 

tourists and enthusiasts. 

4. Now-a-day the products of artisanal craftsmanship have much demand. So, the 

handicraft nature of the pottery of Salmora can be appealing to those who appreciate 

artisanal craftsmanship, and it can be marketed as such. 

5. The uniqueness of the pottery making technique is also a matter of attraction for the 

people. The pottery is making manually without using wheel with traditional method, 

the potter can easily produce and products to fulfill the needs of the people which are 

used in household activity. The pottery making industry of Salmora has a significant 

cultural importance, the various products produced by industry such as diya, saki, gosa, 

koloh are associated to religious and social activity. The modern large-scale industries 

are not able to fulfill such demand. So, the pottery making industry of Salmora has a 

great potentiality not grow the industry to fulfill such demand. 

6. The pottery making industry has a great employment opportunity. The modernization 

and specialization of this industry will raise the demand of its products, and 

consequently production of pottery industry will get enlarged and this sort of 

enlargement will widen the scope of market and entrepreneurôs quality and skill. With 

the growth of this industry, the migration of labor force from rural areas can also be 

checked. 

 

Problems of Pottery Industry of Salmora: 

During our field investigation, it was found that there were certain factors responsible for 

the decreased of pottery making. These are chronologically- 

1. Flood and Erosion - Erosion has been a natural phenomenon on every river bank. 

Available statistics show that during the last fifty years (1973-2023) the area of Salmora 

region has been reduced from 10km to 5km. It has great implications for the history of 

the Salmora region. 

2. Inadequate market policy - The marketing system is not sufficient to selling their 

produce potteries. So, the potters migrated to various places such as Jorhat, Titabar, 
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Mariani to sell their products. The potters sold their potteries in a low rate due to lack 

of markets. 

3. Scarcity of Kumara Mati - Scarcity of Kumara mati is one type of barrier in the pottery 

craft. The Brahmaputra where soil suitable for making is available about 20 ft. below 

the surface of river bank. Due to soil erosion, the people are facing the lot of problems 

such as Kumara mati. So we can evaluate that it is the most important factor which is 

responsible for decreasing the quantity of pottery making people.  

4. Lack of initiative of young generation - At present scenario, we have seen, most of 

the boys and girls are engaged in the various works and activities. They have no desire 

to continue the parentsô profession in area. On the other hand majority young people go 

to outside Assam for the purpose of work in company. So requirement of manpower 

can be a remarkable point in pottery craft work and activities. 

5. Poor transport and communication facilities - This area is basically situated on the 

Bank of the river. Only ferry transport is available in this area to manufacture the kalah, 

tekeli and other pottery making things. During the time of interview with local people, 

we have seen that the people explain their communication problem which is written our 

questionnaire. 

       Suggestions: 

For the revival and growth of the pottery making industry of Salmora area of Majuli, 

the present study offer some suggestions, which will be discuss in the subsequent points- 

1. Government initiative: In the above discussion we notice that the pottery making 

industry of Salmora have some challenges and as well as some potentialities. So, 

government must take some steps for solving the challenges. Government should 

introduce some scheme through which this industry receives a platform to grow their 

craft production. Government also looks upon the soil erosion problem of Salmora area. 

Moreover for entrepreneurship development and encouragement government should 

take proper steps; preference should be given to the local people who are engaged in 

this pottery making profession. 

2. The implementation of modest modernization within the pottery industry is deemed 

essential stride towards enhancing market accessibility. The craft persons themselves 

try to produce products using innovative ideas.  

3. Formulation of co-operative societies will solve the problem of raw marketing, scarcity 

of raw materials and lack of finance. It will not only uplift the pottery making industry 

but also improve the economic condition of the people. 
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4. For the development of the pottery making industry government as well as non-

government organization will take initiative to provide training facility. Through the 

training the skill potter will able to implement innovative ideas to produce quality 

products.  

5. The advancement of a robust market system stands as a pivotal stands a pivotal 

imperative for the growth of the pottery industry.  In this context a good transportation 

and communication facilities are much needed, which link villages and other market 

places of Assam. Government should take steps for the better communications and 

transportation area in this area.  

Conclusion: 

In the Conclusion it can be say that though the pottery making industry has some 

problems, it will be solved through some measure. Not only Salmora of Majuli district is 

economically or industrially backward the entire North - East of Assam is backward in 

industrial sector. Though large scale industries is very less in Assam it has many small 

indigenous cottage industries and if the government as well non government organization take 

some effective measures these cottage industries of Assam including pottery industry will grew 

and contributed in the economic development of the people of Assam. The cottage industries 

are the backbone of the rural economy, and for the Salmora area only source of their livelihood 

is the cottage industry of terracotta pottery making. So, the development of this industry is very 

essential for the geographically isolated place like Majuli. The pottery making industry is not 

only economic significant but also has huge social as well as cultural significance, so not only 

government but also people of Majuli also try to at least some initiative for the upliftment of 

the industry. 
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Interview:  

Datas are collected from the local people of Salmora. The name of the persons with 

their name are mentioned below  

 

Sl. No. Person Name Age 

1 JUNALI HAZARIKA BHUYAN  22 

2 MOHENDRA BHYAN 30 

3 MAMONI BHUYAN 70 

4 RANU BHUYAN 25 

5 BARUN BHUYAN 30 

 

 

 

 

 

 

 

 

 

 

 

wƻƻǘǎ ǘƻ wƻǳǘŜǎΥ Cƻƭƪ κ Cǳǎƛƻƴ aǳǎƛŎ ŀƴŘ ǘƘŜ ¢ŜǘǎŜƻ {ƛǎǘŜǊǎ 

 

.ŀƛǎƘŀƭƛ .ŀǊǳŀƘΣ !ǎǎƻŎƛŀǘŜ tǊƻŦŜǎǎƻǊ 

{ŀǘȅŀǿŀǝ /ƻƭƭŜƎŜΣ ¦ƴƛǾŜǊǎƛǘȅ ƻŦ 5ŜƭƘƛ 

tǊƻŦŜǎǎƻǊ !ƴƧƭŀ ¦ǇŀŘƘȅŀȅ 

{ŀǘȅŀǿŀǝ /ƻƭƭŜƎŜΣ ¦ƴƛǾŜǊǎƛǘȅ ƻŦ 5ŜƭƘƛ 

 

¢ƘŜ ¢ŜǘǎŜƻ {ƛǎǘŜǊǎΣ ŀ YƻƘƛƳŀ ōŀǎŜŘ Ŧƻƭƪ κ Ŧǳǎƛƻƴ ōŀƴŘ Ŏƻƴǎƛǎǘǎ ƻŦ ǘƘŜ ¢ŜǘǎŜƻ 

ǎƛōƭƛƴƎǎ aŜǊŎȅΣ !ȊƛƴŜ κ !ȊƛΣ YǳǾŜƭǳ κYǳƪǳΣ !ƭǳȊŜ κ [ǳƭǳΣ ŀƴŘ ǘƘŜƛǊ ōƻǘƘŜǊ aƘŀǎŜǾŜΦ 

.ŜƭƻƴƎƛƴƎ ǘƻ ǘƘŜ /ƘŀƪƘŜǎŀƴƎ bŀƎŀ ǘǊƛōŜΣ ǘƘŜȅ ǇŜǊŦƻǊƳ ƛƴ ǘƘŜ /ƘƻƪǊƛ ŘƛŀƭŜŎǘ ƻŦ 
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bŀƎŀƭŀƴŘΦ ¢ƘŜ ¢ŜǘǎŜƻ {ƛǎǘŜǊǎ ƘŀǾŜ ǎŎŀƭŜŘ ƴŜǿ ƘŜƛƎƘǘǎ ƭƻŎŀƭƭȅ ŀƴŘ ƛƴǘŜǊƴŀǝƻƴŀƭƭȅΦ 

¢ƘŜƛǊ ǘǊŀŘŜƳŀǊƪ ƳǳǎƛŎΣ ŀ ǎŜŀƳƭŜǎǎ ōƭŜƴŘ ƻŦ ǘƘŜ ƛƴŘƛƎŜƴƻǳǎ Ŧƻƭƪ ŜƭŜƳŜƴǘǎ ŀƴŘ 

ǘƘŜ ²ŜǎǘŜǊƴ ƳǳǎƛŎ ǘǊŀŘƛǝƻƴǎ Ƙŀǎ ǊŜƎƛǎǘŜǊŜŘ ƛǘǎŜƭŦ ŀǎ ŀ ǳƴƛǉǳŜ ŎǳƭǘǳǊŀƭ 

ǇƘŜƴƻƳŜƴƻƴ ƛƴ ǘƘŜ ǿƻǊƭŘ ƳǳǎƛŎ ǎŎŜƴŜΦ ¢ƘŜ ǿŜƭƭπƻǊŎƘŜǎǘǊŀǘŜŘ ŀŎǘ ƻŦ ǎƻǳƭŦǳƭ 

ǊŜƴŘƛǝƻƴǎ Ƙŀǎ ŀ Ǿƛǎǳŀƭ ŀǇǇŜŀƭ ǘƻ ŎƻƳǇƭŜƳŜƴǘΦ ¢ƘŜ ǘǿƛƴ ƛƴƅǳŜƴŎŜ ƻŦ /ƘŀƪƘŜǎŀƴƎ 

όbŀƎŀύ ŎǳƭǘǳǊŀƭ Ǌƻƻǘǎ ŀƴŘ ƎƻǎǇŜƭ ƳǳǎƛŎ ŦǊƻƳ ǘƘŜ !ƳŜǊƛŎŀƴ .ŀǇǝǎǘ ǘǊŀŘƛǝƻƴ ǘƘŀǘ 

ŦƻǊƳ ǘƘŜ ŎǊǳȄ ƻŦ ǘƘŜƛǊ ƳǳǎƛŎΣ ƛƭƭǳƳƛƴŀǘŜ ƛƴǘŜǊŜǎǝƴƎ ƛƴǘŜǊŀŎǝƻƴǎ ƻŦ ŎǳƭǘǳǊŜ ŀƴŘ 

ƛŘŜƴǝǘȅΦ  

¢ƘŜ ¢ŜǘǎŜƻ {ƛǎǘŜǊǎ ǇƻǇǳƭŀǊƭȅ ǊŜŦŜǊǊŜŘ ǘƻ ŀǎ /ǳƭǘǳǊŀƭ !ƳōŀǎǎŀŘƻǊǎ ƻŦ ǘƘŜ bƻǊǘƘ 

Ŝŀǎǘ LƴŘƛŀ ƘŀǾŜ ǎǘǊƛǾŜŘ ǘƻ ǇǊŜǎŜǊǾŜ ŀƴŘ ǇǊƻƳƻǘŜ ǘƘŜ ά/ƘƻƪǊƛ [ƛέ ƭƛǘŜǊŀƭƭȅ ƳŜŀƴƛƴƎ 

άCƻƭƪǎƻƴƎ ƛƴ ǘƘŜ /ƘƻƪǊƛ ŘƛŀƭŜŎǘέ ƻƊŜƴ ŀŎŎƻƳǇŀƴƛŜŘ ōȅ ǘƘŜ ƛƴŘƛƎŜƴƻǳǎ bŀƎŀ ƻƴŜ 

ǎǘǊƛƴƎŜŘ ƛƴǎǘǊǳƳŜƴǘ ŎŀƭƭŜŘ ǘƘŜ ά¢ŀǝ IŜƪŀ [ƛōǳƘΦέ tŜǊŦƻǊƳƛƴƎ ƛƴ ƴǳƳŜǊƻǳǎ 

ǇǊŜǎǝƎƛƻǳǎ ǇƭŀǜƻǊƳǎ ƭƛƪŜ ǘƘŜ wƻȅŀƭ 9ŘƛƴōǳǊƎ aƛƭƛǘŀǊȅ ¢ŀǧƻƻΣ нлмпΣ tǊƻ YŀōŀŘŘƛ 

[ŜŀƎǳŜ DŀƳŜǎ ƻǇŜƴƛƴƎ ƛƴ YƻƭƪŀǘŀΣ нлмрΣ [ŀƪƳŜ CŀǎƘƛƻƴ ²ŜŜƪ нлмуΣ IƻǊƴōƛƭƭ 

CŜǎǝǾŀƭ όǘƻ ƴŀƳŜ ŀ ŦŜǿύΣ ǘƘŜ ōŀƴŘ ŦƻǊƳŜŘ ƛƴ мффп ƘŀǾŜ ƎƻƴŜ ǇƭŀŎŜǎ ǘŀƪƛƴƎ ǘƘŜƛǊ 

ά[ƛέΣ ǿƘƛŎƘ ǘƘŜȅ Ŏŀƭƭ άǘƘŜ ǇŜƻǇƭŜΩǎ ƳǳǎƛŎέΦ ²Ƙŀǘ ŜȄǇƭŀƛƴǎ ǘƘŜƛǊ ŜƴŎƘŀƴǘƳŜƴǘ ǿƛǘƘ 

Ŧƻƭƪ ǎƛƴƎƛƴƎ ƛǎ ǘƘŜ ƛƳǇǳƭǎŜ ǘƻ ŜƴǎǳǊŜ Ŏƻƴǝƴǳƛǘȅ ƻŦ ǘƘŜ ǊƛŎƘ ŎǳƭǘǳǊŀƭ ƘŜǊƛǘŀƎŜ 

ǇŀǎǎŜŘ Řƻǿƴ ŀǎ ƻǊŀƭ ǘǊŀŘƛǝƻƴΦ IŜƴŎŜΣ ǘƘŜȅ ƛƴǎƛǎǘ ά[ƛ ƛǎ ƛƴǘŜƎǊŀƭ ǘƻ bŀƎŀ ƭƛŦŜ ŀƴŘ 

ǿŜ ŀǊŜ ŀƭƭ ǊŜŘƛǎŎƻǾŜǊƛƴƎ ƛǘǎ ǎǇŜŎƛŀƭƴŜǎǎΦ Lǘ ƛǎ ŜǎǎŜƴǝŀƭƭȅ ǘƘŜ ōƛƻƎǊŀǇƘȅ ƻŦ ƻǳǊ 

ǇŜƻǇƭŜ ŀƴŘ ƻǳǊ ƘƛǎǘƻǊȅΦέ  !ƭǘƘƻǳƎƘ ǘƘŜǊŜ ƛǎ ƴƻ ΨƻŶŎƛŀƭΩ ŘƻŎǳƳŜƴǘŀǝƻƴ ƻŦ ǘƘŜ 

ƭȅǊƛŎǎΣ ǘƘŜǊŜ ƛǎ ŀ [ƛ ŦƻǊ ŜǾŜǊȅ ƻŎŎŀǎƛƻƴ ŀƴŘ ŜƳƻǝƻƴΦ ¢ƘŜ /ƘŀƪƘŜǎŀƴƎ ǘǊƛōŀƭ ƭƛŦŜ 

ǿƻǊƭŘ ƛǎ ŜǾƻƪŜŘ ƛƴ ǘƘŜǎŜ Ŧƻƭƪ ǎƻƴƎǎΦ ¢ƘŜȅ ŀǊŜ ŀƴ ŜȄǇǊŜǎǎƛƻƴ ƻŦ ǘƘŜ ƭƛŦŜ ƻŦ ŀ 

ŎƻƳƳǳƴƛǘȅ ƛƴ ƛǘǎ ƳȅǊƛŀŘ ƭƛǾŜŘ ŜȄǇŜǊƛŜƴŎŜǎ ŀƴŘ ǇǊŀŎǝŎŜǎ ƭƛƪŜ ǊƛŎŜ ǇƻǳƴŘƛƴƎΣ 

ǿŜŀǾƛƴƎΣ ƘǳƴǝƴƎ ƻǊ ƘƛǎǘƻǊƛŎŀƭ ŀŎŎƻǳƴǘǎ ƻŦ ŜǾŜƴǘǎ ŀƴŘ ǿŀǊǊƛƻǊǎΣ ƻǊ ƳŀƪƛƴƎ 

ŀŘǾŀƴŎŜǎ ƛƴ ƭƻǾŜΦ ¢ƘŜ [ƛ ŜƴŎŀǇǎǳƭŀǘŜǎ ƴƻǘ Ƨǳǎǘ ǊŜƳƛƴƛǎŎƛƴƎ ǘƘŜ ƘƛǎǘƻǊƛŎŀƭ Ǉŀǎǘ ōǳǘ 

ƳŀǇǎ ǘƘŜ ŘƛǎƧǳƴŎǘǳǊŜ ƻŦ ŎƻƴǘŜƳǇƻǊŀǊȅ bŀƎŀ ǎƻŎƛŜǘȅ ŦǊƻƳ ǘƘŀǘ ǇŀǎǘΦ  
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CƻǊ ǘƘŜ ¢ŜǘǎŜƻ {ƛǎǘŜǊǎΣ ǘƘŜ ƛƴǎǇƛǊŀǝƻƴ ŦƻǊ ǘƘŜƛǊ ƳǳǎƛŎ Ƙŀǎ ōŜŜƴ ǘƘŜƛǊ ƘƻƳŜπƎǊƻǿƴ 

ƳƻǘƘŜǊ {Ŝǘǎǳƭŀ ŀ ǎƛƴƎŜǊ ŀƴŘ ŦŀǘƘŜǊ ŀ ǿŜƭƭπƪƴƻǿƴ ¢ŀǝ ǇƭŀȅŜǊΦ ¢ƘŜ ƛƳǇŜǊŀǝǾŜ ǘƻ 

ƘŀǾŜ ŀ ǘŀƴƎƛōƭŜ ōƻŘȅ ƻŦ ǿƻǊƪ ŦƻǊ ǇƻǎǘŜǊƛǘȅ Ƙŀǎ ŎǳƭƳƛƴŀǘŜŘ ƛƴ ǘƘŜƛǊ ŘŜōǳǘ ŀƭōǳƳ 

ά[ƛ /ƘŀǇǘŜǊ hƴŜΥ ¢ƘŜ .ŜƎƛƴƴƛƴƎΦέ ¢ƘŜ   ǎƻƴƎ wƘƻǎƛ ǳǎŜǎ ǘƘŜ ƳŜǘŀǇƘƻǊ ƻŦ ǘƘŜ wƘƻǎƛ 

ƅƻǿŜǊ ŦƻǳƴŘ ŀōǳƴŘŀƴǘƭȅ ƛƴ ǘƘŜ tƘŜƪ 5ƛǎǘǊƛŎǘ ƻŦ bŀƎŀƭŀƴŘΣ ǘƻ ŎŜƭŜōǊŀǘŜ ȅƻǳǘƘΣ 

ƭƛŦŜΣ ŜƴŜǊƎȅΦ ¢ƘŜ ǾƛŘŜƻ ƻŦ ǘƘŜ ǎŀƳŜ ǳǎŜǎ ǘƘŜ ǾƛōǊŀƴǘ ŎƻƭƻǊǎ ƻŦ bŀƎŀ ǘŜȄǝƭŜǎΣ ōŜŀŘǎ 

ŀƴŘ ǘŜȄǘǳǊŜǎΣ ƘŀƴŘƭƻƻƳΣ ŀƴŘ ǿƻƳŜƴ ŎƻǊǎŜǘǎΦ ¢ƘŜ ǎƛǎǘŜǊǎ ŀǊŜ ŘŜǾƻǘŜŘ ǘƻ ǘƘŜ 

ǘǊŀŘƛǝƻƴ ƻŦ ǾƻŎŀƭ Ŧƻƭƪ ǎƛƴƎƛƴƎ ǘƘŀǘ ŎƻƳōƛƴŜ ǿƛǘƘ ǎǘƻǊȅǘŜƭƭƛƴƎ ŦǊƻƳ ǘƘŜ ǊŜǇŜǊǘƻƛǊŜ 

ƻŦ ǘƘŜ bŀƎŀ ƭƻǊŜΦ ¢ƘŜ ǳǎŜ ƻŦ ǘƘŜ ¢ŀǝ όƻƴŜ ǎǘǊƛƴƎ ƛƴǎǘǊǳƳŜƴǘ ƳŀŘŜ ƻŦ aƛǘƘǳƴ ƘƻǊƴύ 

ƛƴ ǘƘŜƛǊ ŎƻƳǇƻǎƛǝƻƴǎ ŎƻƴǎŜǊǾŜ ǘƘŜ Ŧƻƭƪ ŜǎǎŜƴŎŜΦ {ƻƴƎǎ ƭƛƪŜ ±ŜǎŜǘǎƻƭǳ [ƛȊƻΣ ŀ 

ōŀƭƭŀŘ ŀōƻǳǘ ŀ ōŜŀǳǝŦǳƭ ǿƻƳŀƴ ǿƘƻ ŜƴŎƘŀƴǘŜŘ ǘƘŜ ǾƛƭƭŀƎŜǊǎΣ ŀƴƻǘƘŜǊ ǘǊŀŎƪ Iƛȅƻ 

ƛǎ ŀƴ ŜƴǘƘǊŀƭƭƛƴƎ ǇƛŜŎŜ ǎǳƴƎ ǘƻ ǘƘŜ ŀŎŎƻƳǇŀƴƛƳŜƴǘ ƻŦ ƴŀǝǾŜ ƛƴǎǘǊǳƳŜƴǘǎ ƭƛƪŜ 

ōŀƳōƻƻ ŘǊǳƳǎΣ ŀƴŘ άYƘǊƻƪƘǊƻέ όƎƻǳǊŘ ǘŀƳōƻǳǊƛƴŜύ ŀƴŘ ǘƘŜ ƎǳƛǘŀǊΦ ¢ƘŜƛǊ 

ǇŜǊŦƻǊƳŀƴŎŜ ƛǎ ƛƴǘŜǊǎǇŜǊǎŜŘ ǿƛǘƘ ǎǘƻǊȅǘŜƭƭƛƴƎ ŀƴŘ ǘǊŀƴǎƭŀǝƻƴǎ ǎƻ ǘƘŀǘ ǘƘŜ ǇƻŜǝŎ 

ǎȅƳōƻƭƛǎƳ ƻŦ ǾŜǊǎŜǎ ƻŦ [ƛ ōŜŎƻƳŜ ƛƴǘŜƭƭƛƎƛōƭŜ ǘƻ ǘƘŜ ƭƛǎǘŜƴŜǊǎΦ ¢ƘŜ ƛƳǇŜŎŎŀōƭŜ 

ǘŀǎƪ ƻŦ ŎƻƭƭŜŎǝƴƎΣ ŀǊŎƘƛǾƛƴƎΣ ŀƴŘ ǇǊŜǎŜƴǝƴƎ ǘƘŜ [ƛ ƛƴ ŀƭǘŜǊƴŀǘŜ ǎƻŎƛŀƭ ƳŜŘƛŀ 

ǇƭŀǜƻǊƳǎ ƭƛƪŜ ǘƘŜ ¸ƻǳ ¢ǳōŜ /ƘŀƴƴŜƭ ƻŦ ǘƘŜ ¢ŜǘǎŜƻ {ƛǎǘŜǊǎ Ƙŀǎ ōŜŜƴ ƛƴǎǘǊǳƳŜƴǘŀƭ 

ƛƴ ǇǊŜǎŜǊǾƛƴƎ ŀƴ ŜƴŘŀƴƎŜǊŜŘ ŘƛŀƭŜŎǘ /ƘƻƪǊƛ ŀƴŘ ŎƘŜŎƪƛƴƎ ǘƘŜ ǇƭŀǳǎƛōƭŜ ŜǊƻǎƛƻƴ 

ƻŦ ǘƘŜ ǘǊƛōŀƭ ŎǳƭǘǳǊŜ ƛƴ ǘƘŜ ǿŀƪŜ ƻŦ ǘƘŜ ƻƴǎƭŀǳƎƘǘ ƎƭƻōŀƭƛȊŀǝƻƴΦ ²ƘŜǘƘŜǊ ƛƴ ǘƘŜƛǊ 

ƭƛǾŜ ǎƘƻǿǎ ƻǊ ƛƴ ǘƘŜƛǊ ƳǳǎƛŎ ǇǊƻŘǳŎǝƻƴǎΣ ǘƘŜ ǎƛǎǘŜǊǎ ƛƴŎƻǊǇƻǊŀǘŜ bŀƎŀ ŀŜǎǘƘŜǝŎǎ 

ƛƴ ǘƘŜƛǊ ǘǳƴŜǎ ŀƴŘ ǎŀǊǘƻǊƛŀƭ ŎƘƻƛŎŜǎΦ Lƴ ǘƘŜ ƳǳǎƛŎ ǾƛŘŜƻǎ ƻŦ ǘƘŜ ¢ŜǘǎŜƻ {ƛǎǘŜǊǎΩ 

нлмф Ƙƛǘ IƛȅƻΣ ǘƘŜ ŦƻǳǊ ǎƛōƭƛƴƎǎ ǎǘŀƴŘ ƛƴ ŎŜƴǘŜǊ ŎƛǊŎƭŜ ƻŦ ŀ Ƴƛǎǘȅ Ŧƻƻǘōŀƭƭ ŬŜƭŘ 

ƎŀǊōŜŘ ƛƴ ǿƘƛǘŜ ǘǊŀŘƛǝƻƴŀƭ ŘǊŜǎǎΦ ¢ƘŜ ǎƘƛƊƛƴƎ ǇƛǘŎƘ ƻŦ ǘƘŜ ƳŜƭƻŘȅ ǊŜǇŜŀǘǎ ŀ 

ǎƛƳǇƭŜ ǇƘǊŀǎŜ ƛƴ /ƘƻƪǊƛ ŀǎ ǘƘŜ ǎƛǎǘŜǊǎ ǇŜǊŦƻǊƳ ŜƭŜƎŀƴǘ ŦƻƭƪπŘŀƴŎŜ ƳƻǾŜǎΦ IƛȅƻΩǎ 

ƛƴǎǇƛǊŀǝƻƴ ōŜƛƴƎ ǘƘŜ ǘǊŀŘƛǝƻƴŀƭ bŀƎŀ ǿƻǊƪ ǎƻƴƎ ǘƘŀǘ ǿŜŀǾŜǎ ƛǘǎ ōŜŀǳǘȅ ƻǳǘ ƻŦ 

ǊƘȅǘƘƳǎ ŀƴŘ ƘŀǊƳƻƴƛŜǎ ƻŦ ŎƻƳƳǳƴŀƭ ƭŀōƻǊΦ LƴƛǝŀǘŜŘ ōȅ ǘƘŜƛǊ ǇŀǊŜƴǘǎ ƛƴ ǘƘŜ 



рл 
 

ŎǳƭǘǳǊŀƭ ǊŜǾƛǾŀƭ ƳƻǾŜƳŜƴǘ ƻŦ bŀƎŀƭŀƴŘΣ ǘƘŜ ¢ŜǘǎŜƻ {ƛǎǘŜǊǎ Ƙŀǎ ǘŀƪŜƴ ǘƻ ¸ƻǳ ¢ǳōŜ 

ǘƻ ǎƘƻǿŎŀǎŜ ǘƘŜƛǊ ŎǳƭǘǳǊŜ ŀƴŘ ōǊƛƴƎ ōŀŎƪ ǘƘŜ ŜǎǎŜƴŎŜ ƻŦ /ƘƻƪǊƛ ƭŀƴƎǳŀƎŜΦ  

¢ƘƻǳƎƘ ǘƘŜ ōŀƴŘ ǊŜŦǳǘŜ ƘŀǾƛƴƎ ŀƴȅ ǇƻƭƛǝŎŀƭ ƳŀƴŘŀǘŜΣ ƛƴ ŀ ǊŜŎŜƴǘ ƛƴǘŜǊǾƛŜǿ ƎƛǾŜƴ 

ǘƻ ǘƘŜ CǊŜŜ tǊŜǎǎ WƻǳǊƴŀƭ όaŀȅΣнмΣ нлннύΣ ǘƘŜȅ ƘŀǾŜ ǊŜƳŀǊƪŜŘ ǘƘŀǘ ǘƘŜƛǊ ŎƻƳƳƻƴ 

Ǿƛǎƛƻƴ ƛǎ ǘƻΣ άŘƻŎǳƳŜƴǘΣ ǇǊŜǎŜǊǾŜ ŀƴŘ ǇǊƻƳƻǘŜ ōǊŀƴŘ bŀƎŀƴŜǎǎκ bŀƎŀƭŀƴŘ ŀƴŘ 

ǎƘƻǿŎŀǎŜ ǘƘŜ ōŜŀǳǘȅ ƻŦ Ƙƛƭƭ ǘǊƛōŜǎΣ ǘƘŜ ǾƻƛŎŜǎ ǘƘŀǘ ƴŜŜŘ ǘƻ ōŜ ƘŜŀǊŘ ƳƻǊŜΦέ ¢ƘŜ 

ǊŜŀǎǎŜǊǝƻƴ ƻŦ ƛƴŘƛƎŜƴƻǳǎ ŎǳƭǘǳǊŀƭ κ ƳǳǎƛŎ ƛǎ ŀƴ ƛƳǇƻǊǘŀƴǘ ƛƴǘŜǊǾŜƴǝƻƴ ƛƴ ƛŘŜƴǝǘȅ 

ǇƻƭƛǝŎǎΦ ¢ƘŜ ƭǳƳǇŜƴƛǎŀǝƻƴ ƻŦ ǘƘŜ bƻǊǘƘŜŀǎǘ ǊŜƎƛƻƴ ŀǎ ŀ ŎǳƭǘǳǊŀƭ ƳƻƴƻƭƛǘƘ ŀƴŘ ƛǘǎ 

ǇŜǊŎŜƛǾŜŘ ΨƻǘƘŜǊƴŜǎǎΩ Ƙŀǎ ŀ Ŏƻƭƻƴƛŀƭ ƘƛǎǘƻǊȅ ǘƘŀǘ ƛǎ ŎƻƳǇƭŜƳŜƴǘŜŘ ōȅ ǘƘŜ 

ǇƻǎǘŎƻƭƻƴƛŀƭ ŀǩǘǳŘŜ ƻŦ ǘƘŜ LƴŘƛŀƴ ƴŀǝƻƴ ǎǘŀǘŜΦ ¢ƘŜ ŜȄŎƭǳǎƛƻƴŀǊȅ ǇƻƭƛǝŎǎ ƻŦ ǘƘŜ 

ƳŀƛƴƭŀƴŘ ŀƴŘ ƛǘǎ ŎǳƭǘǳǊŀƭ ƘŜƎŜƳƻƴȅ Ƙŀǎ ŘŜǇǊƛǾŜŘ ǘƘŜ ǊŜƎƛƻƴ ƻŦ ŀƴȅ Ǿƛǎƛōƛƭƛǘȅ ƻǊ 

ǾŀƭǳŜΦ 9ǘƘƴƛŎ ŎƻƴǎŎƛƻǳǎƴŜǎǎ ŀǎ ǊŜƅŜŎǘŜŘ ƛƴ ǘƘŜ ƳǳǎƛŎ ƳŀƪƛƴƎ ƻŦ ǘƘŜ ¢ŜǘǎŜƻ {ƛǎǘŜǊǎ 

ƛǎ ƛƴ ǿŀȅ ŀ ǊŜǎǇƻƴǎŜ ǘƻ ŎƻǳƴǘŜǊ ǊŜƎƛƻƴŀƭ ǎǘŜǊŜƻǘȅǇƛƴƎ ŜȄǇŜǊƛŜƴŎŜŘ ōȅ ǘƘŜ ƭŀǊƎŜǊ 

ŎƻƳƳǳƴƛǘȅΦ Lƴ ŀƴƻǘƘŜǊ ƛƴǘŜǊǾƛŜǿ ƎƛǾŜƴ ǘƻ 5ŜŎŎŀƴ IŜǊŀƭŘΣ ǘƘŜ ǎƛǎǘŜǊǎ ŜǎǇƻǳǎŜ ŦƻǊ 

ǊŜŘŜŬƴƛƴƎ ǘƘŜ ǊŜƎƛƻƴ άǿŜ ǿŀƴǘ ǘƻ ǘŜƭƭ ǘƘŜ ǿƻǊƭŘ ǘƘŀǘ ǘƘŜǊŜ ƛǎ ŀ ǿƘƻƭŜ ƭƻǘ ƳƻǊŜ 

ǘƻ ǘƘŜ bƻǊǘƘŜŀǎǘ ǘƘŀƴ Ƨǳǎǘ ǾƛƻƭŜƴŎŜ ŀƴŘ ǎǘǊƛŦŜΦέ  ¢ƘŜƛǊ ŎƻƴŎŜǊǘŜŘ ŜũƻǊǘ ǘƻ ǎŀƭǾŀƎŜ 

ǘƘŜ ƛƴǘŀƴƎƛōƭŜ ƘŜǊƛǘŀƎŜ ƻŦ bŀƎŀ ƻǊŀƭ ǘǊŀŘƛǝƻƴŀƭ [ƛ ƛǎ ŎǊǳŎƛŀƭ ŀƴŘ ƴƻǘŜǿƻǊǘƘȅ ŀƴŘ 

ŜŎƘƻ 9ǎǘƘŜǊ {ȅƛŜƳΩǎ ƛƴƧǳƴŎǝƻƴ ǘƻ ǿǊƛǘŜǊǎΣ ǘƘƛƴƪŜǊǎΣ ǇŜǊŦƻǊƳŜǊǎΣ ŀƴŘ ŀǊǝǎǘ ŦǊƻƳ 

ǘƘŜ bƻǊǘƘ 9ŀǎǘŜǊƴ ǊŜƎƛƻƴ ƻŦ LƴŘƛŀ ƛǎ ǘƻ άǘŀƪŜ ǳǇƻƴ ǘƘŜƳǎŜƭǾŜǎ ǘƘŜ ǘŀǎƪ ƻŦ 

ŎƻƴǘŜƳǇƻǊƛȊƛƴƎ ŀƴŘ ǊŜπƛƴǘŜǊǇǊŜǝƴƎ ǘƘŜƳ όƻǊŀƭ ƴŀǊǊŀǝǾŜǎύΣ ŀƭǎƻ ōȅ ŎƘƻƻǎƛƴƎ 

ƻǘƘŜǊ ƳŜŘƛǳƳ ǘƻ ŜȄǇǊŜǎǎ ǘƘŜǎŜ ƴŀǊǊŀǝǾŜǎΣ ƛŦ ǘƘŜȅ ŀǊŜ ǘƻ ǊŜƳŀƛƴ ŀŎǝǾŜ ǎƛƎƴƛŬŜǊǎ 

ƻŦ ŎǳƭǘǳǊŀƭ ǎƛƎƴǎ ŀƴŘ ǎȅƳōƻƭǎΦέ LŘŜƴǝŦȅƛƴƎ ǘƘŜƳǎŜƭǾŜǎ ŀǎ άǎǘƻǊȅǘŜƭƭŜǊǎΣέ ǘƘŜ 

¢ŜǘǎŜƻ {ƛǎǘŜǊǎ ŜũƻǊǘ ǎǳǎǘŀƛƴ ǘƘŜ ŎƻƴǝƴǳǳƳ ƻŦ ǘƘŜ ƻǊŀƭ ǘǊŀŘƛǝƻƴ ƛƴ ǘƘŜ ŎƘŀƴƎŜŘ 

ǇŀǊŀŘƛƎƳ ŀƴŘ ǇǊƻǾƛŘŜ ǘƘŜ ƴŜŎŜǎǎŀǊȅ ōƻƻǎǘ ǘƻ ǇǊŜǎŜǊǾŜ ǘƘŜ ŦƻǳƴŘŀǝƻƴ ƻŦ 

ƛƴŘƛƎŜƴƻǳǎ ŜȄƛǎǘŜƴŎŜ κ ƪƴƻǿƭŜŘƎŜ ŀƴŘ ƳŀƪŜ ǘƘŜ ŦƻƭƪƭƻǊŜǎ κ Ŧƻƭƪ ƳǳǎƛŎ ǊŜƭŜǾŀƴǘ 

ƛƴ ŎƻƴǘŜƳǇƻǊŀǊȅ ǝƳŜǎΦ  
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¢ƘŜ ƳŀƭƭŜŀōƛƭƛǘȅ ƻŦ Ŧƻƭƪ ŀƭƭƻǿǎ ŦƻǊ ƛǘǎ ŀŘŀǇǝƻƴ ǘƻ ƻǘƘŜǊ ǾŀǊƛŀƴǘ ŦƻǊƳǎΦ Cƻƭƪ Ŧǳǎƛƻƴ 

ƛǎ ǎǳŎƘ ŀ ǾŀǊƛŀƴǘ ǘƘŀǘ ǘǊŀƴǎŎŜƴŘ ǘƘŜ ōŀǊǊƛŜǊ ƻŦ ƭŀƴƎǳŀƎŜΣ ƎŜƴǊŜΣ ŀƴŘ ŎǳƭǘǳǊŜΦ ¢Ƙƛǎ 

ŎǊŜŀǝǾŜ ŀŎǘ ƭŜƴŘǎ ŦǊŜǎƘ ŘƛƳŜƴǎƛƻƴ ǘƻ ŦƻƭƪΣ ŎƘŀǊǝƴƎ ƴŜǿ ƳǳǎƛŎŀƭ ǘŜǊǊƛǘƻǊƛŜǎ ōȅ 

Ŏƻƴǎǘŀƴǘƭȅ ǊŜπŘǊŀǿƛƴƎ ǘƘŜ ōƻǳƴŘŀǊƛŜǎ ƻŦ ǘƘŜ ƎŜƴǊŜ ǘƻ ŀǎǎƛƳƛƭŀǘŜ ƴŜǿ ƛƴƅǳŜƴŎŜǎΦ 

¢ƘŜ Ŧƻƭƪ Ŧǳǎƛƻƴ ŀǎ ŀ ŎǳƭǘǳǊŀƭ ƘȅōǊƛŘ ŦƻǊƳ ƛǎ ŀ ƴŀǘǳǊŀƭ ƳŀƴƛŦŜǎǘŀǝƻƴ ƻŦ bŀƎŀ 

/ƘǊƛǎǝŀƴ ƛŘŜƴǝǘȅΦ ¢ƘŜ ƳǳǎƛŎŀƭ ōŀƴŘ ǘǊŀŎŜ ǘƘŜƛǊ Ǉŀǎǘ ǘƻ /ƘǊƛǎǝŀƴ ŀƴŎŜǎǘƻǊǎΦ Lƴ 

ŦŀŎǘΣ ǘƘŜ Ŏƻƭƻƴƛŀƭ ǇǊƻƧŜŎǘ ǊŜǎǳƭǘŜŘ ƛƴ ǘƘŜ ŎƻƴǾŜǊǎƛƻƴ ƻŦ тл҈ ƻŦ ǘƘŜ ǇƻǇǳƭŀǝƻƴ ƻŦ 

bŀƎŀƭŀƴŘ ǘƻ /ƘǊƛǎǝŀƴƛǘȅΦ ¢ƘŜ ŘƛǎǎŜƳƛƴŀǝƻƴ ƻŦ ²ŜǎǘŜǊƴ ŎǳƭǘǳǊŜ ŀƴŘ ƪƴƻǿƭŜŘƎŜ 

ŎƛǊŎǳƳǎŎǊƛōŜŘ ǘƘŜ ƘŜǘŜǊƻƎŜƴƻǳǎ ǘǊƛōŜ ŀƴŘ ǳƴƛŬŜŘ ǘƘŜƳ ǳƴŘŜǊ ŀ ǎƛƴƎǳƭŀǊ bŀƎŀ 

ƛŘŜƴǝǘȅΦ  bŀƎŀƭŀƴŘΩǎ ǘǊȅǎǘ ǿƛǘƘ ƳƻŘŜǊƴƛǘȅ ƎƻŜǎ ōŀŎƪ ǘƻ ǘƘŜ Ŏƻƭƻƴƛŀƭ ǊŜƎƛƳŜ ǿƘŜǊŜ 

ǘƘŜ /ƘǳǊŎƘ ōŜŎŀƳŜ ǘƘŜ ŜǇƛπŎŜƴǘŜǊ ƻŦ ǘƘŜ ŎǊƻǎǎπŎǳƭǘǳǊŀƭ ŜƴŎƻǳƴǘŜǊΦ Lƴ /ƘǊƛǎǝŀƴ 

/ƻƴǾŜǊǎƛƻƴΣ ǘƘŜ wƛǎŜ ƻŦ bŀƎŀ bŀǝƻƴŀƭ /ƻƴǎŎƛƻǳǎƴŜǎǎ ŀƴŘ bŀƎŀ bŀǝƻƴŀƭƛǎǘ 

tƻƭƛǝŎǎΣ {ƘƻƴǊŜƛǇƘȅ [ƻƴƎǾŀƘ ǿǊƛǘŜǎΣ ά/ƘǊƛǎǝŀƴƛǘȅ ƛƴǘŜƎǊŀǘŜŘ ǘƘŜ ƻǘƘŜǊǿƛǎŜ 

ƛƴŘŜǇŜƴŘŜƴǘƭȅ ŜȄƛǎǝƴƎ bŀƎŀ ǘǊƛōŜǎ ŀƴŘ ƎŀǾŜ ǇƻƭƛǝŎŀƭ ƳŜŀƴƛƴƎ ǘƻ ǘƘŜƛǊ ǊŜŀƭƛȊŀǝƻƴ 

ƻŦ ŀ ŎƻƳƳƻƴ ƛŘŜƴǝǘȅΦέ ¢ǊǳŜΣ ǘƘŀǘ ǘƘƛǎ ŜȄŜǊŎƛǎŜ ǿŀǎ ŀ ǇƻƭƛǝŎŀƭ ŜȄǇŜŘƛŜƴŎȅ ŀƴŘ 

ƻũŜǊŜŘ ǘƘŜ ŀǊǝŎǳƭŀǝƻƴ ƻŦ bŀƎŀ ƴŀǝƻƴŀƭƛǎƳΣ ǘƘŜ ŎǳƭǘǳǊŀƭ ŎƘǳǊƴƛƴƎǎ ŎƻƴǝƴǳŜŘ ǘƻ 

ƻŎŎǳǇȅ ƭƛƳƛƴŀƭ ǎǇŀŎŜ ƻŦ ǘƘŜ Ψƛƴ ōŜǘǿŜŜƴΦΩ Lƴ ǘƘŜ bŀƎŀ ŎƻƴǘŜȄǘΣ ǘƘŜ ŘƛǎǇŀǊŀǘŜ 

ƭƻȅŀƭǝŜǎ ǿƛǘƘƛƴ ƎǊƻǳǇǎ ŀƴŘ ƛƴŘƛǾƛŘǳŀƭǎ ŀǊŜ ōŜǎǘ ǊŜƅŜŎǘŜŘ ƛƴ 9ŀǎǘŜǊƛƴŜ YƛǊŜΩǎ 

Ǉƻǎǘǳƭŀǝƻƴ ƻŦ άƭŜǾŜƭǎ ƻŦ ōŜƭƻƴƎƛƴƎΣ ǘƘŜ ƭŜǾŜƭǎ ƻŦ LƴŘƛŀƴ ςƴŜǎǎέ ό¢ƘŜ ¢ƛƳŜǎ ƻŦ 

LƴŘƛŀΣ Wŀƴ фΣ нлмнύΦ ¢Ƙƛǎ ΨǎŎƘƛȊƻǇƘǊŜƴƛŎΩ ƛŘŜƴǝǘȅ ŎƻŀƎǳƭŀǘŜǎ ŀǎ Ŧƻƭƪ Ŧǳǎƛƻƴ ƛƴ ǘƘŜ 

ŘƻƳŀƛƴ ƻŦ ƳǳǎƛŎ ŀƴŘ ǘƘŜ ¢ŜǘǎŜƻ {ƛǎǘŜǊǎΩ ŜȄǇŜǊƛƳŜƴǘŀǝƻƴǎ Ƙŀǎ ŜǾƻƭǾŜŘ [ƛ ǘƻ 

ƴŜŎŜǎǎƛǘŀǘŜ ƛǘǎ ǘǊŀƴǎƛǝƻƴ ŦǊƻƳ ƛǘǎ ƭƻŎŀƭ Ǌƻƻǘǎ ǘƻ ƛƴƘŜǊŜ Ǝƭƻōŀƭ ƳǳǎƛŎ ŜƭŜƳŜƴǘǎΦ  

¢ƘŜ Ŧǳǎƛƻƴ ŜȄǇŜǊƛƳŜƴǘŀǝƻƴ ƻŦ ǘƘŜ ¢ŜǘǎŜƻ {ƛǎǘŜǊǎ ƛǎ ŀƴ ŜȄǇƭƛŎŀǝƻƴ ƻŦ ǘƘŜ ŎǳƭǘǳǊŀƭ 

ƘȅōǊƛŘƛǘȅ ǘƘŀǘ ŎƘŀǊŀŎǘŜǊƛȊŜǎ ŀƴ ŜǾŜǊπŜȄǇŀƴǎƛǾŜ ǿƻǊƭŘΦ /ƻƳōƛƴƛƴƎ ƴŀǝǾŜ 

ƛƴǎǘǊǳƳŜƴǘǎ ǿƛǘƘ ǿŜǎǘŜǊƴ ƛƴǎǘǊǳƳŜƴǘǎ ǘƻ ǊŜπǿǊƛǝƴƎ ǘƘŜ ŎƘǳǊŎƘ ƎƻǎǇŜƭǎ ƛƴ ǘƘŜ 

ƭƻŎŀƭ /ƘƻƪǊƛπŘƛŀƭŜŎǘΣ ǘƘŜƛǊ ƳǳǎƛŎ Ƙŀǎ ŎŀǇǝǾŀǘŜŘ ǘƘŜ ƛƳŀƎƛƴŀǝƻƴ ƻŦ ŀƭƭ ƳǳǎƛŎ 

ƭƻǾŜǊǎΦ .ȅ ǘƘŜƛǊ ƻǿƴ ŀŘƳƛǎǎƛƻƴ ά²Ŝ ƭƛƪŜ ǘƻ ǇǊƻƧŜŎǘ ƻǳǊǎŜƭǾŜǎ ŀǎ ƳƻŘŜǊƴ bŀƎŀ 
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ŀǊǝǎǘǎ ǿƘƻ ŀǊŜ Ŝǉǳŀƭƭȅ ŀǘ ŜŀǎŜ ǇŜǊŦƻǊƳƛƴƎ ²ŜǎǘŜǊƴ aǳǎƛŎ ŀƴŘ bŀƎŀ [ƛΦ ²Ŝ 

ōŜƭƻƴƎ ǘƻ ǘƘŜ ƎŜƴŜǊŀǝƻƴ ƻŦ ŎƘŀƴƎŜ ŀƴŘ ŀŘŀǇǘŀǝƻƴΣ ƎǊƻǿƛƴƎ ǿƛǘƘ ǘƘŜ ǝƳŜǎ ȅŜǘ 

ŜƳōǊŀŎƛƴƎ ƻǳǊ ŎǳƭǘǳǊŀƭ ƘŜǊƛǘŀƎŜ ŀƴŘ ƛŘŜƴǝǘȅΦέ ¢ƘŜƛǊ ŬǊǎǘ tƻǇ wŀǇ ǘǊƛƭƛƴƎǳŀƭ ǎƛƴƎƭŜ 

ǿŀǎ ǊŜƭŜŀǎŜŘ ƻƴ ¸ƻǳ ¢ǳōŜΦ ¢ƘŜ ǎƻƴƎ wƻŀŘ ǘƻ {ƻƳŜǿƘŜǊŜ ƛǎ ŀ ǇŜǇǇȅΣ ǳǇōŜŀǘ ǎƻƴƎ 

ǿƛǘƘ ƭȅǊƛŎǎ ƛƴ 9ƴƎƭƛǎƘΣ IƛƴŘƛ ŀƴŘ /ƘƻƪǊƛΦ ¢ƘŜȅ ƘŀǾŜ ŀƭǎƻ ŎƻƭƭŀōƻǊŀǘŜŘ ǿƛǘƘ ŀǊǝǎǘǎ 

ŦǊƻƳ ǘƘŜ bƻǊǘƘŜŀǎǘ ŀǎ ǿŜƭƭ ŀǎ ƻǳǘǎƛŘŜΦ  !ǎ ²Ŝ Dƻ ƛǎ ŀ Ŧǳǎƛƻƴ ǿƛǘƘ ŀ .ƻƳōŀȅ ōŀǎŜŘ 

ŀǊǝǎǘ tŀƴŘƛǘ bŀǾƛƛƴ DŀƴŘƘŀǊǾΦ wŜǘŀƛƴƛƴƎ ǘƘŜ ŘƻƳƛƴŀƴǘ ǘǊŀƛǘǎ ƻŦ ǘƘŜ ŦƻƭƪΣ ǘƘŜ ǎƻƴƎ 

Ƙŀǎ ōŜŜƴ ŎǊŀƊŜŘ ŀǎ ŀ ōŀƭƭŀŘ ǿƛǘƘ ƭȅǊƛŎǎ ƛƴ 9ƴƎƭƛǎƘΦ ¢ƘŜ ƴŀǊǊŀǝǾŜ ǊŜƅŜŎǘǎ ǘƘŜ 

ƘƛǎǘƻǊȅ ƻŦ bŀƎŀƭŀƴŘ ŀƴŘ ǘƘŜ ǾƛŘŜƻ ŎŀǇǘǳǊŜǎ ƎƭƛƳǇǎŜǎ ƻŦ aǳƳōŀƛΣ YƻƘƛƳŀΣ ŀƴŘ 

bŀƎŀƭŀƴŘΦ ¢ƘŜ Ŧƻƭƪ ǘǳƴŜǎ ŀǊŜ ƛƴŦǳǎŜŘ ǿƛǘƘ ƴŜǿ ƛƳǇƻǊǘ ǘƻ ŀŘŘǊŜǎǎ ǾƛŀōƭŜ ƛǎǎǳŜǎ 

ƴƻǘ ƻǊƛƎƛƴŀƭƭȅ ƛƴǘŜƴŘŜŘΦ 9ƴǾƛǊƻƴƳŜƴǘ ǇǊƻǘŜŎǝƻƴΣ ƎŜƴŘŜǊ ŜǉǳŀƭƛǘȅΣ ǊŀŎƛŀƭ 

ŘƛǎŎǊƛƳƛƴŀǝƻƴ ƛǎ ǎƻƳŜ ƻŦ ǘƘŜ ǘƘǊǳǎǘ ŀǊŜŀǎ ǘƘŀǘ ǘƘŜƛǊ ƳǳǎƛŎ ǎŜŜƪǎ ǘƻ ŎǊŜŀǘŜ 

ŀǿŀǊŜƴŜǎǎ ŀōƻǳǘΦ Cƻƭƪ Ŧǳǎƛƻƴ ƛǎ ŀƴ ŀǧŜƳǇǘ ǘƻ ǊŜŀƭƛȊŜ ǘƘŜ Ƴƻǧƻ ƻŦ ǘƘŜ ōŀƴŘ 

ά{ƘŀǊŜ [ƛΧ Ǉŀǎǎ ƛǘ ŀŎǊƻǎǎΣ ƴƻǘ ƻƴƭȅ ŘƻǿƴΦέ ¢ƘŜ ǎǳŎŎŜǎǎ ǎǘƻǊȅ ƻŦ ǘƘŜ ¢ŜǘǎŜƻ {ƛǎǘŜǊǎ 

Ƙŀǎ ǘǊŀƴǎŎŜƴŘŜŘ ǘƘŜƛǊ ŀƴŎŜǎǘǊŀƭ ƭŜƎŀŎȅ ƻŦ ǝƳŜ ŀƴŘ ǇƭŀŎŜΦ 

²ƘƛƭŜ ōƻǊŘŜǊƭŜǎǎ ŎǳƭǘǳǊŀƭ ŎƻƴǝƴǳǳƳ ƛǎ ƴƻ ƭƻƴƎŜǊ ŀ ƳȅǘƘΣ ŀƴŘ ŎǳƭǘǳǊŜ Ƴǳǘŀǝƻƴ 

ƛǎ ǇŜǊǾŀǎƛǾŜƭȅ ŜȄǇŜŘƛǘŜŘ ōȅ ǘƘŜ ŦƻǊŎŜǎ ƻŦ ƎƭƻōŀƭƛȊŀǝƻƴ ŀƴŘ ǘŜŎƘƴƻƭƻƎȅΣ ŎǳƭǘǳǊŀƭ 

ŜȄŎƭǳǎƛǾƛǘȅ ƻŦ ǘƘŜ ǘǊƛōŜǎ ƻŦ bƻǊǘƘ ŜŀǎǘŜǊƴ LƴŘƛŀ Ƙŀǎ ōŜŜƴ ǳƴŘŜǊƳƛƴŜŘ ƎǊŜŀǘƭȅ ƛƴ 

ǘƘŜ ŀǧŜƳǇǘ ǘƻ ŀŎŎƻƳƳƻŘŀǘŜ ǘƘŜ ƛƴǘǊǳǎƛƻƴ ƻŦ ƻǘƘŜǊ ŎǳƭǘǳǊŀƭ ƛƴƅǳŜƴŎŜǎΦ wŀǇƛŘ 

ǘŜŎƘƴƻƭƻƎƛŎŀƭ ŀŘǾŀƴŎŜƳŜƴǘ Ƙŀǎ ōƭǳǊǊŜŘ ǘƘŜ ǳƴƛǉǳŜ ŎǳƭǘǳǊŀƭ ƛŘŜƴǝǘȅ ƻŦ ǘƘŜ ǘǊƛōŜǎ 

ƻŦ ǘƘƛǎ ǊŜƎƛƻƴΦ Lƴ ǘƻŘŀȅΩǎ Ǝƭƻōŀƭ άƴŜǘǿƻǊƪ ǎƻŎƛŜǘȅΣέ ǘƘŜ ǎƻŎƛƻπŎǳƭǘǳǊŀƭ 

ǊŜƻǊƎŀƴƛȊŀǝƻƴ Ƙŀǎ ǳƴŘŜǊƎƻƴŜ ǊŜǾƛǎƛƻƴƛƴƎΦ aŀƴǳŜƭ /ŀǎǘŜƭƭǎΩ ŎƭŀƛƳ ǘƘŀǘ ŜǾŜǊȅ 

ŎƻǊƴŜǊ ƻŦ ǘƘŜ ǿƻǊƭŘ ƛǎ άƛƴǘŜǊŎƻƴƴŜŎǘŜŘ ōȅ ƴƻŘŜǎΣέ ǇǊŜŬƎǳǊŜ ǘƘŜ Ǉƻǎǎƛōƛƭƛǘȅ ƻŦ 

ƘƻǊƛȊƻƴǘŀƭ Ǝƭƻōŀƭ ŎƻƴƴŜŎǘ ŀƴŘ ŎǳƭǘǳǊŀƭ ŘŜǘŜǊǊƛǘƻǊƛŀƭƛȊŀǝƻƴΦ ¢ƘŜ ¢ŜǘǎŜƻ {ƛǎǘŜǊǎΩ 

ǘǊŀƴǎƴŀǝƻƴŀƭ ǇƻǇǳƭŀǊƛǘȅ ŀƴŘ ŀƴ ƛƴǘŜǊƴŀǝƻƴŀƭ Ŧŀƴ ŎƻƳƳǳƴƛǘȅ ǘŜǎǝŦȅ ǘƻ ǘƘŜƛǊ 

Ǿƛǎƛƻƴ ƻŦ ŘƛǎǎŜƳƛƴŀǝƴƎ bŀƎŀ Ŧƻƭƪ ƳǳǎƛŎ ƎƭƻōŀƭƭȅΦ 5ǊŀǿƛƴƎ ƻƴ ŘƛũŜǊŜƴǘ ƳǳǎƛŎŀƭ 

ƎŜƴǊŜǎΣ ǘƘŜƛǊ Ŧǳǎƛƻƴ ƳǳǎƛŎ ƘŜƭǇǎ ǘƘŜ ȅƻǳƴƎǎǘŜǊǎ ǘƻ ǊŜŘƛǎŎƻǾŜǊ ǘƘŜƛǊ ǊƻƻǘǎΣ ŀǎ 
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ƳǳŎƘ ŀǎ ƛǘ ǊŜǎƻƴŀǘŜǎ ŀƴ ƛƳƳŜǊǎƛǾŜ ŜȄǇŜǊƛŜƴŎŜ ŦƻǊ ŀƭƭ ƭƛǎǘŜƴŜǊǎ ŀŎǊƻǎǎ ŀƭƭ ŘƛǾƛŘŜǎ 

ōȅ ōƭŜƴŘƛƴƎ ǘǊŀŘƛǝƻƴ ŀƴŘ ƳƻŘŜǊƴƛǘȅΦ ¢Ƙƛǎ ƛǎ ǇŀǊǝŎǳƭŀǊƭȅ ǘŜƭƭƛƴƎ ƛƴ ŀ ƘƛǎǘƻǊƛŎŀƭ 

ƳƻƳŜƴǘ ǿƘŜƴ ǘƘŜ ȅƻǳƴƎ ƎŜƴŜǊŀǝƻƴ ƻŦ bŀƎŀƭŀƴŘ ŀǊŜ ǎƻ ŎƻƴǎǇƛŎǳƻǳǎƭȅ 

ŎƻƴǎǳƳƛƴƎ ŀƴŘ ƛƴǘŜǊƴŀƭƛȊƛƴƎ !ƳŜǊƛŎŀƴΣ YƻǊŜŀƴΣ ŀƴŘ WŀǇŀƴŜǎŜ ǇƻǇ ŎǳƭǘǳǊŜΦ 

Cƻƭƪ Ŧǳǎƛƻƴ ǊŜπǇǊŜǎŜƴǘ ǘƘŜ ŎƻπƳƛƴƎƭƛƴƎ ƻŦ bŀƎŀ Ŧƻƭƪ ŜƭŜƳŜƴǘǎ ǿƛǘƘ ƳƻŘŜǊƴ 

ǎƻǳƴŘǎΣ ǘƘŜ ƛƴǘŜǊŎƻƴƴŜŎǘƴŜǎǎ ƻŦ ŎǳƭǘǳǊŀƭ ŎƻƳǇƭŜȄŜǎ ŀƴŘ ƎŜƻǇƻƭƛǝŎŀƭ ǊŜƎƛƻƴǎ Ƙŀǎ 

ŘƛǎƳŀƴǘƭŜŘ ƳƻƴƻƭƛǘƘƛŎ ŎƻƴŎŜǇǘǎ ƻŦ ƛŘŜƴǝǘȅ ǘƘŜǊŜōȅ ǎƛƎƴƛŬŎŀƴǘƭȅ ŀƭǘŜǊƛƴƎ ŎǳƭǘǳǊŀƭ 

ƛŘŜƴǝǘȅΦ ¢ƘŜ ƳǳǎƛŎŀƭ ŜƴǘŜǊǇǊƛǎŜ ŜƳōƻŘȅƛƴƎ ǘƘŜ Ŧƻƭƪ ƛŘŜƴǝǘȅ ƛǎ ŘǊƛǾŜƴ ōȅ ŀƴ 

ƻǇŜƴƴŜǎǎ ǊŜƅŜŎǝǾŜ ƻŦ bŀƎŀ ǎƻŎƛŜǘȅ ŀōǎƻǊōƛƴƎ ƳǳǎƛŎŀƭ ŀǧǊƛōǳǘŜǎ ŦǊƻƳ ŀ 

ƳǳƭǝŎǳƭǘǳǊŀƭ ǎƻŎƛŜǘȅΦ 5ŜǎǇƛǘŜ ǘƘŜ ƘȅōǊƛŘƛȊŜŘ ƳƻŘŜƭ ƻŦ Ŧƻƭƪ ŦǳǎƛƻƴΣ ǘƘŜ ŜǎǎŜƴŎŜ ƻŦ 

bŀƎŀ Ŧƻƭƪ ƛǎ ƴŜǾŜǊ ŎƻƳǇǊƻƳƛǎŜŘΦ ¢ƘŜ ¢ŜǘǎŜƻ {ƛǎǘŜǊǎΩ ƳǳǎƛŎ ŎŀǇǘǳǊŜǎ ǘƘŜ ǎǘƻǊƛŜǎΣ 

ŜƳƻǝƻƴǎΣ ŀƴŘ ǘƘŜ ŎǳƭǘǳǊŀƭ ƳƻƻǊƛƴƎǎ ƻŦ ǘƘŜ ŎƻƳƳǳƴƛǘȅ ǘƘŜȅ ƻǊƛƎƛƴŀǘŜ ŦǊƻƳΦ !ǎ 

ǎȅƴǘƘŜǎƛǎ ƻŦ ǘǊŀŘƛǝƻƴŀƭƛǎƳ ŀƴŘ ŎƻǎƳƻǇƻƭƛǘŀƴƛǎƳΣ ǘƘŜ Ŧǳǎƛƻƴ ƳǳǎƛŎ ŀǊǝŎǳƭŀǘŜǎ ǘƘŜ 

ǊŜǇǊŜǎŜƴǘŀǝǾŜ ƳǳǎƛŎŀƭ ŜȄǇǊŜǎǎƛƻƴ ƻŦ ŎƻƴǘŜƳǇƻǊŀǊȅ bŀƎŀ ƛŘŜƴǝǘȅΦ Lƴ ŀ 

ƳǳƭǝŎǳƭǘǳǊŀƭ ŎƻƴǘŜȄǘ ǘƻ ǇǊŜǎŜǊǾŜ ŀƴ ŀǳǘƘŜƴǝŎ ƻǊ άǇǳǊŜέ ƛŘŜƴǝǘȅ ƛǎ ǎƛƳǇƭȅ 

ƛƳǇƻǎǎƛōƭŜΦ IƻǿŜǾŜǊΣ ǘƘƛǎ ǇƻǎǘǳƭŀǘŜ Ƙŀǎ ƛǘǎ ƻǿƴ ƛƴƘŜǊŜƴǘ ŎƻƴǘǊŀŘƛŎǝƻƴǎΦ !ǎ 

YŀƛƭŀǎƘ /Φ .ŀǊŀƭ ǊŜƳŀǊƪǎΣ άLŘŜƴǝǝŜǎ ƛƴ bƻǊǘƘŜŀǎǘ ŀǊŜ Ƴƻǎǘƭȅ ŎƻƴǎǘǊǳŎǘŜŘ ŀǊƻǳƴŘ 

ŜǘƘƴƻπ ƴŀǝƻƴŀƭƛǎƳǎΦ ¢ƘŜ ǇƻƭƛǝŎǎ ƻŦ ƛŘŜƴǝǘȅ ǘƘŜǊŜŦƻǊŜ ŎŜƴǘǊŀƭƛȊŜǎ ŘƛũŜǊŜƴŎŜ ŀǎ 

ǘƘŜ Ƴƻǎǘ ƛƳǇƻǊǘŀƴǘ ƳŀǊƪŜǊ ǘƘŜǊŜōȅ ǊŜŎƻƎƴƛȊƛƴƎ ŎǳƭǘǳǊŀƭ ŘƛũŜǊŜƴŎŜ ƻŦ ǿƘƛŎƘ ŀƴ 

ƛŘŜƴǝǘȅ ƛǎ ŀ ǇǊƻŘǳŎŜǊ ŀǎ ǿŜƭƭ ŀǎ ŀ ǇǊƻŘǳŎǘ όCƻƭƪƭƛŦŜΣ ǇΦпύΦέ LŦ ƛŘŜƴǝǘȅ ǇƻƭƛǝŎǎ Ŏŀƴ 

ōŜ ŎƭŀƛƳŜŘ ƻƴƭȅ ōȅ ǎǳǎǘŀƛƴƛƴƎ ŜǘƘƴƛŎ ŘƛũŜǊŜƴŎŜǎΣ ŎǳƭǘǳǊŀƭ ŎǊƻǎǎπŦŜǊǝƭƛȊŀǝƻƴ ƻƴ 

ǘƘŜ ƻǘƘŜǊ ƘŀƴŘ ǊŜǎǳƭǘǎ ƛƴ ǘƘŜ ŜǊŀǎǳǊŜ ƻŦ ŘƛǎǝƴŎǘ ŜǘƘƴƛŎ ƛŘŜƴǝŬŜǊǎΦ IƻǿŜǾŜǊΣ ǘƘŜ 

¢ŜǘǎŜƻ {ƛǎǘŜǊǎΩ ƳǳǎƛŎ ƳŀƪƛƴƎ Ŏŀƴƴƻǘ ōŜ ǎƛǘǳŀǘŜŘ ƛƴ ŀ ƴŀǊǊƻǿ ŦǊŀƳŜ ƻŦ 

ƴŀǝƻƴŀƭƛǎƳΣ ǊŀǘƘŜǊ ƛǘ ŜƴŘƻǊǎŜǎ ǘƘŜ ŜǘƘƛŎǎ ƻŦ ŀƴ ŜȄǇŀƴǎƛǾŜ ǿƻǊƭŘǾƛŜǿ ǘƘŀǘ ƛǎ 

ǎǳōǾŜǊǎƛǾŜ ƻŦ ǘƘŜ ƛƴŎǊŜŀǎƛƴƎ ǇƘŜƴƻƳŜƴŀ ƻŦ ǇƻƭŀǊƛȊŜŘ ƛŘŜƴǝǝŜǎΦ  
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5ƛǎŎŜǊƴƛƴƎ ŎǊƛǝŎǎ ǾƻƛŎŜ ŀǇǇǊŜƘŜƴǎƛƻƴ ǘƘŀǘ ǘƘŜ Ŧǳǎƛƻƴ ŀǧŜƳǇǘ ōȅ ǘƘŜ ōŀƴŘ 
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The importance of   Cultural Tourism gained great importance when UNESCO in its convention   

declared the importance of the world cultural tourism. It declared the Protection of World 

Cultural and Natural Heritage in 1970ôs. It emphasized to promote it as well as to conserve it. 

The present paper will study regarding the importance of Temples in connection with cultural 

Tourism.  

Introduction 

Biswanath is located on the North Bank of river Brahmaputra. Historically this region is very 

rich. The geographical location of this region is 92Ü16ᾳE and 93Ü43ᾳE longitude and 26Ü30ᾳN 

and 27Ü01ᾳN.There are two subdivision namely BiswanathChariali and Gohpur. The foothills 

of Himalaya bounds in the North and mighty Brahmaputra touches its south.The eastern side 

is bounded by Lakhimpur District and western side by Sonitpur district.  

Review of literature    

In the book ,  ñTemples of Assam and Odishaò(2022), Tapan Kalita    has explained different 

perspective related with the Temples of Assam .It has further compared the administration and 

management with the Temples of Odisha.Various cultural events like Ambuvashi mela , rites 

and rituals  and others are mentioned  which shows the association of culture with the Templ. 

The huge number of visitors visit these festivals are highlighted.  Here the importance of 

Temples in cultural arena of Assam can be detected. 

In the book, ñIndian Cultural Heritage perspective for Tourism(2008),ò L.K.Singh has referred 

to Temples as a venue for lively entertainment. The author has touched cultural heritage of 
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India from Indus Valley civilization to the early modern period. Further discussion   regarding 

the tourism in global arena  in context with cultural Heritage in India is discussed. The Budhhist  

Monastry and Temples of North East India especially of Arunachal Pradesh and Sikkim has 

been highlighted. Other Temples of world like the Temples of Jerusalem has been mentioned. 

Large numbers of Tourist visits these temples. 

ñIndian Cultures as Heritage (2018),ò Romila Thapar talks about the dynamics of culture . She 

also discusses how the Indian culture is constituted. She has given thoughts to those whose 

contributions to culture is seldom discussed.The concept of culture has changed that is it is 

dynamic.Objects and ideas that shapes a culture. 

ñIndian Culture Art and Heritage (2022),òDevdutt  Pattanaik  he has described that tangible 

and intangible form of culture is there. Art, Sculpture , Architecture, coins,fashion ,pots etc are 

all tangible.others like performing Arts ,music,dance etc they are intangible. The author has 

touched almost all the aspects of Tourism. From this book it can be derived that a temple consist 

of sculpture, art, architecture and they also conduct different types of performing art.  

In the paper, ñProblems and prospects of cultural tourism  : A case study of Assam , 

India(2013),ò International Journal of  Physical and Social Sciences ,by Beejita Das and Shukla  

Acharjee  describes the problems of  cultural tourism faced in Assam. The paper has further 

described the archaeological sites and holy shrines .The name of various Temples are also been 

mentioned. Regarding how they are styled and their architectural importance are further 

emphasized. 

 In the paper , ñ A study on cultural and heritage tourism of india(2021)òInternational Journal 

of creative research thoughts by Ashwini  S analyses the development of cultural and heritage 

tourism. The author has explained that ñCultural heritage refers to those monuments or group 

of buildings and sites  with universal aesthetic,archaeological ,scientific,ethological or 

anthropological value.ò Further it has been mentioned that the origin of classical dance can be 

traced to the Hindu Temples. 

In the article , ñDevelop temples as cultural heritage centres(2019,)òThe Hindu mentions about 

the supreme court verdict in Ayodhya dispute and in its wake  some of the prominent persons 

invited the thought that Temples should be developed as the centre of cultural heritage.  
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Objectives The objectives of the present study are 

1.To study the Temples as a source of cultural centre 

2.To study its role to promote tourism at Biswanath 

Methodology 

The study is analytical .It is based upon primary and secondary sources. The primary sources 

are the temple sites and people. The secondary sources are books, journals , Newspaper and 

internet. After going through the data taken from the sources analysis is done to reach findings 

and suggestions. 

Results and Discussion 

Temples are the places where gods and goddesses are installed for worshiping. These Temples 

belong to different faiths. According to the Encyclopedia America, vol,the word Temple has 

been derived from the Latin óTemplumô. Which means a square place of a deity? In Assam they 

are commonly known as Dol, Devalaya etc. In broader sense it is called as math, mandira, 

prasada, pitha   and other words. In short   Temples are the residence of deity where 

worshipping is done. 

According to the WTO that is United Nations World Tourism organization, Cultural tourism is 

ñ movement of persons for essentially cultural motivations such as study tours, performing arts 

and cultural tours, travel to festivals and other cultural events, visits to sites and monuments, 

travel to study nature, folklore or art and pilgrimages.ò 

 Biswanath region is famous for many Hindu Temples. These Temples are from early time 

onwards. Some of them have natural sanctum made by the river Brahmaputra   while in others 

man made deity is installed. The ruins of Temple is scattered   all over the area. The 

mythological beliefs related to this region attract lots of visitors to this area. According to the 

local people Biswanath stays under water for six months and at land six months. The priests of 

Biswanath temple says that there are twenty seven Devalayas in earlier times.This region is 

popularly known as Gupt Kashi According to Kalika purana   parts of Sati  who was the consort 

of Shiva fell in this area where the famous temple of Candi is situated.  There are sculptures of 

Vishnu,dancing Ganesha,Varuna at Barkalika temple, Shiva with three heads, Tara, Saraswati, 
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Lakshmi, Varaha at Basudev Dol, at Daulaguri Dol sculptures of Vishnu, Brahma, Shani, Kalki 

and other dikpalas are beautifully carved. Then there is a presence of    many other sculptures 

belonging to early medieval period and medieval period.  

Various rituals and festivals are involve with the Temples. For example at Biswanath Ghat there 

is a ritual  during Gossain Bihu.This Bihu comes in the month of April during Bohag Bihu.Here 

the deity  of Biswanath temple is taken out and it is accompanied with Gayan and bayan which 

means musical instruments to another place which is called Namghar. Here the deity is 

welcomed with respect ,dance and bhakti then it is taken to a field where people use to rejoice 

with traditional musical instrument .This ritual has been continuing since the Ahom period.  

There are still villages where the families of   gayan bayan i.e the musicians are still residing. 

These temples were also having Dev Dasi , Nat and Nati. Different rituals are involved which 

reflects the culture related with the society. So the temples are the hub of cultural activities. 

They reflect art, architecture, sculpture that is tangible culture and also performing art which 

is intangible culture. 

The Temples can promote cultural tourism as they are the axis of culture. In Tourism industry 

cultural Tourism has taken a very important place to preserve heritage .These Temples work as 

pilgrimage place for religious oriented people. The other visitors are those who like to see 

historical sites and monuments. The various communities who reside in this area are benefited 

by these visitors. There are weavers in every house where visitors can buy clothes made in 

handloom. These weavers reflect the traditional culture of Assam where people used to weave 

their clothes in handlooms.  

Another section of people involve with these Temples are the boatman ,fisherman and weavers.  

They are ferrying people from mainland to the island known as Umatumuni. In this island also 

archaeological remains and temples are present. 

Conclusion and Recommendations 

Temples can play a very important role in encouraging cultural tourism. As from the above 

discussion it can be seen that various cultural activities are connected with Temples such as 

Art, sculpture, architecture, deity, faith, rites and rituals. These certainly attract tourist to this 

place. The government of Assam has selected as the best tourism village of India 2023 by the 
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Ministry of Tourism. Further three of the monuments have been protected by the 

Archaeological Survey of India. Two of the big ships comes with foreign Tourist twice weekly. 

Though government is taking some measures the place needs lots of other measures by the 

local people .Proper planning is needed   for campaigning. The place should be decorated 

properly to attract Tourist. Proper outlet should be there to exhibit local handicraft .Other ethnic 

tribes should also be involved. The area is full of villages belonging to different ethnic groups 

like Karbi, Missing  ,Adivasi, Bodos . With the Temples the culture of these ethnic groups can 

attract Tourist. Moreover this region can become a great area for rural tourism. So with proper 

planning and involvement of local people will definitely make Biswanth District a Tourist 

destination for cultural Tourism where Temples will help to promote cultural Tourism.  
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Abstract: 

Cultural ecology is a concept which deals with interaction of culture and environment. 

It offers an understanding of possible solutions to important contemporary global problems like 

deforestation, extinction of species, food scarcity and so on. Cultural ecology basically aims to 

record the traditional and local knowledge which is of value to the wider world. The paper 

investigates the cultural and environmental interactions of the Bodo community in the 

framework of cultural relativism and Julian Stewardôs idea of cultural ecology. The traditional 

practices like gathering foods and medicines, hunting and fishing show the interface of ecology 

and culture. It gives the idea of their intimate knowledge and wisdom which ensured their 

survival in different climates and seasons. Their perception of environment is reflected in their 

cultural practices like rites and rituals which showcase their holistic perspective of nature. The 

relationship of the Bodos with their environment and their traditional practices show the pattern 

of sustainability. The wisdom gathered by the ancestors is being practiced even today in the 

form of traditional practices. Community participation in the cultivation, foraging and water 

management showcases the intricate understanding of ecological dynamics of the Bodos and 

their commitment to sustainable resource utilization. This paper is prepared based on empirical 

evidences collected through interviews and observations. Folk literatures of Bodos and other 

secondary sources have also been referred in order to understand the idea of cultural ecology 

and environment. 

 

Keywords: Bodos, Cultural Ecology, cultural relativism, Traditional Knowledge, 

Sustainability. 

Introduction: 

The Bodos evidently settled in an area around forest and forest has been the primary 

resource base to the community. Their relationship with the environment is evident from their 

beliefs and practices which are reflected in their traditions, material culture and social practices 

like festivals and rituals. The Bodos were primarily engaged in gathering, relying on forest for 
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subsistence which is reflected in their dietary preferences. The paper emphasizes on the cultural 

ecology of the Bodos and insights about resource management practices. Cultural ecology is 

basically an interface of ecology and culture and how the indigenous knowledge has ensured 

the subsistence in their ecological zone. The word ecology was borrowed by the anthropologist 

from the biologists to examine the interaction of man and environment.i The framework of 

Cultural ecology also stresses on keeping record of the traditional and local knowledge which 

is relevant in contemporary times. It offers an understanding and possible solutions to the 

contemporary problems like deforestation, extinction of species, food scarcity and other kinds 

of environmental problems. However the idea of cultural ecology is to encourage the traditional 

practices of the indigenous communities as the environmentalist and scholars of anthropology 

believe that trans-generational basis for knowledge is under threat.ii The anthropologists argued 

that the cultural practices should not be compared and instead it should be evaluated within the 

context of their respective culture which is also known as cultural relativism.iii The 

anthropologists basically studies different cultures without comparison. 

Methodology: 

 The study is based on empirical evidences gathered through observations and 

interview. Oral testimonies like folk songs have also been relied on in order to understand the 

perception of the Bodos with regard to environment. Secondary sources have also referred in 

order to analyse the concepts related to cultural ecology. 

Traditional Knowledge of the Bodos: 

The relationship of Bodos with environment is evident from their social practices. Their 

acknowledgement to nature in the form of rituals and customs provide a lens towards their 

interaction with nature. Most of the environmentalists consider the indigenous people as subtle 

harmonizer with nature.iv The interplay of Bodos with environment is reflected in their 

traditions, material culture and social practices like festivals and rituals. The Bodos were 

primarily gatherers who depended on wild animals and herbs from forest for subsistence which 

is evident from their food habits. Theoretically there are four historical modes of resource use 

which was put forward by Madhav Gadgil and Ramachandra Guha which are hunting-

gathering, nomadic pastoralism, settled cultivation and industry.v Therefore the aspects like 

material culture, technological use and institution of the Bodos will be emphasized based on 

their mode of resource utilization. Basically, the forest provided major sources of food and all 

kinds of material requirements for the construction of shelters, huts etc. as well for the 
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medicinal purpose. They honored forest and it is evident from the oral sources where a person 

would worship hagra ni mwdai before getting anything from it.vi Many prehistoric tradition of 

nature conservation such as sacred groves and patches of forest although entrust the spiritual 

practices and beliefs where no trees are felled nor any creature within the boundary is 

harmed.viiAs far as the technology is concerned the Bodos depended on natural resources for 

energy like fuel, food, fodder etc and relied on muscle power like other gatherer communities 

of the country.viii Their technology was influenced exclusively by local environment and they 

were accustomed to adapt there. Roots, stems, fibers, bark, leaves branches etc were used for 

construction of huts and houses, to make weapons and tool for hunting animals and in order to 

make basket and container for storage of food and grain. Local environment has played an 

extensive role in influencing the techniques of cultivation and domesticating animals. It 

determined the choices of plants, animals and the way resources were gathered and used. Other 

than gathering resources, Bodos have been practicing agriculture and animal husbandry over 

the years.ix Cultivation demands intensive labor even for a small plot of land.x Thus Bodos 

worked together and performed the agricultural task collectively where a large number of 

people participated and called it saori janai. Collective works were not just confined to 

performing big task but fishing, gathering vegetables from the forest were also done 

collectively. The oral sources provide information on various community works like fishing, 

collecting vegetables etc.  

Tohai lwgwfwr phoihai lwgwfwr 

Hakua daimayao na gurnw 

Baishak zethni dwi zaorainayao 

Thu thangni lwgw na gurnw 

Na mwnabwla nathur monabwla danw raiza laigwn 

Ai aphazwng raiza nanoino buroi langbai 

Ayu zonni sunni khapal.xi 

English translation: Letôs go friends to catch fish in the river Hakua during the first 

flood of Baisakh and Zeth. Our father and mother will scold us for not getting fish and lobster. 

This cursed fate of ours have seen no escape from their scolding now that we have past our 

youth. 
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Bodo women sang the following song while collecting vegetables from the forest. 

Tohai lwgwfwr phoihai lwgwr 

Zamfwi dariayao dinkhia megong khanw thangnw 

Gwswni dukhu dahani bathra saorainw.xii 

English translation: Letôs go friends to gather fern on the other side of the pool and 

partake of our heartôs grievances. 

These expressions and folk songs provide insight into communal work undertaken by 

the Bodos to secure their daily subsistence. 

 The agricultural practice, the process of domestication and the technological 

innovations also gives us an idea about the community based natural resource management. 

Thus, the development of agriculture and the practices like crop rotation, shifting cultivation 

and fallowing of soil constituted as land management of the community.xiii This idea has been 

expounded as the collective action, where the resources are managed by a group of people or 

community members who effectively control and monitor the resources.xiv The agricultural 

process required huge quantity of water for cultivation of crops. Although the fertility of soil 

was rice in alluvial texture so it did not require much effort. They mostly depended on seasonal 

rain for cultivation of paddy which demanded abundant water. The area with scarce water was 

managed by building canals. They also created dongo or jampwi, where the water was drawn 

from the main river to the agricultural field. This somehow led the village to band together, 

enjoy and manage the resources from the territory around them. The Dong system provides an 

extraordinary model of water resource management where water is drained from the main 

source in the form of canal.  

However, there is no evidence of division of labor among the community as they 

acquired same mode of resource utilization. But, as far as labor is concerned, men indulged in 

such work which required physical effort like hunting animals, construction works etc while 

women got stuck to domestic chores associated with collecting and gathering foods, weaving 

clothes etc. Women are being credited for the discovery of agriculture as sowing of crops was 

initially done by women.xv The management of seed preservation and the knowledge regarding 

the sowing of seeds has been credited to women. There were two processes to grow crops one, 

the seeds shed after it was ripen and the other, the seeds had to be thrashed before it was sown.xvi 

The sustainability practice was seen in their sustenance as well. Fishing was an important 
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activity carried out by the men. The fish was caught by poisoning the stream with Rugubdixvii 

(poison), usually bisongali leaves were used to poison. This was a common trait among other 

tribes of the region as well where natural toxin was used to poison the fish which made it easier 

for them to gather the floating fish.xviii Besides, women used fishing net made of bamboo to 

catch fish. Fish was an important part of their diet and it is evident from their dietary habits of 

consumption of various item made of fish like sun-dried fish, napham, an important delicacy 

of the community made with fish. This kind of food items are the result of preservation stored 

for the season when fishing became difficult. 

The Bodos wandered around from one place to another in search of fertile soil. The 

colonial reports suggest that they shifted their cultivation and homestead in order to obtain the 

benefits of virgin soil.xix This is still relevant among certain people of the community especially 

among the wage laborers where they look for hadan (ha+gwdan) new plot of fertile land. The 

man among such group went to distant places in search of wage jobs leaving behind their family 

with temporal homesteads. However, the management of resources for the purpose of 

cultivation, gathering, hunting, fishing and other such activities were managed through 

institutional arrangements. The agricultural practices of Bodos included domestication of 

certain wild animals and plants. As they began settling at particular place they adopted the 

process of domestication. Wild roots and tubers such as yam were among some vegetables 

which were domesticated. Also, animals such as buffaloes, cows, pigs and goats and birds such 

as fowl and hen were domesticated. It is evident from their ritual practices that fowls were used 

for the purpose of sacrifice. This led to establishment of certain cultural traditions and rituals. 

Local environment played a great role in establishment of customs. Animals were domesticated 

not just for the purpose of rituals and traditions but they were domesticated with the idea that 

it provided goods like meat, milk and fertilizers.xx Plants and animals were basically 

domesticated with the intention that it served the family when necessary for consumption as 

well for ritualistic purpose.   

 The forest resources provided timber, stem and branches through which articles and 

other objects were made which were considered important during the customary practices. 

Technology and innovations were also influenced by the local environment especially by its 

terrain and fauna.xxi The tool of Bodos like plough, harrow, spindle etc were all made of 

perishable material like wood and bamboo. However, the cognitive progress is also another 

important factor responsible for the development of technology and innovation.xxii The use of 

tools originated through trial and error learning which to certain extend was the demand of an 



сс 
 

environment. Most of the scholars opine that the farmers started the cultivation of crops by 

clearing the forest by burning them and dibbling grains to the ground using pointed sticks.xxiii 

The Bodos celebrated harvest festival by honoring mainao who is believed to be the goddess 

of wealth. The oral source provides information about the acknowledgement to the objects that 

helped them during cultivation and harvest of crops. The prayer demonstrates the perception 

of Bodos that all things including both living and non-living are creation of god. Thus, they 

acknowledge the objects like hoe, knife, axe and sickle which helped them during cultivation 

and harvest. Besides, rituals and festivals like kherai, garja, amtisua and other seasonal 

festivals are celebrated in order to honor the spirits dedicated to nature and earth.  

The traditional practices of Bodos give an idea about co existence with nature and 

sustainable living with limited resources. Their customs and traditions give an idea of 

sustainability. The practice of co-existence is evident from their rituals where they honor 

different forms of nature. The practice of garja illustrates an idea about their acknowledgement 

to spirit in the form of nature. This practice resembles to the tradition of sacred groves practiced 

in other parts of the country. A piece of land, garjashali is dedicated to village spirit where 

rituals are conducted every year in order to appease village spirit. The institutional practices 

and institutional arrangement of the Bodos in natural resource management exemplify the 

sustainability model. Thus, they practiced acknowledging nature in the form of prayers and 

rituals which is evident from the customs and ceremonies which has survived to this day.  

This practice informs about the community ritual where nature in the form of mother 

goddess was worshipped. The mother goddess symbolically indicated the goddess of wealth. 

The predominant worship of mother goddesses was prevalent in all the primitive hunter-

gatherer society (Kosambi, 2016). Female deities were associated with fertility, reproduction 

and things associated to it. 

Conclusion:  

The traditional practices and knowledge of the Bodos provide an insight on their 

resource management practices. Their resource management practices show the interaction 

between culture and environment. The interface between culture and ecology showed the 

pattern of the survival of Bodos in their local habitat. The practice of gathering foods informs 

about their accumulated knowledge and understanding of natural environment. The community 

based natural resource management systems like dong and the institutional practices like saori 

and other decision making mechanism points towards their sustainable way of life. The 
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perception of nature embedded in their ritual practices and traditions gives the idea of their 

holistic perspective which also points towards biodiversity conservation. The manifestation 

and representation of nature in divine form like mwdai portrays their belief system where they 

prioritized nature above all.  
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Abstract: 

Cultural ecology is a concept which deals with interaction of culture and environment. 

It offers an understanding of possible solutions to important contemporary global problems like 

deforestation, extinction of species, food scarcity and so on. Cultural ecology basically aims to 

record the traditional and local knowledge which is of value to the wider world. The paper 

investigates the cultural and environmental interactions of the Bodo community in the 

framework of cultural relativism and Julian Stewardôs idea of cultural ecology. The traditional 
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practices like gathering foods and medicines, hunting and fishing show the interface of ecology 

and culture. It gives the idea of their intimate knowledge and wisdom which ensured their 

survival in different climates and seasons. Their perception of environment is reflected in their 

cultural practices like rites and rituals which showcase their holistic perspective of nature. The 

relationship of the Bodos with their environment and their traditional practices show the pattern 

of sustainability. The wisdom gathered by the ancestors is being practiced even today in the 

form of traditional practices. Community participation in the cultivation, foraging and water 

management showcases the intricate understanding of ecological dynamics of the Bodos and 

their commitment to sustainable resource utilization. This paper is prepared based on empirical 

evidences collected through interviews and observations. Folk literatures of Bodos and other 

secondary sources have also been referred in order to understand the idea of cultural ecology 

and environment. 
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Introduction: 

The Bodos evidently settled in an area around forest and forest has been the primary 

resource base to the community. Their relationship with the environment is evident from their 

beliefs and practices which are reflected in their traditions, material culture and social practices 

like festivals and rituals. The Bodos were primarily engaged in gathering, relying on forest for 

subsistence which is reflected in their dietary preferences. The paper emphasizes on the cultural 

ecology of the Bodos and insights about resource management practices. Cultural ecology is 

basically an interface of ecology and culture and how the indigenous knowledge has ensured 

the subsistence in their ecological zone. The word ecology was borrowed by the anthropologist 

from the biologists to examine the interaction of man and environment.xxiii The framework of 

Cultural ecology also stresses on keeping record of the traditional and local knowledge which 

is relevant in contemporary times. It offers an understanding and possible solutions to the 

contemporary problems like deforestation, extinction of species, food scarcity and other kinds 

of environmental problems. However the idea of cultural ecology is to encourage the traditional 

practices of the indigenous communities as the environmentalist and scholars of anthropology 

believe that trans-generational basis for knowledge is under threat.xxiii The anthropologists 

argued that the cultural practices should not be compared and instead it should be evaluated 
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within the context of their respective culture which is also known as cultural relativism.xxiii The 

anthropologists basically studies different cultures without comparison. 

Methodology: 

 The study is based on empirical evidences gathered through observations and 

interview. Oral testimonies like folk songs have also been relied on in order to understand the 

perception of the Bodos with regard to environment. Secondary sources have also referred in 

order to analyse the concepts related to cultural ecology. 

Traditional Knowledge of the Bodos: 

The relationship of Bodos with environment is evident from their social practices. Their 

acknowledgement to nature in the form of rituals and customs provide a lens towards their 

interaction with nature. Most of the environmentalists consider the indigenous people as subtle 

harmonizer with nature.xxiii The interplay of Bodos with environment is reflected in their 

traditions, material culture and social practices like festivals and rituals. The Bodos were 

primarily gatherers who depended on wild animals and herbs from forest for subsistence which 

is evident from their food habits. Theoretically there are four historical modes of resource use 

which was put forward by Madhav Gadgil and Ramachandra Guha which are hunting-

gathering, nomadic pastoralism, settled cultivation and industry.xxiii Therefore the aspects like 

material culture, technological use and institution of the Bodos will be emphasized based on 

their mode of resource utilization. Basically, the forest provided major sources of food and all 

kinds of material requirements for the construction of shelters, huts etc. as well for the 

medicinal purpose. They honored forest and it is evident from the oral sources where a person 

would worship hagra ni mwdai before getting anything from it.xxiii Many prehistoric tradition 

of nature conservation such as sacred groves and patches of forest although entrust the spiritual 

practices and beliefs where no trees are felled nor any creature within the boundary is 

harmed.xxiiiAs far as the technology is concerned the Bodos depended on natural resources for 

energy like fuel, food, fodder etc and relied on muscle power like other gatherer communities 

of the country.xxiii Their technology was influenced exclusively by local environment and they 

were accustomed to adapt there. Roots, stems, fibers, bark, leaves branches etc were used for 

construction of huts and houses, to make weapons and tool for hunting animals and in order to 

make basket and container for storage of food and grain. Local environment has played an 

extensive role in influencing the techniques of cultivation and domesticating animals. It 

determined the choices of plants, animals and the way resources were gathered and used. Other 
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than gathering resources, Bodos have been practicing agriculture and animal husbandry over 

the years.xxiii Cultivation demands intensive labor even for a small plot of land.xxiii Thus Bodos 

worked together and performed the agricultural task collectively where a large number of 

people participated and called it saori janai. Collective works were not just confined to 

performing big task but fishing, gathering vegetables from the forest were also done 

collectively. The oral sources provide information on various community works like fishing, 

collecting vegetables etc.  

Tohai lwgwfwr phoihai lwgwfwr 

Hakua daimayao na gurnw 

Baishak zethni dwi zaorainayao 

Thu thangni lwgw na gurnw 

Na mwnabwla nathur monabwla danw raiza laigwn 

Ai aphazwng raiza nanoino buroi langbai 

Ayu zonni sunni khapal.xxiii 

English translation: Letôs go friends to catch fish in the river Hakua during the first 

flood of Baisakh and Zeth. Our father and mother will scold us for not getting fish and lobster. 

This cursed fate of ours have seen no escape from their scolding now that we have past our 

youth. 

Bodo women sang the following song while collecting vegetables from the forest. 

Tohai lwgwfwr phoihai lwgwr 

Zamfwi dariayao dinkhia megong khanw thangnw 

Gwswni dukhu dahani bathra saorainw.xxiii  

English translation: Letôs go friends to gather fern on the other side of the pool and 

partake of our heartôs grievances. 

These expressions and folk songs provide insight into communal work undertaken by 

the Bodos to secure their daily subsistence. 

 The agricultural practice, the process of domestication and the technological 

innovations also gives us an idea about the community based natural resource management. 
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Thus, the development of agriculture and the practices like crop rotation, shifting cultivation 

and fallowing of soil constituted as land management of the community.xxiii This idea has been 

expounded as the collective action, where the resources are managed by a group of people or 

community members who effectively control and monitor the resources.xxiii The agricultural 

process required huge quantity of water for cultivation of crops. Although the fertility of soil 

was rice in alluvial texture so it did not require much effort. They mostly depended on seasonal 

rain for cultivation of paddy which demanded abundant water. The area with scarce water was 

managed by building canals. They also created dongo or jampwi, where the water was drawn 

from the main river to the agricultural field. This somehow led the village to band together, 

enjoy and manage the resources from the territory around them. The Dong system provides an 

extraordinary model of water resource management where water is drained from the main 

source in the form of canal.  

However, there is no evidence of division of labor among the community as they 

acquired same mode of resource utilization. But, as far as labor is concerned, men indulged in 

such work which required physical effort like hunting animals, construction works etc while 

women got stuck to domestic chores associated with collecting and gathering foods, weaving 

clothes etc. Women are being credited for the discovery of agriculture as sowing of crops was 

initially done by women.xxiii The management of seed preservation and the knowledge 

regarding the sowing of seeds has been credited to women. There were two processes to grow 

crops one, the seeds shed after it was ripen and the other, the seeds had to be thrashed before it 

was sown.xxiii The sustainability practice was seen in their sustenance as well. Fishing was an 

important activity carried out by the men. The fish was caught by poisoning the stream with 

Rugubdixxiii (poison), usually bisongali leaves were used to poison. This was a common trait 

among other tribes of the region as well where natural toxin was used to poison the fish which 

made it easier for them to gather the floating fish.xxiii Besides, women used fishing net made of 

bamboo to catch fish. Fish was an important part of their diet and it is evident from their dietary 

habits of consumption of various item made of fish like sun-dried fish, napham, an important 

delicacy of the community made with fish. This kind of food items are the result of preservation 

stored for the season when fishing became difficult. 

The Bodos wandered around from one place to another in search of fertile soil. The 

colonial reports suggest that they shifted their cultivation and homestead in order to obtain the 

benefits of virgin soil.xxiii This is still relevant among certain people of the community 

especially among the wage laborers where they look for hadan (ha+gwdan) new plot of fertile 
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land. The man among such group went to distant places in search of wage jobs leaving behind 

their family with temporal homesteads. However, the management of resources for the purpose 

of cultivation, gathering, hunting, fishing and other such activities were managed through 

institutional arrangements. The agricultural practices of Bodos included domestication of 

certain wild animals and plants. As they began settling at particular place they adopted the 

process of domestication. Wild roots and tubers such as yam were among some vegetables 

which were domesticated. Also, animals such as buffaloes, cows, pigs and goats and birds such 

as fowl and hen were domesticated. It is evident from their ritual practices that fowls were used 

for the purpose of sacrifice. This led to establishment of certain cultural traditions and rituals. 

Local environment played a great role in establishment of customs. Animals were domesticated 

not just for the purpose of rituals and traditions but they were domesticated with the idea that 

it provided goods like meat, milk and fertilizers.xxiii Plants and animals were basically 

domesticated with the intention that it served the family when necessary for consumption as 

well for ritualistic purpose.   

 The forest resources provided timber, stem and branches through which articles and 

other objects were made which were considered important during the customary practices. 

Technology and innovations were also influenced by the local environment especially by its 

terrain and fauna.xxiii The tool of Bodos like plough, harrow, spindle etc were all made of 

perishable material like wood and bamboo. However, the cognitive progress is also another 

important factor responsible for the development of technology and innovation.xxiii The use of 

tools originated through trial and error learning which to certain extend was the demand of an 

environment. Most of the scholars opine that the farmers started the cultivation of crops by 

clearing the forest by burning them and dibbling grains to the ground using pointed sticks.xxiii 

The Bodos celebrated harvest festival by honoring mainao who is believed to be the goddess 

of wealth. The oral source provides information about the acknowledgement to the objects that 

helped them during cultivation and harvest of crops. The head of the family recites the 

following prayer during the ceremony. 

Oh hoe, knife, axe and sickle 

We have worked too much with you 

And without cutting, you have kept our feet and hands nicely 

We gave you newly harvested spring rice 
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Eat! Eat! 

The prayer demonstrates the perception of Bodos that all things including both living 

and non-living are creation of god. Thus, they acknowledge the objects like hoe, knife, axe and 

sickle which helped them during cultivation and harvest. Besides, rituals and festivals like 

kherai, garja, amtisua and other seasonal festivals are celebrated in order to honor the spirits 

dedicated to nature and earth.  

The traditional practices of Bodos give an idea about co existence with nature and 

sustainable living with limited resources. Their customs and traditions give an idea of 

sustainability. The practice of co-existence is evident from their rituals where they honor 

different forms of nature. The practice of garja illustrates an idea about their acknowledgement 

to spirit in the form of nature. This practice resembles to the tradition of sacred groves practiced 

in other parts of the country. A piece of land, garjashali is dedicated to village spirit where 

rituals are conducted every year in order to appease village spirit. The institutional practices 

and institutional arrangement of the Bodos in natural resource management exemplify the 

sustainability model. Thus, they practiced acknowledging nature in the form of prayers and 

rituals which is evident from the customs and ceremonies which has survived to this day. The 

following prayer in the kherai ritual performed by the community informs about these 

practices: 

Ayo mainaobimadinwilailandini 

Coran nimadirao 

Non baidionculimainao 

Goilajwngha be consarao 

O lai ma ese mwsangjwngthimathi 

Mini khwirwjwngnibakhriyaothafwidw 

Acumainimainaobima 

Ma ese jwngthabmathab 

Mini khwirwjwngnibakhriyao 

Phwibaidephwibaidejwngnibakhriyao (Boro, 2010). 

English Translation: 
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O mother ceres 

We are ushering you in 

To the temple of light 

There is no other loving ceres 

Of your like in the universe 

In bright and dazzling colours 

The mother has come smiling to our granary 

Mother cares of the winter crop 

Mother cares of the summer crop 

In what dazzling colours 

Has come smiling to our granary. 

This practice informs about the community ritual where nature in the form of mother 

goddess was worshipped. The mother goddess symbolically indicated the goddess of wealth. 

The predominant worship of mother goddesses was prevalent in all the primitive hunter-

gatherer society (Kosambi, 2016). Female deities were associated with fertility, reproduction 

and things associated to it. 

Conclusion:  

The traditional practices and knowledge of the Bodos provide an insight on their 

resource management practices. Their resource management practices show the interaction 

between culture and environment. The interface between culture and ecology showed the 

pattern of the survival of Bodos in their local habitat. The practice of gathering foods informs 

about their accumulated knowledge and understanding of natural environment. The community 

based natural resource management systems like dong and the institutional practices like saori 

and other decision making mechanism points towards their sustainable way of life. The 

perception of nature embedded in their ritual practices and traditions gives the idea of their 

holistic perspective which also points towards biodiversity conservation. The manifestation 

and representation of nature in divine form like mwdai portrays their belief system where they 

prioritized nature above all.  
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Introduction: 

Ecotourism or Sustainable tourism is normally treated as the best form of tourism which aims to 

contribute towards sustainability and betterment of the living standards of the community. Ecotourism 

encourages the preservation of ecosystems, biodiversity, and natural habitats and frequently combines 

educational components to increase visitors' knowledge and appreciation for the natural world. This 

could include lectures, reading materials, and hands-on activities. The environmental impact of 

ecotourism-related activities is intended to be as little as possible. This can entail minimizing trash, 

employing sustainable energy sources, and adopting eco-friendly transportation. 

      Objective: 

1)The main objective is to have an understanding on ecotourism. 

2)To throw light on the prospects and challenges of ecotourism in Assam. 

3)To have an overview about the scenario of ecotourism in Assam. 

 

Methodology: 

The study is descriptive and analytical in nature. Uses of secondary sources such as variety of academic 

publications, articles, books, newspapers, etc. have been made in this study . 

 

Discussion: 

As more tourists choose to travel with an eye towards environmental preservation and as more nations 

responsibly integrate these tourists into their local economies and habitats, ecotourism has a history that 

is continuing to grow. Even though ecotourism is a relatively new concept, a lot has changed since the 

word's inclusion in the vocabulary less than 40 years ago. The environmental movement that spread 

around the globe in the latter 1970s is seen to have given rise to ecotourism. When environmental 

awareness was growing globally and there was a push to adopt sustainable practices for environmental 

preservation in the early 1980s, the idea gained momentum. The population that is environmentally 

conscious as a result critically examined the increasing rate of tourism around the globe and found that 

domestic and internal travel had a significant negative influence on the environment. 

 The main objective of ecotourism is to save our biodiversity from anthropogenic interference. 

 Like any other form of tourism, ecotourism enables travelers or adventurers to learn in-depth 

information about the cultures, ways of life, customs, history, natural beauty, and other characteristics 



тт 
 

 
of the place they are visiting. But unlike other forms of tourism, ecotourism teaches you about its 

environmental impacts, which eventually makes tourists accountable for the environment. 

 Understanding how to preserve and respect the beauty of a place is a key component of eco-friendly 

travel. In the end, that makes us more sane and accountable as a human being. 

 Depleting non-renewable resources by walking or utilizing any other mode of transportation is another 

aspect or tenet of ecotourism. This moves us closer to achieving our sustainable development objectives. 

 Early in the 1980s, the idea of ecotourism was developed as a way for people to travel and learn about 

many exotic locations without endangering the ecosystem in the same way that other forms of tourism 

do. When it was included in the 1982 edition of the Oxford English Dictionary, it was given official 

status and was written as follows: 

"Ecotourism," a noun, is defined as "tourism to areas of ecological interest (typically exotic and 

frequently threatened natural environments), especially to support conservation efforts and observe 

wildlife; specifically, access to an endangered environment controlled so as to have the least possible 

adverse effect." 

The 1990s saw an increase in ecotourism as environmental preservation and the understanding that the 

world is a finite resource gained popularity. Today, as more people travel with environmental awareness, 

ecotourism is still expanding. The United Nations proclaimed 2002 to be the year of ecotourism, and 

the Centre for Responsible Travel was established in 2003. 

Prospects of ecotourism in Assam: 

The region's untapped rich biodiversity, diverse cultural and ethnic diversity, and abundant natural 

beauty offer significant potential for the growth of ecotourism. The state is a hotspot for ecotourism 

because of its unique flora and fauna, ethnic diversity, and cultural diversity. 

There are tons of additional locations that have yet to be explored and utilized from a tourism standpoint. 

Therefore, it is clear that the state's future in the tourism sector in general and the ecotourism sector in 

particular is bright. Few of them serving the demands of ecotourism with increasing prospects are 

mentioned below:- 

Seven Indian National Parks are located in the State of Assam. Additionally, the state's many land 

parcels house 17 different wildlife sanctuaries. Many districts of the state contain these wildlife 

sanctuaries. They are particularly well-known for their reptiles, birds, and mammals. These natural and 

protected reserve forests are popular locations for ecotourists. The famous and threatened one-horned 

rhinoceros of Assam, the big four cat species, a diversity of monkeys, herds of elephants, deer, many 

species of birds, etc. may all be found in the national parks. 

Northeastern Indian state of Assam is home to a vast range of wildlife, lush forests, and a rich cultural 

history. Assam has numerous natural and cultural attractions that could serve as an ecotourism centre. 

Assam is home to a number of national parks and wildlife sanctuaries as mentioned including Nameri 

National Park, Manas National Park and Kaziranga National Park, which is well-known for its one-

horned rhinoceros. These places provide fantastic chances to see wildlife and observe birds. 

Some of the world's best teas are produced in Assam's famed tea estates. Visitors can tour tea gardens, 

see tea being made, and learn about the tradition and history of making tea through tea tourism. These 

gardens are pride of Assam. Tourists must set aside some time to visit the surrounding tea gardens while 

visiting the Kaziranga National Park. It is a must-visit location because of the stunning sight of the hills 

covered with luxuriant green vegetation. Assam is renowned across the world for its magnificent tea 

gardens and its vast tea output. The Numaligarh tea estate, which is nearby Kaziranga, adds to the appeal 

of the area. From Kaziranga, one may enjoy a stunning view of the tea gardens. 
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Coming to the National Parks, the Manas National Park is a world heritage site and a significant Project 

Tiger reserve in India. It is situated on the bank of Manas river in the northern section of the Barpeta 

district. The park's core area is 360 km, and it is located 157 km from Guwahati , the state capital. 

Another ecotourism destination is the majestic island of Majuli. For the previous 500 years, Majuli has 

served as the Assamese nation's epicentre of culture and civilization. The satras that are put up there 

pre-serve antiques such swords, utensils, jewels, and other things with historical or cultural significance. 

Since the 16th century, Majuli Island has also been a significant Assamese cultural hub. It once served 

as the centre of the Neo-Vaishnavite civilization. Numerous monasteries built by the Assamese Saint 

Srimanta Sankardeva are still in existence and serve as living examples of Assamese culture. Moreover, 

birdwatchers should visit Majuli Island. Storks, kingfishers, egrets, purple moorhens, and white-

breasted water hens are just a few of the migratory and domestic species that can be seen here. 

 Another important destination, Hajo which is home to big wetlands and people can go for fishing here. 

The Hajo hills and forests offer several opportunities for the development of environmental friendly 

adventure activities like hiking, mountaineering, rock climbing, etc. It is a famous tourist destination 

since it is a centre for pilgrimage for followers of Hinduism, Buddhism, and Islam. 

Apart from these ecotourism destinations the names of Nameri National Park, Pobitora Wildlife 

Sanctuary, Dibru- Saikhowa National Park; Haflong and Maibong, known for their scenic landscapes 

and cultural diversity; the Kakochang waterfalls etc has huge potentials for the the needs of the 

ecotourists. 

With prospects come lots of challenges surrounding the tourism scenario of Assam 

Challenges: 

 Many prospective tourists might not be familiar with the idea of ecotourism or its advantages. 

Furthermore, it's possible that local groups are unaware of the potential benefits of sustainable tourism 

from an economic and environmental standpoint. Such lack of awareness hinders the development of 

tourism prospects of any region and Assam is no exception. 

 It can be difficult to strike a balance between the interests of tourists and the preservation of vulnerable 

ecosystems. If not effectively controlled, excessive use of some regions can result in habitat 

degradation, wildlife disturbance, and pollution. 

 It's possible that visitors don't always respect the customs and cultural norms of the communities they 

visit. Both tourists and residents may become uncomfortable as a result of this. 

 The effects of climate change on the ecosystem can have an impact on the viability of ecotourism sites. 

Operations in the tourism industry may also be affected by the rising frequency of natural catastrophes. 

 Lack of necessary publicity can be a great challenge in the way of promoting ecotourism in a particular 

area. This can prevent the region from developing into a full fledged ecotourism hotspot resulting in a 

comparative backwardness of the same. 

 Communication skills among the local communities too acts as a pillar in growth of this kind of tourism 

.Tourism of this kind as compared to different other types of tourism has to do a lot with the local people 

and in case they are not willing to communicate with the tourists then the entire aim of tourism can 

proved to a futile one. 

 Accommodation of the tourists is one of the pivotal aspects of ecotourism in particular and tourism in 

general. In case there are pitfalls in accommodation then the true motives of the tourists would not be 

served. 

 Transportation network is another great factor which hugely supports ecotourism. Inconvenient 

transportation system can prove to one of the greatest challenge in ecotourism. 
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Conclusion: 

There will be a number of advantages if ecotourism is promoted as a new type of travel. The fact that 

ecotourism promotes biodiversity preservation in a particular area at the same time is one of its 

advantages. There will be a variety of advantages if ecotourism is supported as a developing form of 

tourism. Ecotourism has the added advantage of promoting biodiversity preservation in a particular 

area, which is one of its many advantages. 

A multi-stakeholder strategy involving local governments, NGOs, the commercial sector, and local 

communities is necessary to address these issues. To ensure the long-term success of ecotourism in 

Assam, it is critical to create and implement strong policies, engage in community education efforts, 

and set up efficient monitoring and enforcement procedures. 

In addition to the destinations already listed, there are a ton of additional locations that have yet to be 

explored and exploited from a tourism standpoint. Therefore, it is clear that the state's future in the 

tourism sector in general and the sector of ecotourism in particular is bright. 

References: 

1. Hussain, Iftikhar ;Das,Dr. Daisy. Study of Ecotourism: A Special Reference to Assam in Indian Journal 

of Applied Research,Volume : 3 | Issue : 9 | Sept 2013 | ISSN - 2249-555X,pp567-570. 

2. Akho, Kezo. A Critical Review of Empowerment through Ecotourism: A Case Study on Assam, 

India(2010-2015)http://www.researchgate.net 

3. Haloi , Dipanjali ; Rajesh Deb,Barman;Eco-Tourism in Assam-A Swot Analysis. 

4. Guha, Ramachandra; and Gadgil, Madhav This Fissured Land:An Ecological History of South 

Asia.New Delhi:Oxford University Press,1992. 

5. Swami ,Vandana. Environmental History and British Colonialism in India:A Prime Political Agenda in 

The New Centennial Review,Vol.3 No.3.https://www.jstor.org/stable/41949868. 

 

 

 

 

 

MGNREGA and Changing Scenario of Work Culture in Rural Assam 

Debasis Barhoi 

Research Scholar,  

Department of Sociology, 

MSSV, Nagaon 

Abstract  

 

 Mahatma Gandhi National Rural Employment Guarantee Act or MGNREGA came into 

effect in response to the nationwide movements for right to a dignified life.  This act aims at 

enhancing livelihood security of the households in rural areas of the country by providing at 

least one hundred days of guaranteed wage employment in every financial year to every 

household whose adult member volunteer to do unskilled manual work. MGNREGA has 
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widespread on the changing dynamics of the countryside by increasing purchasing power of 

the rural populace and subsequent implications on the rural society. 

 

  This paper is an attempt to look how this scheme helps to the rural population of Assam 

and how it is work as a fact of changing work culture in rural community. The perspective of 

this paper is descriptive in nature. Assam has witnessed an unprecedented rural exodus to 

metropolises and relatively advanced states of India leaving behind their families in village. 

Therefore, in such a changing context this study on rural job guarantee and changing work 

culture takes especial significance. 

 

Keywords: MGNREGA, Work Culture, Change, Rural, Assam.    

 

 

Introduction: 

 The National Rural Employment Guarantee Act 2005 (NREGA), which later renamed 

as Mahatma Gandhi National Rural Employment Guarantee Act or MGNREGA came into 

effect in response to the nationwide movements for right to a dignified life.  This act aims at 

enhancing livelihood security of the households in rural areas of the country by providing at 

least one hundred days of guaranteed wage employment in every financial year to every 

household whose adult member volunteer to do unskilled manual work (The Gazette of India, 

Part-II, Sep 7, 2005, N0-48). It has been observed that MGNREGA has widespread on the 

changing dynamics of the countryside by increasing purchasing power of the rural populace 

and subsequent implications on the rural society. Assam has witnessed an unprecedented rural 

exodus to metropolises and relatively advanced states of India leaving behind their families in 

village 

However, over more than ten years of the implementation of the scheme, various trends 

have manifested. Every year on an average, five crores households work under the programme, 

the large quantum of employment being provided to women, scheduled caste and scheduled 

tribes and other vulnerable sections of the society.  

On the other hand, Work culture is defined as the cumulative effect that leadership 

practices, employee behavior, workplace amenities, and organizational policies create on a 

worker/internal stakeholder. It can be measured as either positive or negative work culture. 

Culture is a complex concept that constantly evolves in the workplace based on many elements. 
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While some people may value a more traditional work culture and others want something more 

modern and fun, all healthy work cultures have many traits in common.    

Review of literature: 

¶ Bordoloi. J. (2011) carried out a widespread study on the impact of MGNREGA on 

wage differentials and migration in five districts of Assam including Nagaon, Cachar, 

Dibrugarh, Sonitpur & Bongaigaon as well as also tries to assess the proper processes 

and procedures of the Scheme. The study revealed that MGNREGA is unable to meet 

the demand from wage seekers hence failed to check migration. But the Scheme has 

been able to reduce gender disparity in wages.  

¶ Das, D. (2017), ñState Intervention and Rural employment in India: A Case Study of 

MGNREGA Implementation in Barpeta district.ò  Das in her doctoral thesis mainly try 

to find out the impact of MGNREGA and extent of awareness regarding MGNREGA 

among the rural people of Barpeta districts and to find out whether it has led to reduction 

of rural urban migration or not. She also tries to know about the changing pattern of 

income in rural areas through the scheme. According to her research the scheme 

MGNREGA has not to fulfill their objectives about the 100 days work guarantee in this 

area.     

¶ Pramathesh Ambasta, P.S. Vijay, Mihir Shah (2008) in their article ñTwo 

Years of NREGA: The Road Aheadò a brief reflection on the implementation of 

NREGA in some States i.e. Madhya Pradesh, Orissa and Chhattisgarh. They studied 

with empirical data and reviewed the prospect of transforming the livelihoods of the 

poorest in these States. In this study, they found the drawbacks of this programme 

such as- lack of professionals, under staffing delays in administration, lack of 

peopleôs planning, poor quality, inappropriate rates, and mockery of social audit. 

¶ Amal Ch. Gogoi (2014) in his article ñImplementation of MGNREGA in 

Morigaon District- An Analytical Studyò discussed the impact of implementation of 

MGNREGA in Morigaon district. He analysed area specific problems and use of 

appropriate technology to provide rational database for preparing a plan in order to 

immediately implement it. He also suggested that there is need of frequent 

supervision by government officers and engineers to ensure smooth execution of this 

program in all parts of the district. 

¶ Upen Konch (2012) in his article; ñRural Employment Generation through 

National Rural Employment Guarantee Schemeò attempted to examine the 
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implementation of NREGS in context of generation of rural unemployment in 

Machkhowa Development block under Dhemaji district of Assam. He mentioned 

some problems regarding implementation NREGA such as- unhealthy relationship 

between the bureaucrats and peopleôs elected representatives, lack of awareness 

among the people and lack of peopleôs participation in implementation and decision 

making process of the scheme. 

Methodology:  

The present study óMGNREGA and Changing Scenario of Work Culture in Rural 

Assamô is based on the descriptive research design. The main aim for having used this research 

design is to analyze the phenomena and situation precisely as well as to increase the knowledge 

of researcher about the depth; hence descriptive design is used for the study. In this study 

secondary source of data has been collected. For the collection of secondary data the researcher 

collected data from secondary sources such as books, journals, theses, articles, concern 

websites, reports, news etc. 

Objectives:  

The objectives of the study are: 

¶ To study about the implementation of MGNREGA as rural development in Assam. 

¶ To analyze about the changing scenario of work culture and rural economy of Assam 

through MGNREGA Scheme. 

 

Discussion: 

 

MGNREGA as a programme was rolled out in three phases. Introduced in 200 rural 

districts in its first phase (2 February 2006), in its second phase, 2007-08, it was extended to 

an additional 130 rural districts. The remaining districts were notified under MGNREGA with 

effect from 1 April 2008. Effectively, this is the 15th year of its operation, and currently the 

programme operates in 691 districts in the country (www.theindiaforum.in).  

In the case of Assam, MGNREGA was introduced in the state in 2006-07 in 7 districts 

as the first phase. The coverage was extended to 6 more districts in the 2nd phase that is in 

2007-08 and since 2008-09 all 27 are being covered under the program.  Till October, 2023, 35 

districts of Assam included under the scheme and 6428248 are the total active workers, 239 
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blocks and 2661 Gila Parisad (GPs) are included in this scheme (Govt. of India Ministry of 

Rural Development, Department of Rural Development).   

 Table No 1.0  

Progress of MGNREGA in Assam 

(From 2019 to 2023 Financial year) 

 

 Progress 
FY 2023-

2024 

FY 2022-

2023 

FY 2021-

2022 

FY 2020-

2021 

FY 2019-

2020 

Approved Labour Budget[In Lakhs]  600 792 730 900 615 

Persondays of Central Liability so 

far[In Lakhs]  
609.65 789.2 915.85 911.53 623.06 

% of Total LB 101.61 99.65 125.46 101.28 101.31 

% as per Proportionate LB  109.37         

SC persondays % as of total 

persondays 
6.34 4.24 4.25 4.42 4.94 

ST persondays % as of total 

persondays 
17.78 14.23 16.14 14.5 17.75 

Women Persondays out of Total (%)  49.87 47.52 47.57 44.08 41.77 

Average days of employment 

provided per Household  
33.41 34.26 33.48 36.31 32.31 

Average Wage rate per day per 

person(Rs.) 
237.92 228.96 223.94 212.91 192.97 

Total No of HHs completed 100 

Days of Wage Employment 
4,659 21,514 51,954 71,268 29,979 

Total Households Worked[In Lakhs] 18.25 23.03 27.36 25.1 19.28 

Total Individuals Worked[In Lakhs] 27.14 34.39 39.88 35.73 27.71 

Differently abled persons worked 4467 6881 6868 6616 5478 

 

Table No. 1.1 

Financial Progress of MGNREGA Scheme in Assam 

(From 2019 to 2023 Financial year) 

 

 Financial Progress 
FY 2023-

2024 

FY 2022-

2023 

FY 2021-

2022 

FY 2020-

2021 

FY 2019-

2020 

Total center Release[In Lakhs] 140907.46 205112.25 227664.19 251454.95 147624.25 

Total Availability[In Lakhs] 140907.46 225258.02 252423.23 287737.57 147624.25 

Percentage Utilization 114.92 90.65 94.32 87.64 97.63 

Total Exp(Rs. in Lakhs.) 1,61,926.63 2,04,197.67 2,38,085.43 2,52,171.81 1,44,123.06 

Wages(Rs. In Lakhs) 1,49,038.79 1,78,637.12 2,01,424.15 1,91,422.58 1,18,723.71 

Material and skilled Wages(Rs. 

In Lakhs) 
11,533.23 16,064.14 30,820.09 52,221.83 17,957.98 

Material(%) 7.18 8.25 13.27 21.43 13.14 

Total Adm Expenditure (Rs. in 

Lakhs.) 
1,354.61 9,496.4 5,841.18 8,527.4 7,441.38 
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Admin Exp(%) 0.84 4.65 2.45 3.38 5.16 

Average Cost Per Day Per 

Person(In Rs.) 
271.95 273.63 251.61 256.24 221.71 

% of Total Expenditure through 

EFMS 
99.98 99.99 100 100 100 

% payments gererated within 15 

days 
98.94 97.48 98.78 99.08 96.57 

 

From 2006-07 to 2023, Assam has successfully implemented the MGNREGA scheme 

and actively progress year by year. As a mixed Economy Country, most of the population of 

India engages in agriculture. Similarly, as a rural majority state, the economy of Assam also 

depends on agriculture. But MGNREGA scheme has change the scenario of rural population 

and the rural economy of Assam. In Assam, how MGNREGA scheme helps to development of 

rural economy and the work culture of rural livelihood are discussed in following points:  

1. Increase in Income: MGNREGA has been successful in increasing the income by 

providing wage employment to rural households. 

2. Improvement in Consumption Level: MGNREGA helped to put cash incomes into 

the hands of rural poor that create a greater degree of economic independence. 

3. Improved Standard of Living: After implementation of MGNREGA it is noticed that 

the standard of living of the rural poor in Assam is improving. The total number of job 

card issued has increased up to 70 lakh in 2023. This ultimately increased the income 

of the people and helps to reduce the poverty level. As a result the living condition is 

also improved. 

4. Enhanced Healthcare: MGNREGA works also help in improving the health condition 

of the poor people in both rural and urban areas in Assam. A part of expenditure is met 

through MGNREGA wages in health care. 

5. Improved Literacy: MGNREGA helps to improve the education level of the rural 

people of Assam. The percentage of literacy rate increases gradually through the 

MGNREGA act. A significant percentage of workers spent their MGNREGA wages on 

their childrenôs education. 

The government of Assam also argues that the MGNREGA Scheme has been 

implemented successfully in Assam. It helps the infrastructure and economic development of 

rural areas of Assam. According to them:  
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The Mahatma Gandhi National Rural Employment Guarantee Act (MGNREGA) is a 

government-sponsored scheme that aims to provide employment opportunities to people in 

rural areas. Assam is one of the states in India where MGNREGA has been implemented 

successfully, and it has several benefits for the people of Assam. 

One of the primary benefits of MGNREGA in Assam is that it provides employment 

opportunities to people who are unemployed or underemployed in rural areas. The scheme 

guarantees 100 days of employment per year to each rural household. This not only provides 

people with an income but also helps to develop the rural economy by creating local jobs. 

Another benefit of MGNREGA in Assam is that it helps to improve the standard of 

living of rural households. The scheme provides wages that are higher than the minimum wage 

set by the government, which helps to improve the income of the rural households. This income 

can be used for various purposes such as education, healthcare, and improving the living 

conditions of the household.  

MGNREGA in Assam also helps to promote gender equality by providing equal 

employment opportunities to women. Women are given priority in the scheme, and at least one-

third of the total workforce employed under MGNREGA should be women. This not only 

provides employment opportunities to women but also helps to empower them by giving them 

financial independence. 

The scheme also helps to improve the infrastructure in rural areas of Assam. 

MGNREGA provides funds for the construction of various infrastructure projects such as 

roads, bridges, and water conservation structures. This helps to improve the connectivity and 

accessibility of rural areas and also helps to conserve water resources. 

Conclusion:  

A study by National Council of Applied Economic Research (NCAER) found that the 

MGNERGAs has reduced poverty overall by up to 32% and has prevented 14 million people 

from falling into poverty. So, the MGNREGA is one of the important scheme for overall 

development of Indiaôs economy. If the MGNREGA is implemented in a proper way as in 

Assam, it can reduce poverty at the bottom level and it can empower the poor in the short run. 

The MGNREGA programme, being implemented everywhere in Assam, has not achieved its 

goal fully. The scheme could not ensure the 100 days job guarantee to the majority of the job 
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card holders. The tune and essence of the Act could not shine in the State of Assam because of 

worksite facility, faulty wage payment, illegal presence of contractors etc. Therefore, 

government should take step for providing adequate information of MGNREGA through 

panchayats and the development blocks among the rural people in time to time through Gram 

Sabha or other such meeting so that the rural job seekers get easily involved in the work. 
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Abstract: Tanks are essential part of the temples in many cultures of the Indian subcontinent. 

They serve a multi-functional role in the cultural, religious, social and environmental contexts 

across societies. They are crucial for the economy of the village communities and the 

sustainability of the environment. One of the most characteristic features of the Ahom temple 

architecture of medieval Assam was the temple tanks which are integral part of the temples. 

There are several archaeological and literary evidence of the construction of temple tanks in 

the Ahom kingdom. The present paper is an attempt to study the historical evolution, 

architectural features, religious and ritual significance, cultural and social functions of the 

temple tanks of the Ahoms. 

 

Keywords: Ahoms, Architectural Heritage, Rain Water Harvesting, Ritual, Temple Tanks.  

 

Introduction: 

 

Water is an indispensable resource that is necessary for the survival and well-being of all living 

organisms. Its significance is immense and multifaceted. Its profound impact reverberates 

through countless facets of our lives and the natural world. A community depends on water for 

its domestic, agricultural, and other needs. The availability of water has been a factor for the 

development of various civilizations near rivers and lakes. Water is a symbol of spiritual 

purification in many religions across the world.  

 

Inda is a religious country. In India, water is given much importance since the Vedic period and 

beyond. In the cultural and traditional history of India, water tanks hold significant landmarks. 

It appears that, it was tradition to excavate a kunda or tank at the holy places. As part of the 

temple architecture, digging of tanks is common in India. They are considered sacred in nature 

and are often used as a source of supply of water to the temples. This tradition was also found 
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prevalence among the Ahoms who ruled the Brahmaputra Valley for almost six hundred years 

during the medieval period.  

 

Objectives of study: 

The major objectives of the study are: 

1. To investigate the features of the temple tanks 

2. To understand the significance of the temple tanks  

Method of study: 

The present study is based on extensive survey undertaken to the present districts of Charaideo 

and Sivasagar of Assam, which were once the seat of power of the Ahom kingdom. Data were 

collected on the temple tanks from survey of several Ahom period sites as well as the 

information gathered from literary records.  

The Ahom: 

The Ahoms were a distinctive ethnic group and were the descendants of the Tais that scattered 

in Southeast Asia. Originating from the Yunnan region in China, they migrated southward 

through Burma (present-day Myanmar) before finally settling in the Brahmaputra Valley in the 

13th century. Under the leadership of Sukapha, the Tai prince, they established the nucleus of a 

powerful kingdom in Upper Assam. The kingdom was expanded and flourished under the able 

successors of Sukapha, enduring for several centuries. Its administration was highly organized, 

with the Swargadeo (king) wielding the ultimate authority, assisted by Patra-mantris 

(ministers), nobles and officials. The organisation of the Ahom society was based on the Paik 

or Khel system which was systematically established during the reign of Ahom king Susengpha 

alias Pratap Singha (1603-1641 CE) in the 1st half of the 17th century (Baruah, 1985). In its hey 

days, the kingdom successfully encountered the challenges put forwarded by the mighty 

Mughals. The kingdom lost its glory after the Moamariya rebellion and the successive Burmese 

invasions. It was annexed to the British empire after the first Anglo-Burmese war and the 

subsequent Treaty of Yandaboo on 24th February, 1826 CE. However, despite their decline and 

eventual annexation by the British, the Ahoms left a lasting legacy in Assamese culture, aiding 

to the historical and cultural richness of Assam. They contributed significantly to the 

development of temple architecture in the region.  

Temples and tanks: 

Temples are the abode of gods and goddesses. It is the miniature form of the whole cosmos. 

The Hindu temple from top to bottom represents everything of which the cosmic world 
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brahmanda, the entire universe, is composed of: the earthly world, the heavenly world, the 

astral world, and the world beneath the waters- prithvi, akasa with svarga, and patala, 

respectively (Gupta & Asthana, 2002). According to Stella Kramrisch, ñé. their (temples) 

towering shapes to the last point of their height teem with forms which have the urge and 

fullness of Indian nature; step by step, level by level they lead the eye and mind of the devotee 

from this world to the worlds aboveò (Kramrisch, 1946, p. 6). The walls of the temples 

represent everything that constitute the universe including gods and goddesses, semi-divine 

and mythological beings, humans, animals, birds, pests, insects, reptiles, trees, flowers, rivers, 

seas, mountains, houses, forts, palaces, huts, etc. 

In temples, ñthe physical space for the God, represented by his image, was called garbha-griha, 

while the physical space for the devotees, located in front of the garbha-griha was called 

mandapaéé As a human being emerges after remaining for nine months in the womb or 

garbha of his mother so also the god emerges everyday from the garbha-sthana, the sanctum 

for his devoteesò (Gupta & Vijayakumar, 2010, p. 5). The size and style of the temples varies 

based on local needs and executions.   

Among the symbolic representation in temple architecture, the most noteworthy is the 

representation of the water cosmology (science of universe) as well as water cosmogony (origin 

of the universe) (Gupta & Asthana, 2002). It is believed that water is the basis of all creation. 

It is often regarded as the primordial source of life. In addition, water serves as a symbol of 

purification and renewal. Rituals involving water are seen as transformative acts, cleansing the 

soul and allowing for a fresh start. In various belief systems, water embodies the concept of 

balance and harmony, representing the interplay of opposing forces necessary for cosmic 

equilibrium. The most significant representation of water in temple architecture is the finial or 

top of the sikhara that is embellished with a water-pot or purna kalasa. The excavation of tanks 

near the temples are based on similar concepts.  

The indigenous temple style of the Ahom period is based on the Nagara temple architecture. 

The temples are octagonal, rectangular, or square in plan. A typical Ahom temple consists of 

three basic components: a) Garbhagriha or sanctum sanctorum, a dark chamber enclosed by 

massive walls that houses the main deity, b) Antarala, a narrow, covered area or vestibule and 

c) Jagamohana (mandapa), a hall for prayers and offerings. There are additional halls in many 

temples. A bhog ghar or kitchen house was also part of the temple plan in many of the temples. 

Besides, the tradition of excavating tanks or pukhuri near a temple was a common phenomenon 

of Ahom temple architecture.  
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The development of temple tanks was coincided with the development of temple architecture 

among the Ahoms. The earliest record of temple building by the Ahoms goes back to the reign 

of king Susenpha (1439-1488 CE), who built the Nagshankar devalaya at Jamuguri. However, 

at present nothing from the old temple survived at the site. On the basis of archaeological 

records, the Garakhiya dol at Nazira built by king Pratap Singha appears to be the earliest 

surviving temple of the Ahoms (Sarma, 2005). The successors of Pratap Singha continued the 

tradition and built temples in a large scale accompanied by temple tanks.  

It is found that the size of the tanks was decided by the size of the temples and the temple 

complexes. Some of the larger temple complexes like Joysagar, Gaurisagar and Sivasagar 

group of temples have large tanks. The area of Joysagar tank was 117 puras 2 bighas 9 luchas. 

The area occupied by the Gaurisagar tank was 113 puras 1 bigha 4 kathas 16 luchas, while 

Sivasagar tank had an area of 97 puras 2 bighas 2 kathas (Buragohain, 2022).  

For the digging of the tanks, the paik system was efficiently utilized by the Ahoms. Chang 

Rung Phukan, who acted as per a modern engineer was the supervisor of all such activities 

including the construction of the temples. The entire plan was executed with details of 

measurement and proper records were maintained.  

Science and technology behind the temple tanks: 

Numerous tanks were excavated during the Ahom period. Among them, certain tanks were 

termed as sagar or óseaô due to their grand size. These tanks were sometimes called as 

borpukhuri.  

Selecting a best location for the tanks was the first step which involved intense planning. At 

the very beginning, the Deodhai, the royal priest foretells an auspicious date to start the work. 

Soil experiments were done in the selected locations in a new moon night with earthen lamps 

for groundwater seep. A number of squares were drawn inside a bigger square covering the 

selected site. On each cross interaction of the smaller squares, earthen lamps were lighted. A 

common perception was that wherever on that ground these lamps went off naturally, that spots 

were considered to have groundwater seeps. The dampness of the spots was tested by experts 

known as Maticheleka. The process continues until the last earthen lamp went off first between 

two or three earthen lamps left and that spot was considered to have best source of groundwater 

(Buragohain, 2022). Once the foundation ground was finalized for the excavation, 

measurements were taken along with the construction of its embankments. The springs of 

groundwater was considered as the navisthan or the navel point where a pointed tool known as 

nagmari was inserted. It is a special tool made of sal wood by skilled carpenters. The size and 
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length of the nagmari was varied according to the size of the tank. Because of the nagmari, the 

groundwater comes out only in a regular amount and maintains a balance in the water above.  

 

Ditches were dug surrounding the tank and its soil was used to make the embarkments of the 

tank high and broad enough. Such ditches near the borpukhuri were known as jamuna 

(Buragohain, 2022).  

It is noteworthy that the waterbodies of the Ahom period tanks are always clean. The Ahoms 

were skilled at operating water conservation and distillation processes together. Studies have 

mentioned that deep in the middle of the tank, nagmari made of sal wood was buried in a 

copper pot and a chemical called rah poured into it. The chemical substance rah is called by 

the scholars as para or mercury which was extracted from the leaves of the bel (Aegle 

marmelos) tree. This chemical liquid causes the groundwater flow through it, which further 

keeps the tank water clean. However, this is only one of the many reasons for the clean 

waterbodies of the Ahom tanks. During the Ahom period, the sons of Aniruddhadeva were 

devoted to Ayurvedic practice and chemical research. It is said that they were experts in 

producing para or mercury. Hence, they were known as the óRasendra dynastyô (Buragohain, 

2022). 

Although waterbodies could be conserved in these tanks, there were various challenges to the 

practice, including the structure of embankments and shapes of the tanks. The embankments 

were constructed high and wide so that the waterbodies do not flounce the boarders. Moreover, 

these tanks were dug in rectangular shape to avoid bigger waves and undercurrents. To avoid 

overflowing during the Monsoon season, water holes and channels were made in the tanks to 

flow out additional water. These channels were then connected to the adjacent ditches or 

jamunas. As these ditches were built much below the water level of the tanks, the irrigation 

system kept the tank water clean and out of any insects and flies.  

After the completion of the tank, it was opened amidst various rituals and offerings. Donations 

were made to the brahmins and poor mass from the royal treasury for the occasion.  

Significance of the temple tanks: 

The present study reveals that the tanks related to the temples and excavated during the Ahom 

period has multi-functional role. Some of the important aspects of the temple tanks of the 

Ahoms are: 

Sacred nature: 
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The temple tanks hold a special and sacred place in the religious and cultural landscape of the 

region. They play a unique role in spiritual practices and community life. Temple tanks are 

essential cultural and architectural elements, embodying the identity of a place and its religious 

heritage. 

Source of water: 

The temple tanks play a practical role in water management by collecting rain water and a vital 

source of water for various purposes. They serve as essential sources for hydration besides 

fulfilling other needs of water. In essence, temple tanks have exemplified the harmonious 

blending of spiritual and practical significance.  

Aesthetic beauty: 

The aesthetic beauty of the temple tanks is a testament to the harmonious blend of architecture, 

artistry, and natural surroundings. These sacred water bodies, often integral to temple 

complexes, exude a captivating charm that transcends their utilitarian purpose.  

Preservation of flora and fauna:  

The temple tanks play a vital role in the preservation of local flora and fauna. These sacred 

bodies of water often a sanctuary for various aquatic plants, in turn, provides habitat, 

nourishment, and shelter for a diverse array of aquatic life, including fishes, frogs, and turtles. 

Besides, the surrounding environment became an inviting habitats for birds, attracting a rich 

avian biodiversity.  

Conclusion:  

Temple tanks hold deep theological meaning symbolizing purity and spiritual cleansing. They 

enhance the aesthetic ambience of the temples inviting devotees and pilgrims to participate in 

rituals and ceremonies. Beyond their religious significance, these tanks have fulfilled useful 

functions. Historically, they have served as water reservoirs, meeting the needs of the nearby 

population as well as the temple. They have sometimes developed into vibrant ecosystems that 

support aquatic life and increase the biodiversity of the area. Moreover, temple tanks have been 

instrumental in fostering community togetherness, acting as venues for social gatherings and 

cultural celebrations. As repositories of cultural, architectural, and historical heritage, temple 

tanks continue to be cherished elements of religious and cultural traditions. 
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Abstract 

 Indigenous knowledge is the skill, understanding and experience of interaction of the Indigenous 

communities with their natural surroundings. Indigenous knowledge is a network Of knowledge, 
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beliefs, and traditions that are intended to preserve, communicate, and Contextualize indigenous 

relationships with their culture and landscape over time . Indiginous Knowledge have been preserved 

oral or in written form. In a oral form itôs passed from Generation to generation, usually by word of 

mouth and cultural rituals which help to reflect Cultural Practices, values and traditions. Basically its 

gives an insight of the society. This Paper mainly deals with the study of culture, traditions, origin of 

the people of the village Called Borthal and their changes over time. Culture and traditions is the 

characteristics and Knowledge of a particular group of people; encompassing language, religion, 

dance, art, Designs, handicrafts, cuisine, social habits, music and arts. It is a most effective media to 

any Community to express and expose their strong century traditional cultural heritage before the 

World community.Therefore itôs important to understand the nature and dynamics of the People of 

Borthal and their culture and tradition by studing about this particular Boro village Which is situated 

in the West Karbi Anglong. 

 

Key Words : Indigeonuos, Culture, Oral, Bodo, Religion 

INTRODUCTION 

The indigeonuos knowledge is derived from the experience and observation from both the current and 

past generation. The knowledge understood by through action, verbally saying and myth or cultural 

events which are unique to the community and environment.Tradition, culture is share experienced 

that are transferred from generation to generation. It is a defining characteristic of humanity that 

includes things like language, customs, rituals, festivals, food, dress, history, stories and myth.  

Assam is  symbolized with multi-Ethinic groups with multi cultural and historical background with 

their unique cultural, traditional life. It is the only region to see that unity and diversity where natural 

beauty, crowded splendid strife of different tribes has originated. Thus their culture is different with 

each other.  

Among the indigeonuos groups of Assam the bodos are the largest tribal indigeonuos tribe of Assam. 

They are prominent and oldest inhabitants of Assam. They are spread all over the Assam. Just like that 

there is a place or village called Borthol which is situated in west karbi Anglong district. People of the 

village had their rich traditional, cultural heritage. This indigeonuos culture and traditions finds its 

expression in the way of life of the people of the village and their natural sarroundings. Thusthe 

present study made to explore the cultural and traditional life of the people of the Bothol 

villagevillage.  

CONCEPTUAL FRAMWORK 

The key concepts of the paper are-indigeonous, culture and boros. The indigeonuos knowledge is the 

vehicle through which the principles of Indigenous worldviews, beliefs, traditions, practices, and 

institutions are transmitted and put into practice. It is characteristically local in scale, transmitted 

orally, collectively owned, holistic in perspective, and adaptive in nature. 

Another key concept to be used in the paper is ñBodos ò Bodos are the earliest inhabitants of the 

Burlungbuthur serfang (Brahmaputra Valley); the Historians suggest these Bodo names of 

river, place and Persons clearly confirm the long Bodo domination in the entire valley for 

long till British came to India. They ruled Assam since prehistoric days even before 

Ramayana and Mahabharata days. They are the Bodo Speakers. They were variously called 

as Danavas, Asuras, Kiratas, Mlechhas, Later Meches, Kacharis by the Westerners Aryan 

Hindu Rishis Munis adventure travelers meaning Thereby they are non-Hindu, non-Aryan, 

Non-Sanskrit speakers, non-followers of Vedas. Presently their race name is Boro or Bodo. 

They loved to be Called óBodo fisa Bodosaô (sons of Bodos). Elsewhere they are known as 
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Dima fisa Dimasa, Tui Pra Tipra (sons of River Confluence). They are common Bodo 

speakeò 

OBECTIVES OF THE STUDY 

1.To preserve the cultural heritage of the village.  

2.To study the religious belief and traditional customs among the people of Borthol 

3.To know about the Animistic religious beliefs and concerned practices among the people.  

METHODOLOGY 

The Descriptive and Analytical methods are used to carry the study on óA study of indigeonuos-myth 

,culture,tradition,language ,dielect and dwellers of village borthol west karbi Anglong .ô Through field 

study,  interview and with personal experience are taken as primary sources. Whereas the information 

gathered from various books, magazines, and some historical articles are used as Secondary sources. 

REVIEW OF LITERATURE 

Various Literature have been referred to supplement the present study for understanding the concept 

and theories used in the research and thus some of the relevent literature given below : 

ñWhy Indigeonuos Literature Matteròby Daniel Heath Justice gives information about why 

indigeonuos literature matters asserts the vital significance of literary expression to the political, 

creative and intelectual efforts of indigeonuos people today. This book contemplets four key questions 

about indigeonuos kinship traditions:How do we learn to be human? How do we became good 

relatives? How do we becam good Ancestors? How do we learn to live together?  

ñTraditional knowledge and social Taboos of the Bodo on birthòby Dr. Oinam Ranjit singh and Dr. 

Nushar Bargayary gives information about the tradition relating to the birth among the bodos.  

A Magazine ñGhiting Dwisaò by Bodo sahitya sabha, borthol gives information about origin of the 

people and kherai puja. 

 

RESULTS AND DISCUSSION 

1.0 Overview Of The village 

Largely boro populated village Borthol is locatedin the Dongka circle west karbi Anglong. 

District Assam. With total 400-500 families. The village is administerd by Head of the village. 

Village is sarrounded by plains and hills. The village is borderd by Satgaon, Bhelapara, Tumpreng 

in East. Hongkram, Boithalangso in west, Jaljuri, Longboi, Lutumari these are the bodo populated 

area in North and Langhan, Podum pukhuri, Dongka in South. The Big borthal village is divided 

into three small villages- Bogorigaon, Garugaon, and Rajagaon. There is three small lames called 

Khonai dong, Lang-katang dong and Ghiting dong.  

1.1Origin of the village 

According to the Padmanth Borgohainboorah in his Assamr Buranji in the year 1720s, when 

the Moammars conspired to revolt again in collaboration with Laskar Kachari and 

Bhagania.Buragohani brought Dekaphukan from Guwahati with an army of Ahom soldiers 

and joined the Moammars at Chakihat on the orders of Swargadeo He sent them to fight. 

There was a battle accordingly. The Moammars fled in battle. The Moammar leader Pitambar 

Tagore was arrested and kept under house arrest. They were also able to escape from the 
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forest and settled in Dangaria. Then the Dekaphukan came back, ókachari,they crossed the 

Kalang and entered Kacharigaon with the intention of capturing the Laskars, Moammars, 

fugitives and rebels. Then, on the orders of the Katki Dhireshwar of Bahbaria, another Ahom 

army from Guwahati entered through Jagi and joined Dekaphukan. Then the Moammar 

rebels pursued them to Chang- chaki and fought against them. The battle went on fiercely. At 

least the Moammars were defeated and fled. Dekaphukan pursued them as far as Borthol, set 

fire to villages, and captured some of the people, such as Puri, Laskar, Kachari, Moamaria, 

Bhagnia, and some of the Bhagis entered Khachpur and Jaintiapur.(P Borgohainboorah, p-

135, 136).Its belived that among those people  kacharis satyed in Rajagaon two km away 

from Borthol.After staying 7 years they make Mangla kachari as an Raja. He made a pond in 

Rajagaon. After his death his burial place is called ñRaja PutaThaiòin circle office. After his 

death people transfer into borthal Nowadays only 7-8 families lived in Rajagaon.  

 

1.2 Dress, Food And Language Of The People 

Dress-The dress worn by women are  Dokhona  a distinguishible feature of Bodo culture. 

Women wear Dokhona covering the body from the chest down to the ankle and jwngr which 

covers upper portion of the body. The favorite colour of the bodo are generally 

Gwmw(yellow), Gwthang(green), and Bathogang(colour of parrot feathers).  

Food-The most important foods are oma bedot (pork meat), Napham(Rosted fish in a bombo 

cylinder), zumai (wine), Narzi(a bitter gravy that is made from dried jute leave and bombo 

shot) Ondola(A gravy made from dried rice powder and Slices of bamboo shoots.  

 

Language 

People of Borthol are Non-Bodo speaking people. They speak broken Assamese like Bhat 

khali? instead of bhat khala? kot gosili, instead of kot goisila? . It is believed that when they 

came to Borthol they are talk in bodo with each other and mantras are also chanting into bodo 

language. And with time with the contact with other people and result of the establishment of 

assamese schools (Borthol L. P school, estd-1921). Apart from that they use some bodo 

words in their daily life such as -Ada, Ade, ane, abo etc.  

Title 

When Our Ancestors  came to Borthol their title was kachari  (ex-Kiring kachari, Najir 

kachari, manik kachari, Jongki kachari ) But I donôt know the exact date Or time its believed 

that there was person Who was a resident of Laghin East Karbi Anglong. When he see the 

culture, tradition and rituals of the village he told that you people are bodo people so you all 

should use boro as an title and after that people of Borthol started using boro title.  

 

1.3 MAJOR RELIGIOUS FESTIVAL 

The religious experience of the people of Borthol surrounded by the beliefs in their natural 

environment. They worshiped their environment because they believed each and every 
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natural phenomenon or object a deity resides. Which includes River, mountain, agricultural 

field etc. Some of the important religious festivals and worship that needs to mentioning are: 

(i)Kherai Puja And Sacrificial Ritual 

The Bodos who believe in many gods and goddesses observe verities of rituals. These rites 

and rituals Are mostly connected with their religion. Their religion centres round the worship 

of óBathou Braiò or ñCibraiò. Bathou is the Chief among the gods and goddesses worshipped 

by the Bodos. The religious Minded Bodos worship Bathou Brai during the Kherai festival. 

Kherai puja is believed to be the Greatest religious festival of the Bodos traditionally 

celebrated for the welfare of both personal and Everybodyôs life. This puja also celebrate 

among the people of Borthol.  

This Puja is celebrated in the month of April.It is a religious festival which is very prominent 

in Boro society.Wherever they has been lived for centuries ï traditionally the people have 

held this Kherai Puja or Than Puja and worshiped thirty- three crore gods in this Puja. The 

main people of this puja are Deuri, Hathari, Deodhani and Pali Deodhani. This puja is 

performed for the welfare of the villagers. The Deuris and Hatharis are assisted by the village 

headman, members, and Halmaji (Barika) helps to conduct all the other activities of the Puja  

in an orderly manner. This puja requires birds of prey, chickens, white goats, black goats, red 

chickens. The 15 days before the Kherai Puja, the gods such as Witches, Ghosts, Devils, 

Vampires, Mountains, Canals, Rivers, Trees, Plants, Grains, Lame, Lame Ears  Kani, Kuji, 

Seven Mother, Burha Bamun, Mati Parvat Than, Dekaraja, Bira, Kuwer, Dighol Thengiya, 

Dingi Nothoka, Ma Kali, Shmashaan Kali, Chandi Kali, Bhakat Khewa Etc Thirty Three 

Crore Gods Invited To The Kalikha Than.It is believed that these gods killed people 

prematurely in the beginning. These gods and demons are believed to be the cause of 

diarrhea, fever, spring, cholera, eating the children of pregnant women, etc. Ÿ To prevent all 

these things,therefore all the gods are invited to this Kherai Puja. 

The first person to be noticed is Deodhani. There are four big drums in the shrine ï (Dalgom 

Dalgom I Didhin Tak) Didhin, Didhin, Didhin, Tak. The  solemn sound of the madal spreads 

far and wide and makes the villagers aware to come to the place of worship.The high dance 

of the Deodhani , with a melody sound of the flute she dance with the two 

ñHemphoò(scrificial sword)atrract the villagers. The villagers and people wear churiyas. 

Wearing long pants is prohibited from entering the puja. Everyone washes their feet, wears a 

red and blue gamocha turban on their heads, and wears a red and yellow Aoronai around their 

necks. However, it is not possible for people to prepare and wear so many aranas on all these 

evenings. Now, only the man named Chunsai Boro risks being seen wearing this dress alone 

and only the male Deodhani called by Chunsai Boro entertains the people in Borthol at all 

times. Four drummers played various Tune from early morning on the puja dayé. Some 

sound of the madals are- 

Deen Tak Deen Tak, Di Didhin Didhin Didhin Tak. = 

Tak Tak Tak Didhin Dhan 

Dheen Tak, Dheen Tak Dheen Dhan 

Didin didin didin tak taka din din tak din bean. 

Tak Dhina Dheen, Didhin Tak ï 
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Didhin Didhin Didhin Dhin 

Tuck Tuck Tuck Didhin Didhin Taka. Deen Tak Tak, Deen Tak Deen Tak ï 

Didhin Didhin Didhin Tak Didhin Dhan 

The dancers slowly move right and left to the fifth drum, saying óHey Heyô with their mouths. 

The madal  is usually played in six measures.  

1.4 THAN PUJAS 

Following are the main religious festivals or rituals observed by the Bodos of erstwhile 

Borthol village.  

(i) Bamun Than 

This puja is held in the month of Kati. They are usually performed by offering ripe bananas 

and black chickpeas. One of the specialties of this shrine is there is a stone box four and a 

half feet long and four and a half feet long. Like our wooden box, the bottom layer is larger 

and the top layer is small.After bathing, with two pans and two betul nuts on banana leaves 

and you have to say that there are no clothes to wear for kherai Puja.and I will return after 

puja. The Bamun father has dressed you up Or  not you will know in the night time because 

when the stone box is opened ïApart from two ,three or four kilometers, we could hear the 

sound just like when we opened a wooden box ï far away and .everyone got what they 

wanted. When a person is sick and loses his cows and Buffelo, he have to offer arica nuts and 

betel to the Bamun and ties them together. The disease is immediately cured and the cows 

and Buffelo are found quickly.Womens are prohabited to go to this ritual.  

(Ii)Kalisha Than: 

This puja is held on a good day in the month of March.Inside the temple, a black goat is 

sacrificed to the god Kalisha. This one is mainly a sacrificial ritul. Women are prohibited to 

join this puja, outside of the temple other gods are worshiped and cock,chicken and goat is 

offered to the deities such as- 

1.To Thakur white male cock.  

2.To Keteki Burha and Keteki Burhi two female chicken.  

3.There are seven gods of the royal household such as Raimon, Bhuvan, Maheshwar, Ishwar, 

Indra, Megh and Meghali. A male chicken is sacrificed to these gods. 

4.The 15 chicken is sacrificed in the name of 15 neighboring shrines. For example, (a) 

Langjap Charpo (b) Singthang Aranam (c) Danka Charpo (d) Chekcho Than ú Pengh Aranam 

(f) Danari Aranam (g) Chiningrisô Arnam (h) Ranker Arnam (i) Chinkir Arnam Athan (j) 

Chanpura Athan Arnam (k) Mirdu Athan Arnam (l) Lingding Athan Arnam (d) Kakthat Athan 

Arnam (d) Padumcharpo Athan Arnam (n). ) Tiki Anglong Athan Arnam. 

5.15 male chickens are sacrificed in the name of 15 rivers and streams. For example ï (a) 

Sunai Juri (b) Di Khrang Da Bahinai (c) Liting Dang (d) Barpani (d) Kapili (f) Kalanga River 

(g) Marasunti (h) Farkong Mati (i) Dalni (j) Davamra ( k) Kaifuphura (l) Khandipur Jan (d) 

Dalni Jan (d) Khilani River and (n) Beel Pulu. 
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6.A black female bird is sacrificed to keep the body healthy in the name of Hathai (Deuri- 

Hathari). There are many gods and goddesses in the vicinity of this shrine such as Kechai 

Khaiti, Budha Gosani, Bathou Budha, Mainaon Budhi, Dekarja, Bamun Budha, Bamun 

Budhi, Indra Devata, Maa Kali, Shmashan Kali, Chandi Kali, Bhut- Pret, Dighal thengiya , 

beach, canal, sun, wind, rain, vampire, snake, river, mountain, food, eater, Bor Ai, burhi Ai, 

Ghatu Ai, maju mother, khoru Ai, Dighol Ai, , devotee mother They are invited to come to the 

Kherai puja. 

(iii) Mati Parvat Than 

This puja is held in the month of June.The god Indra is worshiped on the banks of the river Di 

Khrang Di Bahinai.They sacrificed a pair of male ducks and threw them into the river to see 

if there would be any rain during the year.In this puja also women are prohibited. Number of 

fowls and animals is sacrificed and offered to the gods such as- 

a) A white male chicken is given in the name of the Thakur. 

b) Bamun- Bamuni is in-laws of the mountain gods. Therefore, a pair of Pigeon is given 

without the knowledge of other gods. 

c) A chicken is given in the name of the Khat Ai(seven mother 

d)A black goat in the name of the god of the Mati Parvat are given. 

e) Female pig is sacrificed in the name of witches to prevent any diseases among the 

villagers.  

f) Kateki Budha Kateki Budhi is given a pair of red  birds. 7 birds to the 7 pet gods of the 

royal household(Roja ghor) is given.  

g) 15 birds are given in the name of 15 shrines.  

h) 15 birds are given in the name of 15 rivers.  

i) A black female chicken in the name of Hathai.  

j) There are 7 ghosts of the kingôs house such as 1. Barmua. 2.Khoru Mua. 3. Bor Gorokhiya. 

4.Pali Garkhia.5.Indra 6.Megh and 7.Meghali is given one chicken each. 

(iv) Akashi Bao:- This Puja is held in the morning on the day of Kherai Puja. So that ï there 

will be no wind or rain on this day. The gods Megh Meghali and Indra are worshipped. This 

puja requires raw bananas, bhog laddu, raw wine and a pair of red birds are sacrificed. 

(v) Deka Raja Than 

This puja is performed in the month of october (Kati).Only men can perticipate in this ritual. 

And rituals and offerings are - 

1.Changwaonwala Changbaoli is worshiped in the west. A pair of red- colored birds are 

given.  

2.To Bamun ï Bamuni a pair of  Pigeon is given with three walls because they are  friend of  

Deka Raja. 

3.A male white bird is given to the Thakur. (Daini jokhini).  
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4.A male duck is given in the name of the witch Yakhini. 

5.There are 7 gods of the royal household(Raja ghor) .7 birds are given 

6.15 birds are given in the name of 15 shrines. 

7.15birds are given in the name name 15 rivers.  

7.Rangkhang Budha is given a pair of Baghraja chicken in the south. Because Rangkhang 

Budha is the god of the mountains . He has several Thans under him. Hence ï the villagers -

worship Rangkhang budha to prevent from any danger when they go to collect firewoods,to 

cut bamboo,to collect vegitables,ripe paddy in the fields,from diseases, elephants coming 

down from the mountains and destroying the crops. 

Vii) Ai Puja 

 There are seven mothers (khat aii) who are invited to the puja. They build houses on banana 

leaves and roam from one corner from the end of the village and offer bhog ladu, bananas, 

coconuts, rice, betul nuts, tulsi etc. Name of thd seven mothers are -Bor Aii, Burhi Aii, Ghatu 

Aii, Maju Aii, Khoru Aii, Dighol Aii, Bhakti Aii. The villegers calling them loudely in all 

over the village and after that they throw the banana leaves house in the river and pait of 

pigeon. In this ritual only men can participate. Womens are prohabited. While performing this 

ritual no one can allowed to roaming outside the house Or to dried their Cloths outside.  

1.5 RELIGION AND GENDER 

Different treatment to the women also reflect in the religion. When they prohabited to 

entering or touching Object of religious rituals. While the some rituals are only presided by 

male  There is only one ritual in borthol which is entirely perform by women which is ï 

(i) Ai-Sabha 

In this ritual only women can participate. In this puja they used beans, ripe bananas, rice 

powder as an prasaad. They doing this puja to prevent villagers from disease like Diarrhea, 

Chicken pox. Every household get one pack of prasad in this puja.  

Apart from that there is a separate domain of rituals which is the Kherai puja rituals and the 

responsibility of observing the rituals is dependent on the women called Deodhani. They are 

ordinary women but its believed they are selected by the gods of Borthol.  

Myths About The Rituals 

Like other tribal people of the world, the people of Borthol have a rich tradition of myths 

Their richness undoubtedly depends on its continuity which again depends on the Functions 

these myths play in the lives of people. Myths in society reflects The life of the traditiona and 

culture and thus brings into focus the rudimentary philosophy of the  way of life and it 

depicts the  nature of gods,  the rites and ritual practised. Thus, the study of myths becomes 

indispensable in order to learn how a particular social and Religious system with its beliefs, 

customs, and ways of life evolved.  

Myths About Kherai Puja(Khalbhandari kachari)  
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According to the elders In 1770 there was a Deodhani called Khalbbhandari Kachari. One 

day she went to his uncle house in Laopani. In that time there was no proper road between the 

Borthol and Laopani. So, onece in a evening  when her unlce went to the field and 

khalbhandari was cleaning his unlce house Verendah. In borthol for the Kherai puja the 

musicians were checking Madals (drums) for the puja and they started Plyaing the 

instruments Drums, sifung etc. Sounds of the instruments are so loud that Deodhani can hear 

it from her unlce house. And without telling her unlce and aunt in the same evening she reach 

borthol at 7:00pm . After that her uncle search her everywhere but can not find her. So next 

day her uncle came to her house to inform her elder brother that khalbhandari is missing. But 

her Brother told that she reached home yesterday evening. After hearing that her unlce asked 

her How she reached Borthol. Khalbhandari replyed that after hearing the sound of Madal she 

can not control herself and with one dry bomboo stick, banana leaf and with tulsi she was 

able to crossed river and mountain and everything. After few days people prepared for kherai 

puja, in that time Hathari was Najir kachari and deori was Kiring kachari. Group of people 

wanted to test Deodhani if she pure Or impure so they make a plan. According to the plan 

they hide the bowl (which is use for the drinking of raw blood of goat during the sacrificial 

ritual) Hemphu(sacrificial sword used by Deodhani) in a pond and they told her that wgen 

they are cleaning the things they lost it. After hearing that she jumped in the pond and find 

things, and its believed if was also able to find needle, coins and she can dance in the shaprp 

hemphu. After her there are number of Deodhani among them suwadoi kachari was the last 

Deodhani. And its believed  these Deodhanis are selected by the gods of borthol.  

 

 The studied people were all animist they strictly followed Bathousim which has been 

practiced by the Bodos since time immorical. There are certain religious beliefs and rituals 

followed by the people of the village related to their well being.People of this village are 

primarily farmers and dependent in the nature. They have specific religious philosophy, they 

have their own social laws and customes regarding their traditional, Socio-cultural life. The 

religious rituals play a significant role in their daily life.  

The deity worshipe, prayers and mantras then Sacrifices consists of rice fruits, meat, all those 

are essential for performing their traditional customes and rituals.  

RECOMANDATIONS 

1.Although the Borthol village have a rich tradition and culture it has not been explored, 

preserve and brought to light and which that have not been studied in a true perspective and 

treated throughly as they should and this prevent the young generations to know about their 

own culture and tradition.  

2.Knowledge about the village preserved only in a orally and little bit in a Wriiten form, yet 

no sustantive work has been undertaken to the study. So the meterials are very scanty. 

Therefore, I take the proposed study through some interview and with my personal 

experience.  

CONCLUSION 

The bodos of Borthol have their own way of worshipe. They practices various rituals to 

appease the deities they worshipe and belive. The religious practices of the people play a very 
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crucial role in the livelihood of the villagers. They are animist and believed in appeasing the 

deities to have their blessings.  

They have specific and definite place to perform a particular ritual Or worship as per nature 

of the rites and depending upon the purpose of worship and god to be worshiped. Their 

worship places are like-Road, bank of strean, paddy field etc. They believed existence of 

many gods and goddess. The religious beliefs of the people of  Borthol deeply associated 

with their Socio-cultural traditions. These religious beliefs and practices have a deep impact 

in their daily life.  
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Abstract:  

Performance art forms constitute a significant area of concern in human culture as they 

represent the unique cultural practices and ideologies of a community of people. They are 

remnants of the oral and ancient, golden past legacy of a society which helps in understanding 

how human communities have evolved through time. Assam is a rich land of folk art and 

performances. The lower part of Assam just like the rest of the parts of the state is vibrant with 

a diversity of folk art forms following a unique tradition and pattern of performance, like the 

Ojha- Pali, Deodhoni, Nagara Naam, Holi Geet, Thiyo Naam, Dhuliya and the Putola Nach for 

example. The transitional occurrences in the society from conventionality to contemporaneity 

due to urbanization, modernization, capitalisation and so on results in unprecedented 

metamorphosis to its art forms alongside the different facets of the lived realities of a 

community. The folk performing art forms like Dhuliya and Putola Nach in the greater Kamrup 
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district of Assam has also faced challenges and adaptive crisis from time to time which requires 

consideration for effective discussion. This paper makes an earnest effort to study the 

paradigmatic changes that occur in the performances of the dhuliya and putola nach by 

comparing the conventional and the present day performances of the two art forms in the 

Gandhiya village of the district of Nalbari. Moreover, it will look up for the possible steps to 

accelerate the growth and popularity of these art forms so as to render self-reliance among the 

folk performers engaged behind.  

Keywords: Folk Art, Performing Art, Dhuliya, Putola Nach, Transition etc. 

Introduction:  

Human societies are packed with different mediums of expression; expression of their 

collective notion, expression of cultural leanings, expression of their relationship to the nature 

and beyond, expression of their economic and political milieu and so on. Art has been 

considered as one crucial mode of expression whereby trivialities and minimalities of life can 

be glorified and explored graciously. Among diverse forms of artistic deliberations, performing 

arts is one which is a kind of folk and live art and is worthy of performance. It is often executed 

by one or more performers. Performing arts may comprise of theatre, musical comedy, dance, 

orchestra, opera and even physical caricatures like gymnastics, acrobatics etc. This form of art 

has an altogether different appeal as it comes with a whole package of live performance with 

lively people, lively actions and expressions and even engages groups of people as spectators; 

thus implying a ósocialô approach. The Encyclopedia of Consumer Culture describes how the 

performing arts were once not given the status of art and were usually those performances 

which took place on the street by street artists, musicians, actors and which were basically 

popular art forms like pageants, mummery, pantomimes, circus etc. As cited in this book, these 

art forms were committed to provoke public reaction rather than admiration and therefore, these 

forms are called as performance arts (Goldberg, 2001). They are actually the renditions of the 

folk art forms of a society which are adorned with the local color, ethnicity and geographic 

specificities of a place. In his essay ñThe Performing and the Non-Performing Artsò, Kingsley 

Price defines performing arts as he says: ñThose performances that are ordered by their 

performers in accord with works of art- in accord with requirements embodied in scores, 

dramatic manuscripts, choreographerôs notations and the like- are performing artsò.  

Background: 
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Assam, among the seven northeastern states of India, is a rich storehouse of folk cultural 

heritage and performing arts. Dr. T.C Rastogi in his article ñPerforming Arts in Assamò says 

that ñFolk drama and dance, puppetry, painting, ritualistic carvings and architecture and other 

art-form manifestations continue lending an aura of enchantment and beauty to the landò (41). 

These forms of performing arts are termed differently in different localities of the state based 

on the unique features of the execution of the performance. Talking about the performing arts 

in the lower part of Assam, we can detect a long list consisting of different art forms like Ojha 

Pali, Deodhani, Nagara Naam, Holi Geet, Thiyo Naam, Putola Nach, Dhuliya, Bhaoriya etc. 

These are very commonly practiced especially in the greater Kamrup, Goalpara, Nalbari and 

Darrang districts of lower Assam since the very ancient time representing the glorious cultural 

past of the land incorporating the essence of the agrarian landscape, life practices, ritualistic 

ramifications, artistic expressions and rootedness into the nomadic and rural backdrop. Among 

them, ódhuliyaô and Putola Nach are two significant art forms which can be considered as 

performing arts as because they fulfill the three propositions mentioned by Kingsley Price 

above.  

ñDhuliyaò is one type of dance-drama and used to be very popular among the laymen of the 

Kamrup district since time immemorial about which the Chinese tourist Hiuen Tsang recorded 

in his note on the visit to Pragjyotishpur during the reign of Kumar Bhaskar Barma as 

mentioned by Sailendra Prasad Sarma in his article ñVoice Of Resistance: An Ethnographic 

Study On 'Dhulia' as one of the Folk Art Forms Of Assamò. A group of 30 to 40 people are 

engaged in a dhuliya performance among whom some beat the óDholô or the drums (usually 

made of wood and rough ropes encircled in a pattern and of bigger size), some play with the 

kartals, flute, kali and cymbals too and the rest act and do the acrobatics and other physical 

activities. Actually, the name of the art is derived from the word óDholô and the one who beats 

this instrument called dhuliya and as it originates in the Kamrup district, therefore it is also 

popularly called as Kamrupiya Dhuliya. There is no pre-written script for a dhuliya bhaona but, 

a pattern is followed starting with invocation, welcoming the spectators, worshipping the khola 

or the setting where the performance will take place, mentioning about the prospective story of 

the performance, showing the physical caricatures and the acting of the story chosen and 

finally, the conclusion of the performance with the constant beating of the dhol throughout the 

whole process. Language used is always colloquial and local dialects. Usually the male artists 

are seen to be playing the roles of the female characters, wearing female costumes, makeup 

with natural colors, talcum powder, vermillion, kajol etc. Farcical comedy is used in between 
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the play while creating the satire. The actions and caricatures are repetitive usually so as to 

attract the audience to the performance. G. Saikia and S Tamuli in ñFolk Theatre of Assam 

discusses the peculiar nature of Kamrupiya dhuliya as: ñThe vibrant feature of the Kamrupia 

dhuliya is the using of different size of dhols or drums i.e. one of the instruments that dominate 

Assamese culture, different wooden masks, narration of story through orally transmitted songs, 

distinctive folk way of presentation, ritualistic association and so on lends a distinctive flavor 

to this significant folk art formò. Its root is traced long back in the pre-Sankari time which was 

usually a religious ritual and later was used as a mode of entertainment and a medium of 

satirizing the socio-political conditions around.  

Likewise, Putola Nach or the unique puppetry tradition is one very significant folk performing 

art in lower Assam. It is alive in several remote hamlets of Nalbari district like in Mohkhuli, 

Makhibaha, Gandhiya etc. where a handful of families are actively engaged with the art. It 

takes up stories from the myths and stories from Purana, Uponishada, Mahabharata and 

Ramayana and showcases them by playing with the puppets on a small stage with the help of 

strings or sticks. Puppets are traditionally made of wood and terracotta, worn with colorful 

cloths and ornaments. About the popularity of puppetry, Sailendra Prasad Sarma writes in his 

above mentioned essay: ñPuppetry is close to the hearts and minds of the people, as it has a 

personal and intimate appeal, along with a familiar format and content because of the colloquial 

dialects usedò. It has pre-written scripts with proper dialogues in the form of Nritya Natika and 

play of the length of one to maximum three hours long. Dialogues are traditionally delivered 

with the help of a whistle like instrument made of reeds.  

Statement of the problem:  

Overall studies have been done on these two performing art forms by discussing its features 

and nature. However, one area specific and location centric study is required to see how these 

art forms are thriving presently in the age of a transition from traditional to contemporaneity; 

post-modernity and the age of popular culture in this case. For that purpose, this study makes 

an effort to foreground the present status of the dhuliya and putola nach art forms in two of the 

culturally rich villages of the Nalbari district of Assam, Roumari and Gandhiya. It will also try 

to figure out possibilities of reviving the lost popularity of these two performing arts. 

Methodology: The method for the study is constituted of the secondary materials found on the 

two art forms like journal articles, research papers, website articles and other notes. Moreover, 

telephonic interviews are taken with some of the practitioners of the dhuliya and the putola 
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nach culture, like Bhoinur Ali from the Gopal Sewak Dhuliya Party of Roumari, Haradhan 

Chakravarty from Maa Manasha Putola Nach Party and Prasenjit Sarma who once was engaged 

with the almost inactive Basudev Putola Nach Party of Gandhiya village.  

Dhuliya culture in Roumari: As per the information gathered from the telephonic interview 

with Bhoinur Ali of the Gopal Sewak Dhuliya Party of Roumari village, it appears that the 

Dhuliya culture is being squeezed by the different circumstantial realities in the society. Only 

some countable number of dhuliya groups can be found in Roumari and its adjoining village 

Koihati where this art form is breathing very tender breaths. The specific dhuliya party 

mentioned above had started long ago and the third generation of performers is presently taking 

the responsibility of carrying forward the legacy. It is like an institution, not a mere group of 

performers. Even though their performances stick to the traditional styles and methods, they 

have brought changes in many aspects, like the dressing style from the earlier torn out and 

multicolored dresses to an kind of uniform, the Chong or the satirical comic dramatic 

performances which has been refined from its more farcical way, the makeup from the once 

used talcum powder, vermillion, charcoal, turmeric to a bit modern makeup things, the 

participation of the female artists which was traditionally banned. They have started to perform 

socio-politically aware dramas apart from the epical, mythical and folkloric stories in order to 

be in tune with the demands of the modern day audience.  They religiously use the Nalbariya 

dialect in their performance wherever they go as they believe the real essence of this performing 

art remains in the use of the local dialect. Dhuliya performances are usually practiced by a 

specific religious group of people, like the Sanatani, Sakta, Saiva Hindus of Kamrupa. 

However, this specific group is managed by an Islam man Bhoinur Ali who is also the Bhaoriya 

of the group and which is spectacular and a deconstruction of the tradition in itself. The people 

related to this art form are all from poor background and most of them are uneducated, which 

creates hindrances in their making attempts to apply for official sponsorship or assistance. They 

are hired by some interested people other than the puja and sabha organizing committees who 

offer them chances to perform under government or semi-government schemes, but only at the 

benefit of a wage for the day, which never cater to support the artists in the long run. They have 

been awarded by different non-governmental organizations and even have been called for 

performance in the Sangeet Natak Academy in Delhi. However, no solid governmental support 

has been offered to them. 

Putola Nach in Gandhiya: There were three putola nach troupes in Gandhiya, one of the 

culturally and historically poignant villages of Nalbari, namely Basudev Putola Nach, Nataraj 
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Putola Theatre and Maa Manasha Putola Nach. However, presently only two groups are 

actively practicing the art form which has actually adopted some modern techniques to fit into 

their presentation. As Haradhan Chakravarty says, the Maa Manasha Putola Nach uses modern 

stage structure and lighting on stage during the performance. The dialogues of the characters 

in the plays are all recorded and played accordingly along with the movement of the puppets 

on stage with the help of the strings attached to them. Traditionally, the stories from the epics, 

Puranas, myths and folktales were taken for performance in puppetry, but presently they also 

enact plays encircling social concerns like the state of the disabled people, of the prostitutes 

etc. Moreover, there are innovations in the process of making the puppets. Usually the faces 

and the bodies of the puppets were made of heavy woods and terracotta for which the puppets 

appeared to be so heavy to carry through. However, presently they use a different technique 

for the purpose. They gather papers and cardboards and by cutting them into smaller pieces, 

they boil it in high flame and once it is cooled down, the mixture is poured in the face structured 

cast mixed with glue and after it is dried up, the perfect shapes of the faces are got. Likewise, 

the bodies are now made of clothes stitched into shapes and filled with synthetic fibers; making 

the puppets lightweight. The lighting is highly developed, modern age like those used in full 

fledged, big theatres; thus presenting a close to real performance in the puppet theatres. The 

Nataraja Puppet Theatre under the leadership of Ajay Sarma from the same location too has 

brought innovations in their performance. They are also inclined to using recorded voiceover 

for the performance, modern age lighting and such. However, The Basudev Puppet Theatre has 

been inactive for almost a decade. They were used to the traditional puppetry performance, like 

the use of wooden puppets, use of the reed whistle for dialogue delivery, timid lights, and live 

performance of musical instruments, stringed puppets, live singing and a minimal stage 

structure for the purpose. As Prasenjit Sarma, one of the once active members of this group 

tells that lack of interest to adapt to the changing ambience and demand of the society, alteration 

in the performance and strictly sticking to the traditional procedures of puppetry were 

responsible for the sudden decease of this group.  

Possibilities for recreation of the Dhuliya and Putola Nach art: 

By the age of transition, I refer to the present and prevailing time period where we exist and 

which actually defines our conditional presence. It is characterized by a paradigm shift in the 

socio-political, cultural, economic and even the psychological arena of the public and private 

domain. It is not the immediate post-war period, but is defined by an irresistible wave of 

competition among human communities for power holding. It is the time of popular culture 
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and social media where the folk art forms face a lot of threats to its originality and sustenance 

due to the technological adaptation of the earlier. The Dhuliya and Putola Nach culture is also 

almost on the verge of extinction, rather endangered due to the growing and overwhelming 

presence of the popular culture around the corner. Only a minimum number of people are 

engaged in these two art forms and many ignore it keeping in view its decreasing social 

patronage as Sailendra Sarma mentions: ñYounger generations are least attracted to this 

traditionéSome members of the older generation are still carrying on not because of any 

material profit but because of some kind of emotional, existential involvementéò(25) A study 

of the position of the folk cultural art forms in Japan as discussed by Hiroyuki Hashimoto in 

ñRe-creating and Re-imagining Folk Performing Arts in Contemporary Japanò, it becomes 

viable to know that the government of Japan has adopted two laws to facilitate the condition 

of the folk arts; one is ñCultural Properties Protection Lawò whereby the folk arts are preserved 

and practically performed and the other is ñFestival Lawò whereby folk performing arts are 

covered for  revitalization in order to be utilized for tourism purpose and managed by certain 

groups of commercial and industry sectors. Hiroyuki discusses the advantages and the 

drawbacks of these two laws in the context of his country. But, what appears to be valuable 

from his discussion is the possibility of bringing the folk performing arts in our state too under 

some legitimate laws or programs of the government through which the performers are 

provided with regular exposure and opportunities to practice their art forms and thus, assist 

them financially as most of the folk performers are financially backward. The cultural affairs 

boards perform activities and run drives in order to foreground the rich cultural heritage of the 

state on many levels; but whether those steps inclusively reaches out to each of the members 

is doubtful as Bhoinur Ali of the Gopal Sewak Dhuliya Party confesses in the interview that 

only three of the members of his group have been covered by the post-pandemic governmental 

one-time financial assistance. Some systematic and concrete procedures must be arranged so 

that both the preservation and application of these art forms are feasible. They may be utilized 

for promotion of tourism in the lower part of Assam by having recurrent shows to attract 

tourists, perhaps like those ethnic performances in the Kaziranga National Park for the tourists 

and thus, build a performing arts industry as a whole. Workshops and seminars may be 

organized in order to train new learners and discuss the possibilities. Moreover, recordings of 

these performances may be uploaded in the social media platforms for a wider circulation; a 

few have been added though not satisfactory in quantity. Performers are including newer 

elements and caricatures to their art in order to adapt to the changing facets of the time; only a 
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well planned promotion procedure and a realization of the necessity of protecting these art 

forms can be hoped to accelerate the growth and popularity of these art forms.  
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Abstract 

¢ǊŀŘƛǝƻƴŀƭ ƪƴƻǿƭŜŘƎŜ ǊŜŦŜǊǎ ǘƻ ǘƘŜ ƛƴŘƛƎŜƴƻǳǎ ƪƴƻǿƭŜŘƎŜ ǇƻǎǎŜǎǎŜŘ ōȅ ǾŀǊƛƻǳǎ ƭƻŎŀƭ 

ŎƻƳƳǳƴƛǝŜǎ ŀŎŎǳƳǳƭŀǘŜŘ ǘƘǊƻǳƎƘ ǘǊŀŘƛǝƻƴŀƭ ŀƴŘ ǇǊŜǎŜƴǘ Řŀȅ ǘƻ Řŀȅ ŀŎǝǾƛǝŜǎΦ ¢ƘŜ ōŀǎƛǎ ƻŦ 

ǘƘƛǎ ƪƴƻǿƭŜŘƎŜ ƭƛŜǎ ƛƴ ǊŜƭŀǝƴƎ ǘƘŜ ŎƻƳƳǳƴƛǘȅ ŀƴŘ ƛǘǎ ǎƻŎƛŀƭΣ ŜŎƻƴƻƳƛŎ ŀƴŘ ŎǳƭǘǳǊŀƭ ŀŎǝǾƛǝŜǎ ǘƻ 

ƭƻŎŀƭ ŜƴǾƛǊƻƴƳŜƴǘΦ ¢ƘŜ ǘŜǊƳ Ψ¢ǊŀŘƛǝƻƴŀƭ YƴƻǿƭŜŘƎŜΩ ƛǎ ŘŜǎŎǊƛōŜŘ ƛƴ ƭƛǘŜǊŀǘǳǊŜ ŀǎ ŀ ŎǳƳǳƭŀǝǾŜ 

ōƻŘȅ ƻŦ ƪƴƻǿƭŜŘƎŜΣ ƪƴƻǿπƘƻǿΣ ǇǊŀŎǝŎŜǎ ŀƴŘ ǊŜǇǊŜǎŜƴǘŀǝƻƴǎ ƳŀƛƴǘŀƛƴŜŘ ŀƴŘ ŘŜǾŜƭƻǇŜŘ ōȅ 

ŎƻƳƳǳƴƛǝŜǎ ǿƛǘƘ ŜȄǘŜƴŘŜŘ ƘƛǎǘƻǊƛŜǎ ƻŦ ƛƴǘŜǊŀŎǝƻƴ ǿƛǘƘ ǘƘŜƛǊ ƴŀǘǳǊŀƭ ŜƴǾƛǊƻƴƳŜƴǘΦ ¢ƘŜǎŜ ǎŜǘǎ 

ƻŦ ƛƴǘŜǊǇǊŜǘŀǝƻƴǎΣ ƳŜŀƴƛƴƎǎ ŀƴŘ ǳƴŘŜǊǎǘŀƴŘƛƴƎǎ ŀǊŜ ŀ Ǿƛǘŀƭ ǇŀǊǘ ƻŦ ŀ ŎǳƭǘǳǊŀƭ ŎƻƳǇƭŜȄ ǘƘŀǘ 

ƛƴŎƭǳŘŜǎ ƭŀƴƎǳŀƎŜΣ ƴŀƳƛƴƎ ŀƴŘ ŎƭŀǎǎƛŬŎŀǝƻƴ ǎȅǎǘŜƳǎΣ ǊŜǎƻǳǊŎŜ ǳǎŜ ǇǊŀŎǝŎŜǎΣ ǊƛǘǳŀƭǎΣ ǎǇƛǊƛǘǳŀƭƛǘȅ 

ŀƴŘ ǿƻǊƭŘǾƛŜǿΦ {ŜǾŜǊŀƭ ǎǘǳŘƛŜǎ ƘŀǾŜ ǇƻƛƴǘŜŘ ƻǳǘ ǘƻ ǘƘŜ ƛƴŎǊŜŀǎƛƴƎ ǎƛƎƴƛŬŎŀƴŎŜ ƻŦ ǘǊŀŘƛǝƻƴŀƭ 

ƪƴƻǿƭŜŘƎŜ ǎȅǎǘŜƳǎ ƛƴ ǇǊƻƳƻǝƴƎ ǎǳǎǘŀƛƴŀōƭŜ ŘŜǾŜƭƻǇƳŜƴǘ ŀŎǊƻǎǎ ǘƘŜ ǿƻǊƭŘΦ ¢ǊŀŘƛǝƻƴŀƭ 

ƪƴƻǿƭŜŘƎŜ ǎȅǎǘŜƳǎ ƘŀǾŜ ǇǊƻǾƛŘŜŘ ŀƭǘŜǊƴŀǘŜΣ ŀŘŘƛǝƻƴŀƭ ŀƴŘ ƴƻǾŜƭ ŀǇǇǊƻŀŎƘŜǎ ǘƻ ŀŎƘƛŜǾŜ 

ǎǳǎǘŀƛƴŀōƭŜ ŘŜǾŜƭƻǇƳŜƴǘΦ {ŜǾŜǊŀƭ ǘǊŀŘƛǝƻƴŀƭ ƪƴƻǿƭŜŘƎŜ ŀƴŘ ǇǊŀŎǝŎŜ ǎȅǎǘŜƳǎ ŘŜǾŜƭƻǇŜŘ 

ǘƘǊƻǳƎƘƻǳǘ ǘƘŜ ŎŜƴǘǳǊƛŜǎ ōȅ ŘƛũŜǊŜƴǘ ƛƴŘƛƎŜƴƻǳǎ ŀƴŘ ƭƻŎŀƭ ŎƻƳƳǳƴƛǝŜǎ ƻŦ bƻǊǘƘ 9ŀǎǘ LƴŘƛŀ 

ōŜƛƴƎ ǎǳǎǘŀƛƴŀōƭŜ ŀǊŜ ŀƭǎƻ ǊŜŎŜƛǾƛƴƎ ŀǧŜƴǝƻƴ ƻŦ ǎǳǎǘŀƛƴŀōƭŜ ŘŜǾŜƭƻǇƳŜƴǘ ŜũƻǊǘǎΦ Lƴ ǘƘƛǎ ŀǊǝŎƭŜ 

ŀƴ ŀǧŜƳǇǘ Ƙŀǎ ōŜŜƴ ƳŀŘŜ ǘƻ ŜȄǇƭƻǊŜ ǘƘŜ ƭƛƴƪǎ ōŜǘǿŜŜƴ ǘǊŀŘƛǝƻƴŀƭ ƪƴƻǿƭŜŘƎŜ ǎȅǎǘŜƳǎ ŀƴŘ 

ǎǳǎǘŀƛƴŀōƭŜ ŘŜǾŜƭƻǇƳŜƴǘ ŀƴŘ ŜȄŀƳƛƴŜ Ƙƻǿ ǎǳŎƘ ƪƴƻǿƭŜŘƎŜ ǎȅǎǘŜƳǎ Ŏŀƴ ōŜ ƛƴǘŜƎǊŀǘŜŘ ƛƴ ǘƘŜ 

ǉǳŜǎǘ ŦƻǊ ŀŎƘƛŜǾƛƴƎ {ǳǎǘŀƛƴŀōƭŜ 5ŜǾŜƭƻǇƳŜƴǘ Dƻŀƭǎ ό{5Dǎύ ƛƴ ǘƘŜ ŎƻƴǘŜȄǘ ƻŦ bƻǊǘƘ 9ŀǎǘ LƴŘƛŀΦ 

¢ƘŜ ǎǘǳŘȅ ƛǎ ŀƴŀƭȅǝŎŀƭ ŀƴŘ ŘŜǎŎǊƛǇǝǾŜ ōŀǎŜŘ ƻƴ ǎŜŎƻƴŘŀǊȅ ǎƻǳǊŎŜǎ ƻŦ ŘŀǘŀΦ 

 

Keywords: Community Participation, Indigenous Communities, Sixth Schedule, Sustainable 

Development, Traditional Knowledge Systems. 
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Traditional Knowledge System is an integral part of the culture and history of a local 

community. It evolves through several years of regular experimentation on the day to day life 

and available resources surrounded by the community. It is unique, traditional and local 

knowledge existing within and developed around specific conditions of communities 

indigenous to a particular geographical area. There is no universally accepted definition of 

Traditional Knowledge System. Many authors have defined it in different ways. Wang defines 

it as sum total knowledge and practices which are based on peopleôs accumulative experiences 

in dealing with situations and problems in various aspects of life and such practices are special 

to a particular culture. According to Farrington and Martin, traditional knowledge system can 

be defined as basis for knowledge, beliefs and customs which are internally consistent and 

logical to those holding them but at odd with the objectively deduced findings of formal science 

it has comparatively more influence on people than that of modern substitute (Ghosh and 

Sahoo, 2011).  

As per IDRC (International Development Research Centre) Report, 1993 it is a complex 

concept that reflects on more complex set of empirical, intellectual, social and spiritual factors 

that constitute human culture. It refers to the integrated expression of collective values and 

customs that guide interaction among peoples and between people and nature. Throughout the 

centuries, societies evolved by learning from experience and transmitting knowledge to 

younger generations. Gadgil defines it as a cumulative body of knowledge and beliefs handed 

down through generations by cultural transmission about the relationship of living beings 

including humans with one another and their environment. It is unique to a given culture or 

society. In a report to the CBD (Convention on Biological Diversity) Secretariat, the four 

direction Council of Canada explains that not its antiquity but the way it is acquired and used 

is traditional. Although the term traditional is ambiguous, it should not be taken as static and 

typical but a checking door through which innovations occur. According to Haverkort, 

traditional knowledge system is the actual knowledge of a given population that reflects the 

experiences based on tradition and includes more recent experiences with modern technologies 

(Haverkort, 1995). 

Traditional knowledge is mainly of a practical nature, particularly in such fields as agriculture, 

fisheries, health, horticulture, forestry and environmental management in general. Appreciation 

of the value of traditional knowledge is growing. This knowledge is valuable not only to those 

who depend on it in their daily lives, but to modern industry and agriculture as well (Gopalam 

and Reddy, 2006). Traditional knowledge can make a significant contribution to sustainable 
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development. Most indigenous and local communities are situated in areas where the vast 

majority of the worldôs genetic resources are found. Many of them have cultivated and used 

biodiversity in a sustainable way for thousands of years. Some of their practices have proven 

to enhance and promote biodiversity at the local level and aid in maintaining healthy 

ecosystems. However, the contribution of indigenous and local communities to the 

conservation and sustainable use of biodiversity goes far beyond their role as natural resource 

managers. Their skills and techniques provide valuable information to the global community 

and a useful model for sustainable development policies. Furthermore, as on-site communities 

with extensive knowledge of local environments, indigenous and local communities are most 

directly involved with conservation and sustainable use.  

Objectives 

In this study an attempt has been made to explore the links between traditional knowledge 

systems and sustainable development and examine how such knowledge systems can be 

integrated in the quest for achieving Sustainable Development Goals (SDGs) in the context of 

North East India. 

Methodology 

The study is analytical and descriptive based on secondary sources of data. The secondary data 

is collected from various sources like journals, books, reports, articles, websites and 

newspapers. 

Findings and Discussion 

Traditional knowledge traits form a working system called in as the Traditional Knowledge 

System (TKS). Etymology, stability, transmission, distribution and practical implication of 

traditional knowledge are various features of TKS. It reflects dignity and identity of the local 

community. To some extent, TKS of an indigenous community can share itself with the Western 

and other major knowledge systems with a background of more complex culture or even a 

civilized life. 

(i) Knowledge as  part of Culture 

Human beings have a cultural domain despite being a biological entity. Human in cultural life 

have crossed the bar of savagery and barbarism and then become civilized. Civilization has its 

own definition as it is very much fixed up with mega-constructions and technological 
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breakthroughs, formation of the state, development of trade and commerce based on cash 

and/or gold as well as emergence of Great Tradition documented in written texts. Generally, it 

has been found that the traditional values and social norms remain the same and they can be 

only alerted when there is either a socio-cultural transformation on strict politico-economic / 

religious line or migration and adaptation to a new eco-geographic region. The values, norms, 

customs and beliefs within a society constitute intangible part of its culture which has a 

tendency to remain the same. However, attachment to these non functional/traditional values 

in a society builds up the core of social system and simultaneously assures sustainability among 

human society and ecology.  

Humans in the society actually stay in an overlapping situation of both folk and urban, 

traditional and modern, culture and civilization, irrational and rational as well as local and 

global; but the degree of overlapping cannot be determined on a fixed mode. Knowledge, a 

related aspect with the factors like value system, normative behavior, customs and belief, 

justification, truth and wisdom, actually involving many aspects like empiricism, rationalism 

and constructivism, is a subset of both true and that which is believed. Knowledge might be 

situated or partial, unscientific or scientific, theoretical or practical, unqualified or qualified 

and basically categorized into knowing- that and knowing- how. These knowledge traits can be 

taught and learnt and even shared. New knowledge traits can emerge out through unintentional 

inventions (trial and error method) or intentionally (experimentation on the basis of hypothesis 

derived from summation of certain older and newer facts). These knowledge traits are 

thoroughly documented when they are more associated to a modern civilized life. They can 

also be kept reserved and preserved within the traditional value system and social norms while 

being attached more to traditional livelihood.  

Traditional knowledge traits work on systematically so as to form Traditional Knowledge 

System (TKS) this could maintain a ñproper balance between mode of exploitation of 

ecosystem but with certain amount of feed-back and the minimum energy requirement of a 

given-size population attached to its folk lifeò (Dasgupta, 2010). The entire folk life is 

constructed on assemblage of the following factors: non-reflective intangible part of culture 

(cultural values, social norms, folkways, taboo and traditional belief); reflective and tangible 

part of culture (set of material apparatus); reflective but non-tangible part (information, 

knowledge and traditional technologies constituting Traditional Knowledge System/TKS); 

mode of communication (formal and informal); the network so formed among agro-facts, 
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artifacts, socio-facts and psycho-facts/mental-facts); and the traditional social system (non-

adaptive and composed of various institutions) (Dasgupta, 2011).  

(ii) Traditional Knowledge Systems and Sustainable Development: Understanding the 

Linkages 

The concept of Sustainable Development has become a common theme in the debates on 

development strategies; ever since the famous Brundtland Commission introduced this concept 

in its celebrated Report in the mid 1980s. Brundtland Commission Report defined sustainable 

development as that development which ñmeets the needs of the present without compromising 

the ability of further generations to meet their own needsò. The concept was more in the context 

of the impact of the development process on environment and vice versa. The concept of 

sustainable development should be considered in its wider framework for evaluating the 

development process and also for evolving suitable development for the future (Panchamukhi, 

2010). Concept of sustainability in the wider context rather than being an economic term could 

be classified into four categories: Environmental, Economic, Socio-Political and Cultural 

Sustainability.  

Any kind of sustainability discussion (whether environmental or others) cannot set itself free 

from the virtue of traditional knowledge information and local-level informal innovations of 

folk people having the closest interrelationship with the ecosystem through value-loaded, 

community-centric, partial and unscientific/ethno-scientific cultural life. Traditional 

knowledge has no longer been viewed as part of a romantic past, as the major obstacle to 

development, as a necessary starting point, and as a critical component of a cultural alternative 

to modernization (Norgaard, 1984). Traditional knowledge is treated as knowledge of the 

agricultural and environmental management as well as sustainable development. In this period 

of globalization and global economic meltdown, crises are prevailing on all dimensions like 

environmental, economic, socio-political and cultural identity; war, terror attacks and food 

crises are so common in the post-Cold War scenario. From that domain of Traditional 

Knowledge Systems, information or knowledge regarding nature and how to conduct a nature-

friendly livelihood with the notion of controlled exploitation of resources could be achieved. 

This type of knowledge is often looked less-profitable from the angle of pure market economy, 

but obviously helpful for environmental and other sustainability abilities. These traditional 

knowledge traits are actually kept covert within mind of the indigenous people that time to time 
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express through the symbolism of arts and craft as well as value-oriented performances 

(religious /seasonal /ceremonial /regular/ occasional).   

(iii) Traditional Knowledge Systems and Sustainable Development in North-East India 

North-East India is a diverse mosaic of ethnicities and cultures and the various indigenous 

groups have preserved traditional knowledge through oral narratives, cosmological 

observations, and cultural and ritual practices. This knowledge has been passed on to 

generations through storytelling, both literal and metaphorical, song and dance as well as rituals 

(Narain Roy, 2020). The application of Indigenous Knowledge is rich and diverse such as water 

management, agricultural productivity, land use pattern, ethno medicine, animal husbandry, 

food preparation/ preservation, seed storage, environmental conservation, weather prediction, 

human health, crop health, food security, and so on. Existing researches in these areas have 

confirmed the significance of Indigenous Knowledge in environment sustainability while 

stressing the urgency to adopt, re-define and integrate these knowledge systems into 

mainstream policy and programmes to enhance greater sustainable development. The sacred 

conservation practices adopted by local people have come into focus because of their 

importance for protecting several delicate ecosystems and threatened species. They do show a 

concern of the tribal people towards sustainable development. They also show the explicit 

connections between cultural and biological diversity. They further show that they have their 

potential of people oriented conservation efforts. The most well known and significant of these 

practices has been that of the sacred groves, which are patches of natural or near natural 

vegetation. 

Accordingly, for the sustainable development process local knowledge is of particular 

relevance to the following sectors and strategies:  

Å Agriculture, knowledge related to crop selection, intercropping, planting times.  

Å Animal husbandry and ethnic veterinary medicine, knowledge of breeding strategies, 

livestock characteristics and requirements, plant uses to treat common illnesses.  

Å Use and management of natural resources, knowledge of soil fertility management, 

sustainable management of wild species.  

Å Health care, knowledge of plant properties for medicinal purposes.  
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Å Community development, common or shared knowledge provides links between community 

members and generations; and  

Å Poverty alleviation, knowledge of survival strategies based on local resources.  

Current interest in IK is overwhelmingly driven by research into sustainable development 

practices in North East India and the scientific communityôs concern about loss of bio-diversity 

of species and ecosystems, and the future implications of that for the entire region. The 

convergence of humanitarian and scientific interests is leading to a scramble to document the 

knowledge in electronic databases so it can be firstly preserved and secondly, shared and 

utilised. The following are some of the features of IK which have relevance to conservation 

and sustainable development:  

Å Locally appropriate: IK represents a way of life that has evolved with the local environment, 

so it is specifically adapted to the requirements of local conditions.  

Å Restraint in resource exploitation: Production is for subsistence needs only; only what is 

needed for immediate survival is taken from the environment.  

Å Diversified production systems: There is no overexploitation of a single resource; risk is often 

spread out by utilising a number of subsistence strategies.  

Å Respect for nature: A óconservation ethicô often exists. The land is considered sacred, humans 

are dependent on nature for survival, all species are interconnected.  

Å Flexible: IK is able to adapt to new conditions and incorporate outside knowledge.  

Å Social responsibility: There are strong family and community ties, and with them feelings of 

obligation and responsibility to preserve the land for future generations. Indigenous knowledge 

is an important resource that can facilitate the development process in cost-effective, 

participatory and sustainable way.  

(iv) Challenges and Way Forward 

Today, many traditional knowledge systems are at risk of becoming extinct because of rapidly 

changing environments and fast shifting economic, political, and cultural changes on a globe 

scale. Practices vanish as they become inappropriate for new challenges or because they adapt 

too slowly. Recent decades have witnessed the impact of globalisation on development trends, 

leading to the gradual demise of the traditional knowledge and practices which evolved in 

response to the climatic and geophysical conditions and socio-economic and cultural traditions 
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specific to a place and community. The close association and dependence on a given 

combination of variables endowed unique qualities upon historic environments and cultural 

landscapes, which today, are recognized as invaluable elements of the distinct character and 

spirit of a place. Yet, too often we see a blind race towards ómodern sustainable developmentô, 

disregarding the wisdom of traditional knowledge, which, in many contexts, defeats sustained 

growth.  

However, the reality on the ground today is that TKS related to sustainable development are 

often threatened by a range of external socio-economic pressures from the modern globalised 

world (such as development, tourism, changing ways of life, and commodification of heritage), 

as well as internal changes that occur within the knowledge-holding community. They are also 

under threat from the increasing professionalisation of sustainable development practices, 

which all too often fail to recognise the importance of TKS. The challenge, therefore, lies in 

reconciling TKS with modern sustainable development management systems, demonstrating 

that the two are potentially compatible and could be mutually beneficial.  

Indigenous knowledge is a critical factor for sustainable development. Empowerment of local 

communities is a prerequisite for the integration of traditional knowledge in the development 

process. The integration of appropriate TKS into development programs has already 

contributed to efficiency, effectiveness, and sustainable development impact. TK, like any other 

knowledge, needs to be constantly used, challenged, and further adapted to the evolving local 

contexts. Supporting local and regional networks of traditional practitioners and community 

exchanges can help to disseminate useful and relevant TK and to enable communities to 

participate more actively in the sustainable development process. While innovative 

mechanisms for the protection of TK need to be developed, many traditional knowledge 

practices can at the same time be integrated into local, national, regional, or even global 

sustainable development efforts. However, experience has shown that this cannot be done by 

one institution alone. Therefore, partnerships are needed to support this process at all levels.  

Conclusion 

TKS are time-tested and dynamic processes which can contribute greatly to sustainable 

development. TKS are the product of diverse contexts and, in many cases but not all they were 

created and are still maintained by communities. What is noteworthy is that despite the 

epistemological divide between the indigenous and modern ñsocietiesò, there is substantial 

common ground between the knowledge systems as they endeavor to tackle various challenges 
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that impact the state of sustainable development. TKS bring benefits to the communities to 

which they belong, and to others; they promote social resilience, foster local identity and social 

cohesion, build intergenerational relationships and encourage conflict resolution. To conclude, 

TKS available in various parts of North-East India can contribute towards achieving the 

Sustainable Development Goals (SDGs). 
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Assam boasts of a rich and diverse cultural heritage that gets reflected in its traditional 

Assamese jewellery. Assamese jewellery undoubtably plays a significant role in shaping the 

cultural element of North East India with its mesmerising, captivating looks and superior 

craftmanship. However, as the present era focus on rapid modernisation and globalisation along 

with immense level of competition, the traditional jewellery also faces certain challenges. 

Nonetheless, with sincere efforts by government bodies, non-governmental organisations and 

educational institutions to document and revitalize traditional jewellery making practises have 

come up with measures to preserve and promote Assamese jewellery. This paper sheds light on 

the challenges and opportunities of Assamese traditional jewellery by exploring its past, 

present, and future aspects. The study is based on both primary and secondary data. To 

conclude, the paper emphasis on the importance of taking a multifaceted strategy to address 

the issues and capitalising on the opportunities of traditional jewellery. Strategies such as- 

preserving traditional craftsmanship, assuring design protection, raising awareness through 

cultural education, collaboration between artisans, researchers, and policy-makers can ensure 

the preservation of jewellery making and contribute to the preservation of Noth East Indiaôs 

greater cultural legacy. 

Keywords: Cultural Heritage, Assamese traditional jewellery, North East India, Challenges, 

Opportunities.   
   

1. Introduction 

The fundamental principle that underpins all definitions of Cultural Heritage is ñit is a human 

creation intended to informò (Feather, 2006). Heritage is our legacy from the past, what we live 

with today, and what we pass on to future generations. Our cultural and natural heritage are 

both irreplaceable sources of life and inspiration (UNESCO). To encourage the identification, 

protection, and preservation of cultural heritage around the world, UNESCO in 1972 adopted 

a treaty called the ñConvention Concerning the Protection of the World Cultural and Natural 

Heritageò (https://www.unesco.org/en). Cultural Heritage which was earlier solely connected 

to the monumental remains of cultures, has now slowly began to expand new categories. Today, 

cultural heritage manifests not only via tangible forms such as artefacts, buildings, or 

landscapes, but also through intangible forms such as voices, ideals, customs, and oral history. 

Out of the various means of cultural heritage expression, the most popular items include 

cuisine, clothes, types of shelter, traditional skills and technologies, religious rites, performing 

arts and storytelling. Now-a-days, both tangible and intangible cultural elements are considered 

as intricately linked and so proper conservation programmes are sought for its preservation.  
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Assam occupies a significant position in North East India, officially known as the North 

Eastern Region (NER) (North East India,2023). Assam shines with its plethora of ethnic 

groups, dialects, and traditions which largely contributes to form the greater North East Indiaôs 

cultural heritage.  Assamese culture is known for its rich, diverse, and exotic tapestry of various 

racial stokes such as Mongoloid, Indo-Burmese, Indo-Iranian and Aryan that have formed 

through an assimilation process time. The state is a proud owner of a great number of tribes, 

each with its own heritage, culture, dress, and unique lifestyle. The iconic symbols are the 

Asomiya ñGamuchaò, ñJaapiò, ñTamulpaanò and ñXoraiò (https://assam.gov.in). Likewise, 

Assamese jewellery form an integral part of the Assamese culture. Assamese traditional is a 

true reflection of the cultural heritage of Assam, drawing inspiration from the rich biodiversity 

of the region. The flora and fauna surrounding Assam have served as a reservoir of ideas for 

these skilful craftsmen. Assamese traditional jewellery is not just an adornment, it rather carries 

the stateôs rich cultural legacy. The bold, beautiful, unique, and most importantly handcrafted 

pieces of jewellery speak loudly about its preserved traditions, customs, and aesthetics. 

In the present world, Assamese traditional jewellery delivers an enthralling proportion of 

problems and opportunities. This age old craftmanship offers a unique opportunity for cultural 

preservation and can also be used as a tool to boast up the economy specially of the North East 

India. Assamese traditional jewellery proudly holds the tag of Cultural significance alongside 

embracing the environmental changes and thereby establishing itself as a marketable product 

as well. Several factors have led to its remarkable growth in the market place. Ease of mobility 

and transportation, acceptance of ethnic culture by other communities, chances in consumer 

behaviour and preferences, increasing rural-to-urban migration etc have highly acted as potent 

source of opportunity in the field of Assamese jewellery (Barman, 2017). Despite its endeavour 

to sustain its cultural legacy, yet, it is not completely free from serious threats at the present 

era. Difficulty in its marketability has arisen due to number of factors like inadequate financial 

resources, limited market access, a lack of institutional support, and outdated toolkits. 

In the context of Assamese traditional jewellery, consumer behaviour takes on a unique and 

culturally significant dimension. Consumer behaviour is an intriguing topic of study that dives 

making processes when it comes to purchasing goods and services. Consumer behaviour refers 

to the study of how customers (individuals and organizations) satisfy their needs and wants by 

choosing, purchasing, using, and disposing of goods, ideas, and services (American Marketing 

Association). Knowing what motivates people to buy Assamese traditional jewellery can help 
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owners and manufacturers promote, design, and sell their products, making them more 

marketable. 

1.1 Theoretical Background 

To understand the factors influencing consumersô purchase decisions for Assamese traditional 

jewellery, the widely recognised EKB (Engel- Kollat- Blackwell) Model of 1973 is 

incorporated into the research study. This framework helps in examining the ñhowò ñwhenò 

and ñwhyò behind the purchase decisions. The EKB theory was aptly termed a decision process 

model, because its focus was largely placed upon delineating those mental activities consumers 

pursued in arriving at a decision to purchase, repurchase, or reject a product. (Elizabeth C. 

Hirschman, 1989). 

The model is based upon five stages, namely 

¶ Information input 

¶ Information processing 

¶ Decision process 

¶ Decision variables 

¶ External factors 

 

Figure Error! Main Document Only.: EKB Model of consumer behaviour [https://neostrom.in/wp-content/uploads/2021/11/ekb-model-of-

consumer-behavior-1024x730.jpg] 
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The EKB framework can be used to better understand Assamese traditional jewellery 

purchasing decisions. Information inputs would include jewellery advertising, word-of-mouth 

promotions, exposure through radio, television, print media such as newspapers and 

magazines, and so on, all while adhering to the same pattern of information processing and 

decision making. Decision variables may include aspects such as a price comparison between 

two jewellery products, a choice between traditional and modern jewellery, the occasion for 

which the jewellery product is chosen, and so on. while external elements will include variables 

such as family and cultural background, friends and acquaintances, online groups, exposure to 

cultural events and festivals, and so on. 

2. Review of Literature 

 

a. Rana Anupam, Singh R.K et al, (2020) attempted to understand the latest marketing 

trends in the jewellery market. Recent marketing tools like social media, technology and 

data centric trends have a great influence on contemporary marketing. The research 

methodology adopted includes both primary and secondary data. The paper explores the 

possible suggestions to the jewellery retail marketers about implementing the latest 

marketing trends apart from relationship marketing. 

 

b. Nath Bora Mita (2019) highlighted on the significance of developing clusters of artisans 

of Ranthali village of Nagaon to enhance their economic sustainability, under the MSE-

CDP scheme which was implemented in the year 2010. The research was done using tools 

like semi structured interviews, questionnaires, and discussions. The paper is significant 

from the point of view of economics and sustainability of the overall jewellery industry of 

Assam with special reference to Ranthali village of Nagaon district of Assam.   

 

c. Deepa Karmarkar and Dr. Bhabananda Deb Nath (2017) identified in the study that 

Assamese traditional Ornaments (ATOs) has a good market potentiality for its 

extraordinary design, size, shape and look. The study is based on both primary data 

collected through field survey, interview, and semi-structured schedule as well as secondary 

data. The authors suggest effective marketing and formation of brand image for spreading 

its marketing wings. 

 

d. Dr. Pandya Mehal (2016) has reviewed 26 research papers related to gems and jewellery 

retailing and have done in-depth critical analysis of this research paper. The methodology 

adopted was secondary. This paper reveals that there are challenges related to skilled labour 
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and technology to create design in this sector. On the other hand, there is development of 

various desktop applications for various uses, hence it can be said that there is progress 

seen from technology point of view. 

 

e. Chellam Chitra (2019) describes the demographic factors of the consumers and focuses 

on their preferences and attitude towards jewellery marts in southern districts of Tamil 

Nadu. A structured questionnaire has been administered to collect primary data. Percentage 

analysis, Garrette ranking technique, and likert scaling are used to analyse primary data. 

The paper reveals that consumers have a favourable attitude towards credibility, designs, 

quality, variety offered by the jewellers. 

 

f. G. Ajai Krishnan et al (2017) attempts to calculate the consumers purchase intention and 

brand preference towards gold jewellery among the school teachers for which multistage 

random sampling method was used. The results shows that factors like- social status, 

variety, brand name, word of mouth publicity, advertisement, price etc have a direct 

influence on the purchase decisions of the buyers. 

 

g. Rana Anupam et al (2021) used structured questionnaire and also opted for sources like 

articles, journals, magazines and web series to gather information related to fashion 

jewellery. The conclusion of this paper highlights that more than 60% consumers buy 

fashion jewellery without any occasion at any three months or six months interval which is 

a very useful information for the manufactures as well as the researchers to plan on the art 

of jewellery design, marketing and buying behaviour of consumers.  

h. Dr Gomathi. D et al (2019) This paper tries to highlight the factors behind acquisition of 

jewellery and the preferences towards branded jewellery. Structured questionnaire was 

framed and methods like- percentage method, chi-square, rank analysis was used for data 

analysis. This paper is significant in understanding the fact that branded jewellery is 

witnessing an uptrend growth. 

i. K.V Pradeep et al (2021) state that advertisements and promotional activities highly 

influence purchase decisions. The study based on primary data and empirically 

substantiated with factors analysis shows the selection of design is a major reason for 

jewellery preference. This paper is significant from the view point of the changing scenario 

with regard to preference over retail jewellery shops in comparison to traditional goldsmith. 
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j. Dr. Vasan M (2018) focuses on the attitude of gold buyers towards branded and non-

branded jewellers. Consumersô satisfaction level along with reasons for preferring branded 

gold jewellery was analysed. This paper is useful for the owners of gold jewellers for 

understanding the choices and preferences of buyers, the criteria adopted by buyers in 

selecting a particular jeweller, in adopting a suitable pricing strategy, and in devising 

marketing strategies. 

k. Sanjula C. Namita, (2017) highlights consumersô perception, expectations and evaluations 

which determine the awareness of branded jewellery among consumers. This paper is 

significant from the view point of understanding numerous factors affecting the preference 

of branded jewellery over non- branded jewellery. 

3. Objectives 

The research objectives are set keeping in mind the foundation it lays in a research work. The 

objectives of this research work include the following: 

¶ To understand the historical and cultural significance of Assamese traditional jewellery. 

¶ To establish relationships between factors having a direct effect on the consumption 

pattern of Assamese traditional jewellery. 

¶ To explore the opportunities and challenges faced by Assamese traditional jewellery. 

4. Methodology 

The data collected for the study includes both primary and secondary data. The primary data is 

collected through observations and interviews conducted through structured Questionnaire 

with the consumers of Assamese traditional jewellery. A total of 100 questionnaire were 

distributed among the potential customers of Assamese traditional jewellery out of which 70 

responses were received and recorded digitally to evaluate the data and analyse them through 

proper statistical tools. The sources of secondary data are statistical reports, census, internet, 

government reports, books etc.  

 

5. Results and discussions 

A structured questionnaire was created and distributed among Assamese traditional jewellery 

consumers to examine the aims of this research article. 

The prioritised questions that are directly related to the research objectives are listed below. 

1. What influenced your decision to purchase Assamese traditional jewellery?   

2. What quality of Assamese traditional jewellery would you like to purchase? 
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3. What quality of Assamese traditional jewellery would you like to purchase? 

4. How familiar are you with the historical and cultural significance of Assamese 

traditional jewellery? 

5. What initiative should be taken to preserve Assamese traditional jewellery? 

6. What do you perceive as the major challenges or obstacles in preserving and 

promoting Assamese traditional jewellery and its cultural significance? 

7.  How do you view the economic potential of the Assamese jewellery industry for the 

North East region in the near future? 

 

5.1 Statistics supporting information inputs affecting Consumer Purchase decision 

Based on the responses of the surveyed consumers, it is estimated that approximately 50% of 

them decided to purchase jewellery after being exposed to telecasted advertisements via 

television and radio, 30% were exposed to advertisements published in print media, and the 

remaining 20% received information through social media. 

Table Error! Main Document Only.: Showing information inputs of surveyed consumers 

Information inputs Percentage of surveyed consumers 

Advertisements on TVs, Radio 50% 

Advertisements through newspaper, magazines 30% 

Social media exposure 20% 

 

 

Figure Error! Main Document Only.: Showing information inputs of surveyed consumers 

 

5.2 Statistics showcasing effect of Decision Variables on Assamese traditional purchase 

decisions 

Consumer purchase decisions can be influenced by a multitude of factors, including their 

beliefs, motives, lifestyle, attitudes, and purchase intentions. When considering specific 

attributes, it was noted that around 35% of respondents favour purchasing jewellery during 

51%

12%
5%

Percentage of surveyed consumers

Cultural heritage and traditions Personal style and aesthetics

Family traditions or heirlooms
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wedding seasons, 20% opt for buying during festive occasions, 35% choose to buy on an 

occasional basis, while the remaining 10% prefer to make jewellery purchases for gifting 

purposes. 

Table Error! Main Document Only.: showing effect of Decision Variable on purchase decision of jewellery 

Decision Variables Percentage of surveyed consumers 

Wedding seasons 35% 

Festive seasons 20% 

Occasionally 35% 

For gifting 10% 

 

 

Figure Error! Main Document Only.: Showing effect of Decision Variables on purchase decision of jewellery 

5.3 Statistics based on influence of external factors on purchase decisions of Assamese 

traditional jewellery 

According to the data collected, 51% of respondents are influenced by their cultural heritage 

and traditions before making purchasing decisions, 12% base their decisions on their own 

personal styles and aesthetics, 5% are influenced by their family traditions, 27% are influenced 

by festivals and special events, nearly 2% decide to purchase based on price and affordability, 

and the remaining 2% admit the influence of social and peer groups. 

Table Error! Main Document Only.: showing effect of external factors of consumer behaviour 

External factors Percentage of surveyed consumers 

Cultural heritage and traditions 51% 

Personal style and aesthetics 12% 

Family traditions or heirlooms 5% 

Occasions and festivals 27% 

Price and affordable 2.00% 

Social or peer influence 2.00% 

51%

12%

5%

27%

Percentage of surveyed consumers

Cultural heritage and traditions Personal style and aesthetics

Family traditions or heirlooms Occasions and festivals
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Figure Error! Main Document Only.: showing effect of external factors on consumer behaviour 

 

6. Conclusion and Recommendation 

A huge number of studies and statistics conducted at different time have revealed the 

importance and the role the rural industries play in the overall advancement of a developing 

nation. The North Eastern Region of India known for its indigenous crafts and industries offers 

a substantial potential for the growth and sustainable development of the small-scale industries. 

Even though it has the potential to be a key driver of regional economic progress through job 

creation and economic growth, it is underutilised. As a result, it is critical to activate and 

harness the potential of this sector for the progress of the economy. 

To succeed in the market for Assamese traditional jewellery, the manufacturers must grasp the 

intricacies of consumer behaviour. Understanding the various thought processes and attitudes 

that buyers have while choosing such jewellery is critical. Failures to predict how consumers 

would react to specific elements or designs increases the likelihood of product failure 

significantly. 

Furthermore, the world of Assamese traditional jewellery is not immune to changing fashion 

trends, technological breakthroughs, changing consumer choices, lifestyles, and disposable 

incomes. These factors have a substantial impact on consumer behaviour. To survive in this 

space, marketers must constantly tune in to these evolving dynamics and adjust their marketing 

strategy accordingly. In the realm of Assamese traditional jewellery, adapting to the ever-

changing landscape of consumer behaviour and preferences is critical for success in both 

existing product lines and new product launches. 

 

 

References 

51%

12%

5%

27%

2.00%
2.00%

Percentage of surveyed consumers

Cultural heritage and traditions Personal style and aesthetics

Family traditions or heirlooms Occasions and festivals

Price and affordibility Social or peer influence



мол 
 

 

Feather, John (2006) heritage for peace. Retrieved oct6, 2023 from 

https://www.heritageforpeace.org  

UNESCO (2023) UNESCO world heritage centre Retrieved Oct 7, 2023 from 

https://www.unesco.org 

Ministry of development of North Eastern Region, North East India. Retrieved Oct 8, 2023 

from https://www.mdoner.gov.in 

Barman, Rini (2016-2017) India foundation for the Arts. Retrieved from https://indiaifa.org 

American Marketing Association. Retrieved on Oct 10, 2023 from https://www.ama.org 

Hirschman, C. Elizabeth (1989), consumer behaviour theories as heroic quest, in NA- advances 

in consumer research vol.16, Thomas k. scrull, provo, UT: association for consumer research, 

pages: 639-646 

Rana Anupam, Singh R.K et al, (2020) Jewellery market: latest marketing trends. Institute of 

management, Nirma University.  

Nath Bora Mita (2019) Clustering for economic sustainability of the traditional jewellery 

Artisans of Ranthali: Challenges & intervention.  European Journal of Sustainable Development, 8(3), 108. 

Rana Anupam et al (2021) A study on consumer preferences towards fashion jewellery in 

Ahmedabad & Gandhinagar city of Gujarat. Studies in Indian place names. p 232-248 

Deepa Karmarkar et al, (2017) A study on Assamese traditional ornaments of Barpeta district 

of Assam. International journal of humanities & social science studies, p 109-119 

Dr. Pandya Mehal (2016)   A critical review of literature: Gems and jewellery Retailing.  

International journal of marketing and technology, vol.6, Issue 10 

Chellam Chitra (2019) customersô preferences and satisfaction towards jewellery marts in 

southern districts of Tamil Nadu. Indian journal of Research. Vol 4. Issue 9. September 2015. 

G. Ajai Krishnan et al (2017) Consumers brand preference and purchase intention towards gold 

jewellery with special reference to school teachers in Kottayam district. International journal 

of civil Engineering and Technology, vol 8, issue 12, December 2017. p 278-286 

Rana Anupam and Chauhan Himanshu (2021) A study on consumer preferences towards 

fashion jewellery in Ahmedabad & Gandhinagar city of Gujarat. Studies in Indian place names. 

p 232-248 

Dr Gomathi. D et al(2019) A study on consumer preference towards branded & non-branded 

jewellery in Tirupur city. Indian journal of applied Research, vol. ix, issue-ii, February 2019 

K.V Pradeep et al(2021) Customer perception-cum-preferences in jewellery purchases from 

goldsmiths versus retail shops in Kerela. Journal of management Research and analysis, vol 8, 

issue-2, 2021, p 53-60 

Dr. Vasan M(2018) Attitude of customers towards branded and non-branded gold jewellery-A 

study. International journal, Reviews and Research in social science, 6(3), July -September 

2018 

https://www.heritageforpeace.org/
https://www.unesco.org/
https://www.mdoner.gov.in/
https://indiaifa.org/
https://www.ama.org/


мом 
 

 

Sanjula C. Namita,(2017) consumer perception of branded jewellery in India. Language in 

India www.languageinindia.com, college of business & innovation, The university of Toledo, 

USA, Vol 17, April 2017 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Unveiling the intersection of ethnic cuisine and commodification: A study of 

Jaimoti No. 1 first local Dhaba of Andherijuli area of Assam 

Sayani Sarkar & Leenasri Gogoi 

Department of Folklore Research 
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Introduction 

Ethnic food is defined as food originating from the heritage and culture of an ethnic group that 

uses their knowledge of local ingredients of plants and or animal sources (Kwon, 2015). Ethnic 

cuisine is the culinary traditions and styles of cooking associated with a specific cultural or 

regional group of people. It encompasses a wide range of dishes, ingredients, cooking 

techniques, and flavours that have developed over time within a particular cultural or 

http://www.languageinindia.com/
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geographical context. Ethnic cuisine often reflects the historical, geographical, and cultural 

influence on a groupôs food preferences and practices.  

Each ethnic cuisine is unique, with its own set of ingredients, spices, and cooking methods that 

are passed down through generations. These cuisines can vary significantly in taste, 

presentation, and the types of commonly prepared dishes. The ethnic cuisine of Assam is rich 

with its unique technique and cooking style. The region has a huge number of tribes such as 

Bodo, Rabha, Karbi, Missing, Tiwa etc. who have their own distinguished way of cooking 

styles and meals. The use of spices and herbs and the food items makes them unique. The food 

items that are available in every ethnic community home are now available in fancy restaurants 

and dhabas. For example, in Guwahati, one can relish the missing traditional cuisine experience 

food in a restaurant named ñMissing Kitchenò. Likewise, there are a number of local eateries 

named ñBajwiò where one can find Bodo ethnic food.  

Therefore, the present study intends to explore the intersection of ethnic cuisine and its 

commodification. The study concentrates on a particular dhaba called Jaimoti No. 1 first local 

dhaba. 

Dhaba is basically a roadside eatery. Mostly seen near highways, dhabas offer regional food. 

While dhabas have always been a resting place for trucks carrying cargo as well as for interstate 

bus passengers, they have emerged in a different light in the new phase of massive highway 

construction underway all over India (Gohain, 2021). Over time, they evolved into beloved 

culinary institutions, combining regional flavours with a rustic ambience. Although dhabas are 

basically found near highways and offer food to travelers and locals, Jaimoti No. 1 first local 

dhaba sits in a small village called Andherijuli in Assam near Guwahati. The place Andherijuli 

sits in a location near the Assam-Meghalaya border. 

Unlike mainstream India, Assam also has a large number of dhabas that offer regional food in 

the country. The growing interest of people or tourists for food accelerates the growth of 

dhabas. People are now starting to explore the traditional food of different cultures even though 

fancy international dishes occupy the world of food traditions in this globalized world.  

In a world increasingly defined by globalization, the intersection of ethnic cuisine and 

commodification has become a salient and complex team. Cultures have not only transcended 

geographical boundaries but also in many instances transformed into commodities that occupy 

prominent positions in the global market. This phenomenon raises a myriad of questions about 

the commodification of cultural heritage. The authenticity of traditional cuisines and the 
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implications of such transformations on the cultural and economic landscape. 

Commodification means transforming something into a product for commercial purposes, an 

item to be bought and sold in the market. According to Marx, a commodity is something we 

use because it fulfils some need or desire, we have. It doesnôt matter if the need is basic like 

food or fancy like a luxury item. We also donôt need to know whether the item is used directly 

like food for eating or indirectly like tools for making things. The key point is that commodities 

serve our needs, and ones in different ways.  

Objectives of the study: 

1. To delve into the historical and cultural significance of Jaimoti local dhaba in Andherijuli, 

Assam. 

2. To investigate the economic dimension of Jaimoti local dhaba and its impact on the local 

economy. 

3. To analyze the unique culinary offerings and homely environment practised and adopted by 

Jaimoti local dhaba. 

4. To showcase women's active participation and success in the traditionally male-dominated 

field of food entrepreneurship.  

Methods and methodology: 

To meet the above objectives, this work was formulated around ethnographic research. 

Methods used for the study include participant observation, interview method and content 

analysis. Data collection comprises primary data which is the dhaba itself and secondary data 

includes the theoretical concepts revolving around commodification of ethnic cuisine. 

Review of Literature: 

The traditional food of Assam and its Commercialization by Pallabika Sarmah, Samutjal 

Saikia, Ashim Saikia 

This study emphasizes on rising demand for Assamese traditional foods. Commercialization of 

the food and their economic growth is one of the major aspects of the study. Food items such 

as pork, tilpitha, khorisa, pani tenga etc are some of the food products and their 

commercialization is being discussed here.  

Status Women Entrepreneurship in North East India by Dr, J. Suresh Kumar 
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This study emphasizes the status of women entrepreneurs in North-East India, the percentage 

of women entrepreneurs in the North-Eastern States of India and those factors which influence 

women for entrepreneurship. 

4 Dhabas, Highways and Exclusion by Swargajyoti Gohain 

This study examines the emergence of Hybrid Dhabas along major highways in India, such as 

NH1 and NH37 in Haryana and Assam. These dhabas blend elements of traditional roadside 

inns and urban restaurants, primarily catering to middle-class customers and excluding less 

privileged groups of former highway inn users like truck drivers. This study underscores the 

role of these eateries in shaping the character of highways and the associated social dynamics.  

Nature and Food Commodification. Food Sovereignty: Rethinking the relation between human 

and nature by Federica Porcheddu 

This article looks at how nature and food are turned into things we can buy and sell. The article 

talks about food sovereignty, which is like a special movement that mixes together community 

rights, politics, and culture when it comes to food. Itôs a way to fight against the idea that 

everything in nature should be turned into a product. 

Commodification, Culture and Tourism by Robert Shepherd 

This article challenges the idea that tourism directly commodifies culture through an 

unexamined concept of authenticity. It suggests that we should focus on how local communities 

engage in new forms of exchange instead of simply assuming cultural commodification by 

tourism.  

Discussion and result: 

Andherijuli area of Assam which is 15 km from Gauhati University is popularly known as the 

local dhaba area which is famous for Assamese ethnic food. This paper hereby emphasizes this 

place which is quite popular for its local ethnic food and cuisine. The work revolves around 

one particular dhaba; Jaimoti No1. First Local Dhaba. The area has 6 local dhabas among them 

Jaimoti No1. first local dhaba is the oldest one. Therefore, in order to achieve the objectives of 

the study, Jaimoti No1. local dhaba is taken as a representative sample of the population group. 

Therefore, this study embarks on an exploration of Jaimoti No. First Local Dhaba is not only a 

culinary establishment but a cultural institution that embodies the intersection of ethnic cuisine 

and commodification of the same. 
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According to the owner of the local dhaba, Jaimoti Rabha gave the information that in the year 

2010, she started her small business with a food stall where she first started to sell pakora, puri 

and others. As the Andherijuli area falls around the Assam-Meghalaya border, the scenic beauty 

of Meghalaya can be seen around this area. This is the nearest tourist attraction for the Gauhati 

University students. According to the lady, these are the university students who for the first 

time gave her the idea of making local food for selling purposes. She opines that university 

students sometimes stop there to have tea and to rest. As the area is mostly a tribal populated 

area where mostly Bodo and Rabha people reside, the university students were quite vulnerable 

to taste the local food such as pork made with different herbs and tribal style, and locally made 

tribal food such as snails and silkworms, crab which they often miss in hostels. The lady thereby 

thought of making pork as the first dish to serve the students on their demands and in return 

she could earn some money. This idea gradually helped her to establish this dhaba. The menu 

of the dhaba was specially focused on snail and smoked pork items at first and gradually she 

started to add new items.  

The outlet of the dhaba is constructed in the front courtyard of her house itself. Therefore, 

Jaimoti dhaba offers a heartwarming, homely ambience that immediately captures your 

attention upon stepping inside. It feels like a second home, and this sentiment was reinforced 

when an observant employee, overheard our thoughts and, exclaimed, ñYes, it is a homeò.  

In many homes you will find a designated place of worship and the Jaimoti dhaba is no 

different. Here you can spot a place of worship which adds to the comforting and familial 

atmosphere. 

One of the standout features is the remarkable gender balance among the staff, with a total of 

10 employees. Eight of them are dedicated, hardworking women and two are males. Whatôs 

truly remarkable is that there is no hierarchy or distinction between the owner, Jamoti and her 

staff. They all share responsibilities harmoniously. 

The staff of the Jaimoti dhaba comes from various family backgrounds, yet they function as a 

cohesive, tightly-knit family unit. This sense of togetherness extends to their treatment of 

customers, who are welcomed as if they were long-lost relatives. An interesting aspect is that 

they ensure female guests. Feel comfortable by guiding them to a more private section, as the 

open dining area is usually occupied by male customers. 
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In contrast to upscale restaurants where the kitchen is typically off-limits, Jaimoti dhaba break 

this tradition. Here, customers often walk through the kitchen, removing any hidden mysteries 

and fostering a familial connection. Itôs an open-door policy that truly sets Jaimoti dhaba apart. 

.                         

Front view of the Dhaba 

  

The Menu of the dhaba offers affordable food items which include different pork items, snails, 

silkworms, different fish items, crab, chicken items, shrimp, rice, ill fish etc.  

 
The Menu 

 

The local dhaba is dedicated to preserving the comforting simplicity of traditional cooking 

techniques, Jamati Rabha said that they use ingredients like ginger, garlic, black pepper, cumin 
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and green chillies in their dishes. These traditional methods, devoid of fancy spices, result in 

food that is notably light on the stomach, a stark contrast to the heavier feeling often 

experienced after dining in upscale restaurants. 

What truly sets this dhaba apart is its affordability. This draws a substantial crowd, primarily 

composed of university students and staff who frequented the place for their daily lunches. 

However, itôs not just the current students who flock to this dhaba. Jaimoti happily shared that, 

even alumni who have moved on and settled in other places come back whenever they have 

the chance. The reason behind this enduring connection is her homely and motherly approach 

towards the students. 

As we can see the items that are available in the local dhaba are mostly available in most of the 

households of ethnic communities in Assam and these are an important part of their culinary 

tradition. Therefore, the availability of these ethnic foods in commercial area and roadside 

eateries, unlike the local dhaba make them a commodified product. Growing interest in the 

taste of ethnicity in foods among the masses is one of the main reasons for this. In this process 

of selling ethnic foods in her Dhaba, Jaimoti has been able to make herself an entrepreneur in 

that small area. After she started her dhaba officially, the nearby people also got inspiration 

from her and started their own dhaba. The area hence has a total of six Dhabas and is popular 

as local dhaba area. In a way, her idea of selling traditionally made food accelerates the areaôs 

local economy. This also helps in the growth of the food industry that attracts tourists. 

Gradually the suppliers from various places like Boko, Patharkamar, Chandubi etc supply the 

essential raw materials such as small fishes, snails, and silkworms in desired quantities. 

Participation of women in the dhaba helps in womenôs empowerment. The owner engaged her 

sister-in-law and relatives. Another significance of the dhaba is the Rabha communityôs 

indigenous knowledge used for economic purposes. The traditional way of cooking pork 

especially attracts a huge number of people. That is why according to the owner she is going 

to add a new item which is a boiled pork dish and pork with bamboo shoots. The dhaba also 

provides rohi which is traditionally made rice beer. The taste of ethnic flavour is the main 

attraction of the dhaba. The Jaimoti dhaba not only reflects the commercialization of food items 

but also embodies the transformation of a home into a business establishment. This evolution 

is evident in the conversion of the front courtyard of houses into bustling dhaba, where cooking 

techniques and traditional culinary knowledge are harnessed for economic purposes. This 

fusion of ethnic cuisine and commodification forms a compelling intersection showcasing the 

adaptability of age-old traditions in the pursuit of economic sustainability. 
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The area has become widely known thanks to the modern media and social platforms today, 

Youtubers, who are essentially social media, influencers and food bloggers feature displays on 

platforms like Facebook, YouTube, and Instagram. Their online presence and the content that 

they create have played a major role in boosting the areaôs popularity. These influences use 

their videos, photos and posts to showcase the unique attractions, especially the local food and 

culture, drawing in a broader audience. Through their engaging content, they effectively 

endorse the area, encouraging more people to visit or learn about it. In essence, this digital 

exposure has had a substantial impact on the area's growing recognition. Itôs become a 

testament to how social media and digital platforms can transform A relatively unknown place 

into a trending destination reaching a wide and diverse audience all through the power of the 

Internet and content creators. 

Conclusion: 

The intersection of ethnic cuisine and commodification, as evidenced in the case of Jaimoti No. 

1 First local dhaba in the Andherijuli area of Assam is a compelling reflection of the evolving 

gastronomic landscape. This study has revealed the intricate relationship between cultural 

heritage, culinary traditions and market forces. The dhabaôs journey from a humble family-run 

establishment to a culinary destination exemplifies the transformation of traditional food into 

a commodity. As the local dhaba gained popularity, it inevitably underwent a process of 

commodification. The commodification process enabled Jamoti No 1 First Local Dhaba tap 

into the mainstream food industry, attracting tourists and urban visitors. However, this 

commodification should not be perceived as entirely negative. It has brought economic benefits 

to the community by creating employment opportunities and generating revenue for the area. 

Furthermore, it has acted as a breach between cultures, facilitating the exchange of culinary 

ideas and fostering cultural diversity. In conclusion, the case of Jamoti No. 1 Local Dhaba's 

Journey from an authentic local dhaba to a commodified culinary hotspot underscores the 

complex relationship between ethnic cuisine and commercialization. This phenomenon is a 

reminder that the preservation of cultural heritage in the face of commodification remains a 

delicate balance one that demands the conscious efforts of both entrepreneurs and consumers 

to appropriate the authenticity of local cuisines while embracing the possibilities of cross-

cultural exchange in the ever-evolving world of gastronomy.  
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Kitchen area 

 

  
The owner Jaimoti Rabha 
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   The undivided Goalpara district simply covered the present day  Goalpara, Dhuburi, 

Bongaigaon, Kokrajhar and South Salmara-Mankachar districts. The undivided Goalpara 

region has a vibrant and varied artistic and cultural heritage that reflects the traditions and 

heritage of the region.The historical heritage of Goalpara region is largely based on its rich and 

heterogeneous religious tradition which included the exhibition of some of ancient and 

medieval religion such as Hindu,Buddhist,Jain and sikh.Undivided Goalpara consisting some 

of the interesting historical places such as Surya pahar, Paglatek, Jogighopa, Abhayapuri 

Ganesh Mandir etc. As we defined Surya Pahar showcases the remains of the cultural heritage 

of three important religions of India, Buddhism, Jainism and Hinduism which is very rare in 

other places of Indian peninsula.Similarly Jogighopa caves also contains a rich heritage of 7th 

century cave temples like other parts of India such as Udaygiri and Khandagiri.As we feels that 

though these places are highly admirable for its historical richness but still these places are 

lacking its historical and tourism importance as a whole. In this study we try provide a historical 

overview of the Undivided Goalpara region and have also discussed the problems and 

opportunities of these sites from a historical and  tourism perspective. This study aims to shed 

light on the challenges and opportunities associated with preserving and leveraging this 

invaluable heritage to add richness in its tourism and historical value. 

Keywords: preservation, tourism, religion, archaeology, prospect. 

Introduction:   

Undivided Goalpara District basically consist of present day 

Goalpara,Dhuburi,Bongaigaon,Kokrajhar and South Salmara-Mankachar District.The region 

of undivided Goalpara has a rich and diverse cultural and historical heritage that represents the 

customs and history of the area. Though Goalpara District  Unfortunately historical tourism of 

Undivided Goalpara is still not flourished properly. Though places like Surya Pahar presently 

get some widespread recommendation but still the best quality of tourism possibilities are 

unable to reach in this region. Except Surya Pahar the other important portions are surprisingly 

isolated by the mainstream historian and tourists only because of its less promotion and 

wrongly presented tourism value by the previous authority. it is necessary to find a proper way 

for the enhancement of desiring tourism value. As many historian mentioned like ' Ellora of 

Western Assam'(Sarma,2022)  and the amalgamation of three prominent religion of India as 

Hindu Buddhist and Jain Goalpara claimed its importance in not only histories of india but also 

in the social, cultural and economic spheres of Country. This paper basically deals with the 

identification of potent historical and cultural zone of Undivided Goalpara as well as to 

understand the challenges and opportunities of uplifting historical tourism sector of Goalpara. 

Review of the literature: 

The study of historical tourism of undivided Goalpara district is widely neglected by the 

historians and archaeologist for a long time. Till today there is less analytical systematic works 

on this topic. In Maheswar Neog's famous book 'Pabitra Assam' a small description of all the 

historical sites of undivided Goalpara district available.But Neog is not the sole scholar to do 

this.Also H K Barpujari on his monumental Work ' The Comprehensive history of Assam', S L 

Baruah on her work A Comprehensive History of Assam, Rajmohan Nath's book ' Background 

of Assamese Culture' touched the various religious aspects of Goalpara District,Though this 

was not very vast but it was some impactful contribution. Also in Rabin Dev Choudhury's book 

'Asomot puratattik Adhyayanar agrogati' again describes about the historical discoverys of 

Goalpara District. Recently Dilip Kumar Sarma wrote 'Goalpara Darpan' which is in some 

sense a unique comprehensive handbook for Goalpara. For the first time a comprehensive work 
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on Goalpara was done where all the aspects including tourism prospects also added. Also Sailen 

Das's book 'Gallitippek' and Milan K Chaubey's book 'Suryapahar' tried to give a complete 

overview of history and tourism of Goalpara. Though both book was moreover  a partial work 

but still these was impactful. Also Dipak Mandal and Tapas Mandal in their paper 'Sustainable 

Development and Well-Being vision to Sacred Sri Surya Pahar' they described about the 

historical and religious importance of Surya Pahar as a historical site. So as we found in all the 

studies it showed that there is less available sources for the discussion of historical tourism of 

Goalpara. This paper will work on this lacuna. 

Aims and objectives: 

This study basically relied on following aims and objectives- 

ÅTo identify the historical sites of Undivided Goalpara District. 

ÅTo understand and discuss the challenges and oppurtunities of Historical tourism of Undivided 

Goalpara District.  

Methodology:  

This paper has primarily relied on secondary material. Secondary sources in the form of books, 

journals, research paper have been consulted, subjectivity them to internal and external 

criticism. Also we used oral methods to reconstruct this as it was. 

Discussion of the topic 

North east India has always been a tourist destination due to its unique historical heritage and 

culture. Historical heritage of this region includes its rich historical and religious features which 

effect the history and civilization of this place. Undivided Goalpara District is a place of 

historical antiquity. In the earliest histories of Assam such as Kalika Puran and Jogini Tantra 

told about the culture and religious tradition of this area(Barpujari,1991).Goalpara derives its 

name from the words "Gallitipyak" or "Gualguti" in ancient times(Das,2004). According to 

Ishwar Ghosh's Maldowa copperplate inscriptions, his father, Dhaval Ghosh, ruled southern 

Assam as a tributary monarch of Dharmapala or Ratnapala in the early 11th century. The 

undivided Goalpara was known as "Gallitipyak" at the time.The Mughal Emperor signed a 

decree on August 12, 1775, transferring control of Goalpara from the Mughals to the East India 

Company.The administrative centre of Rangpur was removed in 1822, and Goalpara was 

formed as a separate district, with its headquarters remaining in Goalpara town until the present 

day.However, on January 1, 1983, the three sub-divisions of undivided Goalpara - Dhuburi, 

Kokrajhar, and Goalpara - were reorganized as distinct districts. 

    The tourism industry is one in all the world's fastest growing industries has become an 

important aspect of the global economy's development. As a result, local or folk tourism is 

vital, and local government should support it. Along with Surya pahar in Undivided Goalpara 

District there are other ancient spaces such as Dekdhowa Pahar(where thousand Yoni piths are 

present), Pancharatna Shiv Temple(ancient Shiv Lingam and Buddhist Stupas are found), 

Jogighopa Cave Temples(7th Century caves are present) ,Abhayapuri Ganesh Temple(One of 

the earliest Ganesh Temple of India),Paglatek Shiv Temple( Finding of ancient Shiv Lingam 

and earliest coins of Assam also) etc. Which is potentially rich in its heritage value but still 

undervalued due to some circumstances. Through this paper we are aimed to uplift the potential 

heritage and tourism value of these places. Government can propose in-situ museum, 
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Government sponsored Tourism fair, free booklet distribution and invite national international 

tourists with various attractive schemes 

    Tourism has evolved into various forms.Sri Surya Pahar of Assam is tourism - oriented and 

has enormous historical and religious qualities and among them, the concept of Sustainable 

tourism can be established. The old rock painting on this hill gives it a distinct individuality. 

Surya Pahar, an ancient archaeological site in Assam, India, is well-known for its magnificent 

rock carvings, temples, and monolithic sculptures. Surya Pahar latitude 26-5Á longitude 90-42Á 

is situated at a distance of 140 kms from Guwahati and connected by N.H 37 up to Dudhnoi 

and there after one is to take right turn from Dudhnoi following  Dudhnoi-Goalpara 

road.(Chauley,2003).According to Gauhati Circle vide Gazette ; the entire place of Sri Surya 

pahar has come under the control and protection of the Archeological Survey of India on 1st 

January 1966.After that this survey authority started their work from the year 1992 and it 

finished them firstly in the year of 2001. Surya Pahar means the Hill associated with the 

worship of Sun God. 

    Surya Pahar a centre of Buddhism, Jainism,and Brahmanical Hinduism from the primary 

epoch to c.12th century CE. Where Jain rock shelters, stupas, Brahmanical figure etc. are 

spread in an exceedingly very section of 134.3 big has approx. 54 acres under the jurisdiction 

of Archaeological Survey of India. The special identity of this hill is the historical rock art, 

which is found here. Local tourists are coming here to see that the most important thing is the 

symbolic representation of different religious groups which is seen at a different portion of this 

hill. Buddhism, Jainism, and Hinduism-related rock art worshiping are found here it has a 

typical structure and a typical cave within the rock is found here which is the base of the tourist 

attractions (Mondol & Pal,2020).There is also present a faith in the number of lingams which 

near about 99,999 engraved here by Vyasa in order to create a second kashi.  Due to the 

numerous Shiva-lingams of various sizes that are dispersed throughout Surya pahar's wide 

spaces and at the base of nearby hills. The discovery of an ancient Kiln with dozens of such as 

terracotta semi circular rings with moulded images of Buddha in rows and inscription below 

from Bara-bhita village, 25 Km North-West of Surya Pahar, highlight the fact that mahayana 

Buddhism prevailed in lower Brahmaputra Valley at least up to 10-11th century 

AD(Chauley,2003) The area is also known as the country of Shiva-lingams. Moreover there 

are Dhyani Buddha small statue, Neminath Statue, rock cut caves, Imaginary vishnu image etc. 

   Goalpara district faced challenges in developing modern infrastructure while preserving its 

historical sites and heritage. Rarely in India there would be another place like Goalpara where 

such a beautiful mixture of three of the subcontinents prominent religion Hindu,Buddhist and 

jain flourished.(Baruah,2022).Most of the historical places from undivided Goalpara area is 

still unknown to the visitors. The lack enthusiasm from the Government and native people is 

the reason behind this(Das,2004). Surprisingly the above mentioned places from Goalpara area 

have the best potential in case of there tourism value but yet not popular enough except Sri 

Surya Pahar(Neog,1960). There historical and tourism value somehow undervalued till 

today.For example the caves from Jogighopa's are from Salastambha period and also looks like 

Famous north Indian caves of Udaygiri in many extent. Government can promote this place as 

greater historical and religious importance; also the ancient caves, lingam and Stupas of 

Pancharatna consisting the rich potential of preservation in a tiny in-situ museum. Similarly 

the findings of an ancient broken Ganesh Temple near present day Abhayapuri town and the 

Paglatek temple of Paglatek also proving its historical and tourism attention. 

   By attracting visitors to Undivided Goalpara, the local economy can benefit from increased 

spending on accommodation, food, transportation, and souvenirs, thus creating jobs and 
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supporting businesses. Moreover, Tourism promotes cultural exchange, helping showcase the 

rich heritage and traditions of Goalpara. This can foster a sense of pride and preserve local 

culture. A boost in tourism can lead to the development of local services, reducing the region's 

dependence on external resources. It encourages the growth of service sectors like hospitality, 

transportation, and entertainment.  

       Problems with historical tourism basically starts with the inception of discovering 

artifects.The proper scientific preservation should be started from the discovering artifects.For 

example in Case of Paglatek where the very first example of gold coins in Assam were found; 

most of the evidence were wrongly presented and destroyed by the local people in initial stage. 

So that the studies not became completely successful(Dev choudhury,2001) 

     So it could be effective if it can educating the local population and visitors about the 

historical significance of the area,which can create a sense of pride and foster a culture of 

preservation. Collaborations between government bodies, NGOs, and local communities can 

result in successful in-situ and ex-situ conservation projects. In Assam we can see the relatively 

weak preservation technique in archaeological findings(Dev Choudhury,2001). Though Surya 

Pahar is the most popular place for historical tourism in this area still the journey towards Surya 

pahar is not favourable due to narrow and broken roads.  Places like Jogighopa, Pancharatna 

Caves, Paglatek, Abhayapuri Ganesh Mandir are though historically very much relevant still 

there historical value is not showcased in a proper way. It could be showed through 

news,bulletin and other informative branches. Proper management through various 

government Schemes and local initiatives for knowing and understanding there places better 

could be helpful for the wider recognition of the heritage of undivided Goalpara. 

Conclusion and recommendation:  

    As we found Goalpara has a rich Historical heritage since the inception of Civilization in 

this land. but still Goalpara is lacking its proper historical and tourism value. There are various 

reasons. The historical understanding of its native people towards its existing treasure and to 

valuate the things is the most important thing. This paper suggest government to take some 

incredible and immense steps for the upliftment of tourism industry in Goalpara such as making 

in-situ small scale museum, circulate various booklet relating historical description, Make 

government sponsored tourism fair in these places and also simultaneously have to improve 

the travelling, residential aspects of these areas. Also it could be an important aspect for the 

historical heritage of north eastern region for self reliant India.Only by these the historical 

tourism sector of Goalpara could flourish. I hope in upcoming days Historical heritage of 

Goalpara can ensure its best quality of preservation despite all Political apathy, lack of proper 

infrastructure and all other inevitable obstacles 
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Abstract  

 

Asia is the main producer of silk in the world and produces over 95 % of the total global output. 

Though there are over 48 Asian countries on the world map of silk, bulk of it is produced in 

China and India, followed by Japan, Brazil and Korea. Though Indian silk industry occupies 

second position in the world, its production is only 15% of total world production and more 
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than 80% of production is contributed by China.  Previous studies suggest that sericulture has 

better prospects for growth in developing countries rather than in advanced countries. This 

paper analyzes the Global silk production in the Asian countries of the world. The study is 

based on secondary data. The secondary data were collected from Central Silk Board annual 

reports, and reports of the International Sericulture Commission. The data have been analyzed 

with the help of different statistical tools. The world demand for silk has been increasing in the 

international market during the recent decades. The paper focuses on silk production in Asian 

countries since it provides gainful employment opportunities, promotes economic 

development, and improves the quality of life.  The research findings of this paper will provide 

insight into the current state of global silk production and its potential for providing gainful 

employment opportunities. 

Keywords: Silk, production, Asian countries, employment generation, global silk, India. 

Introduction  

Asia, renowned as the primary hub of silk production, holds a dominant position in the global 

silk industry, accounting for a staggering 95 percent of the total global output (R.Anitha, 2011). 

This region serves as home to more than 48 countries worldwide, which are directly or 

indirectly involved in the production of silk textile. About 1 million workers are employed in 

the silk sector in China and 7.9 million people in India (International Seri Cultural Commission, 

2021). The world's overall raw silk production has experienced a gradual increase over time, 

primarily attributed to the substantial growth in production witnessed in China and India, both 

of which play pivotal roles in shaping the global silk landscape.  

Currently, the most notable silk-producing countries worldwide include China, India, Korea, 

Uzbekistan, Italy, Vietnam, Brazil, Japan, and others. Despite India's status as the second 

leading country in global silk production, it falls short of meeting its domestic requirements, 

highlighting the intricate dynamics at play within the silk industry (Lata Vishwanat, 2021). The 

surplus of labor in countries across Asia and Africa has encouraged a keen interest in the 

development of sericulture, contributing to the growth of the industry in these regions. 

Conversely, economically and industrially developed countries like Japan, France, and Italy 

have witnessed a declining trend in silk production. This decline can be attributed to the scarcity 

of cheap, cost-effective and abundant labor force, which is a vital component in the silk 

production process. 
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Among the other Asian countries of the world, India is the only country producing four kinds 

of silk namely, Mulberry, Tasar, Eri and Muga. Muga is the golden thread which is restricted 

only to the North-Eastern state of India. The silk industry in India is spread over several states. 

Among them Karnataka, Andhra Pradesh, Assam and Tamil Nadu occupies the topmost 

position (Government of India, 2019, Bharathi, 2016). Among the north-eastern region, Assam 

occupies the topmost position. This industry occupies a significant position in the rural 

economy of the state. It is known as the ñQueen of Textileò in the world. The silk of Assam is 

famous for its quality in terms of natural luster, affinity to dyes, soft touch and high durability 

(Borgohain and Borah, 2022). The silk industry in the state of Assam has a high potential in 

terms of higher returns and development of the rural economy (Ganie et al., 2012) 

Significance of the study 

 China, known for its vast geographical expanse and economic expertise, occupies a prominent 

position as the foremost global producer and primary supplier of silk to international markets. 

Its unrivaled dominance in the silk industry sets it apart as the single largest contributor, 

accounting for a significant portion of the world's silk production. Following closely behind, 

India assumes the role of the world's second-largest silk producer, solidifying its position as a 

key player in this industry. India's silk industry is characterized by a strong focus on handloom 

weaving and traditional techniques, resulting in unique and exquisite textiles. 

The relevance of sericulture, the practice of silk production, extends beyond its economic 

significance. By engaging in sericulture, rural communities can find gainful employment 

opportunities, thus reducing the need for individuals to relocate to larger cities in search of 

livelihoods. This, in turn, helps alleviate the strain on crowded urban areas while fostering 

sustainable development in rural regions.  

 

Against this backdrop of economic and social significance, the present paper aims to shed light 

on the global scale of silk production. By examining and analyzing the levels of silk production 

on a global scale, this study endeavors to provide valuable insights into the dynamics and trends 

shaping the silk industry at an international level. 

Objectives of the Study  

1. To analyze the silk production of top 10 Asian countries across the world 

2. To analyse state wise silk production of India. 

3. To analyse silk production in the Northeastern states of India. 
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 Methodology 

The research analysis is based on statistical data and a comprehensive examination of the 

current state of affairs in Asian countries. This study takes on a descriptive and specific 

approach, aiming to provide detailed insights into the subject matter at hand. To accomplish 

this, we have relied on secondary data as the primary source of information. The secondary 

data employed in our analysis were sourced from reputable references such as the annual 

reports of the Central Silk Board, Fourth All India Handloom Census 2019-20 and reports 

published by the International Sericulture Commission. To extract meaningful findings, 

various statistical tools have been employed to analyze the collected data. The dataset spans a 

period of seven years, specifically from 2015 to 2021, ensuring a comprehensive examination 

of the subject matter over a significant timeframe. 

Results and Discussion 

Global Silk Industry 

The global silk industry is a dynamic and vibrant sector, with Asian countries playing a pivotal 

role in its development and growth. Asia has long been recognized as the epicenter of silk 

production, encompassing a rich history and tradition of sericulture. The region's favorable 

climate, abundance of mulberry trees (the primary food source for silkworms), and skilled 

workforce contribute to its prominence in the global silk market. Overall, the Asian region 

continues to dominate the global silk market, with its rich heritage, diverse silk varieties, and 

skilled artisans contributing to the industry's growth and success. 

Table 1: shows Silk production of various Asian countries across the world. They are China, 

India, Brazil, Uzbekistan, Vietnam, Thailand, Brazil, North-Korea, Iran, Bangladesh and Japan. 

In the world, the continent of Asia consists of a grand total of 48 countries. However, for the 

purposes of this particular study, a deliberate decision has been made to solely focus on the top 

10 countries that hold the highest rankings in terms of silk production. The rationale behind 

this selection is rooted in the fact that the remaining countries, while still part of the Asian 

region, contribute less significantly to the overall production of silk.  

Table 1: Silk production Asian countries of the world (in Metric Tons) 

Sl. No. Countries 2015 2016 2017 2018 2019 2020 2021 

1 China 1,70,000 1,58,400 1,42,000 1,20,000 68,600 53,359 46,700 



мпф 
 

 
2 India 28,523 30,348 31,906 35,261 35,820 33,770 34,903 

3 Uzbekistan 1200 1256 1200 1800 2037 2037 2037 

4 Vietnam 450 523 520 680 795 969 1067 

5 Thailand  698 712 680 680 700 520 503 

6 Brazil 600 650 600 650 469 377 373 

7 North Korea 350 365 365 350 370 370 370 

8 Iran 120 125 120 110 227 270 272 

9 Bangladesh 44 44 41 41 41 41 41 

10 Japan 30 32 20 20 16 16 10 

     Data source: International Sericulture Commission  

China: The provided data represents the annual silk production for China from 2015 to 2021. 

In the year 2015 China's silk production reached 170,000 metric tons but in 2016 China's silk 

production slightly decreased to 158,400 metric tons. In 2017 there was a further decline in silk 

production to 142,000 metric tons. In the year 2021 the trend of decreasing silk production 

continued, with a reported production of 46,700 metric tons. From this analysis, it is evident 

that China experienced a decline in silk production throughout the given period. The production 

figures gradually decreased from 2015 to 2018, followed by a sharp drop in 2019. The decline 

continued in subsequent years, with a steady decrease in silk production in 2020 and 2021. The 

decline in China's silk production on a year-by-year basis could be influenced by several 

factors. The Factors such as changes in demand, market conditions, environmental factors, or 

government policies could potentially influence these trends. Changes in domestic and 

international demand for silk products can affect production levels. If there is a decrease in 

demand for silk textiles or a shift in consumer preferences towards alternative materials, it 

could lead to a decrease in production. However, the Silk production is heavily dependent on 

the availability of mulberry leaves, the primary food source for silkworms. Environmental 

factors such as floods or disease outbreaks affecting mulberry trees can impact silk production. 

India: The provided data represents the annual silk production figures for India from 2015 to 

2021.  In the year 2015 India's silk production was reported as 28,523 metric tons in the year 

2016 there was a slight increase in silk production, reaching 30,348 metric tons. In the year 

2018 and 2019 Silk production in India remained relatively stable. In the year 2021 Silk 

production in India rebounded, reaching 34,903 metric tons. From this analysis, it can be 

observed that India's silk production showed a general upward trend from 2015 to 2018, with 

consistent growth year by year. However, there was a slight dip in production in 2020, likely 
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influenced by various factors such as market conditions, environmental factors, or other 

industry-specific dynamics. The production rebounded in 2021, indicating a recovery or 

stabilization of silk production levels. The growth of silk production in India can be attributed 

to increased Sericulture activities including silkworm rearing and silk cocoon production, 

across different silk-producing regions in India. Farmers and entrepreneurs have been actively 

engaged in sericulture, leading to increased silk production. Secondly the Indian government 

has implemented various schemes and programs to promote sericulture and boost silk 

production. These initiatives include financial assistance, subsidies, and training programs for 

farmers and weavers, which have encouraged increased participation in sericulture activities. 

Lastly the demand for silk products, both domestically and internationally, has been steadily 

increasing. India has a rich heritage of silk weaving, and its silk products are highly regarded 

for their quality and craftsmanship. This demand has driven the growth of silk production in 

the country. 

Other notable Asian countries involved in silk production include Uzbekistan, a Central Asian 

nation, is known for its production of fine silk ikat fabrics. Vietnam and Thailand are also 

emerging players in the Asian silk industry, with a focus on silk farming and production. Japan, 

renowned for its high-quality silk fabrics and kimono production. Korea, with its centuries-old 

tradition of silk cultivation and weaving, produces silk renowned for its durability and 

elegance.  

Country wise Ranking Distribution of silk producing Asian countries (year 2021) 

Based on the latest data of 2021, the figure 1 depictes below provides a comprehensive 

overview of the ten foremost countries in the world in terms of silk production, measured in 

metric tons.  

Fig 1: Top 10 silk producing Asian countries of the world year 2021 
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Data source: Authorôs estimation based on the International Sericulture Commission report 2021 

  

Fig1: shows China stands at the top of the list and is the largest silk-producing country in the 

world. The country produces 46,700 metric tons of silks annually. It maintains its position as 

the largest producer and exporter of silk, with a rich heritage of silk craftsmanship that dates 

back thousands of years. India is the second ïlargest silk-producing country in the world, with 

an annual silk production of 34,903 metric tons. Uzbekistan is third on the list with an annual 

silk production of 2,037 metric tons. Vietnam with 1,067 metric tons of annual silk production, 

Vietnam is fourth on the list. Thailand is in the fifth position on the list with an annual silk 

production of 503 metric tons. Brazil with 373 metric tons of annual silk production, Brazil 

ranks sixth on the list. North Korea takes the seventh position with an annual silk production 

of 370 metric tons. Iran comes in at number eight with an annual silk production of 272 metric 

tons. Bangladesh with an annual production of 41 metric tons of silk, Bangladesh ranks ninth 

on the list. On the 10th position in the list is Japan, with an annual production of 10 metric tons 

of silk. 

Trend of raw silk production in India: 

Huge amount of raw silk is produced in India every year. The annual production of silk in the 

country has increased continuously from 18,320 million tons in 2007-08 to 35,820 million tons 

in 2019-20. This indicates a remarkable achievement in the silk industry of the country. 

However, a sharp decline has been observed in the production of raw silk during the period 

from 2019-20 to 2021-22. The total production of raw silk declined from 35820 million tons 

in 2019-20 to 33770 million tons in 2020-21. Thus, there has been 5.7 per cent decline in the 
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production of raw silk during this period. However, there was a slight increase in the production 

to 34903 million tons during 2021-22. The percentage increase during this period is 3.4 per 

cent as compared to the previous year. This decline in the production of raw silk is basically 

due to COVID-19 pandemic (Figure 2). 

 

Data source: Authorôs estimation based on the Central Silk Board of India 2021-22 

 

 Trend of raw silk production in the Indian states 

Karnataka is the largest producer of raw silk among the states of India. There has been a 

continuous increase in the production of raw silk in the state during the period from 2012-13 

to 2018-19. The raw silk production increased from 8219 million tones during 2012-13 to 

11292 million tones during the period of 2018-2019. A slight decline is noticed during the 

period after 2018-19. This slight decline in the production is probably due to COVID-19 

pandemic. However, the state has been continuously supported by the Government of India and 

Government of Karnataka for the development of the sericulture sector of the state. The state 

has the Asiaôs biggest Cocoon Market in the world. Moreover, the government of India has also 

sanctioned Mysore Mega Cluster Project to create common facility for silk weaving and 

processing (Government of India, 2019) (Table 2).  

The state of Karnataka is followed by Andhra Pradesh (6550 million tones), Assam (1185 

million tonnes) and Tamil Nadu (1185 million tones) in raw silk production. The second largest 

producer of raw silk production is Andhra Pradesh. Sericulture plays a prominent role in 

providing subsidiary income to the household in this state. The state has a strong industrial base 

besides traditional silk handloom pockets like Dharmavaram, Peddapuram, Uppada, 
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Figure 2: Production of raw silk in India since the period 2007-08 to 2021-22
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Venkatagri etc. The state is renowned nationally for its silk handloom weaving centers. 

Government of India has also supported the state by the implementation of Catalystic 

Development Programme (CDP) for development of host plantation, post cocoon 

infrastructure, capacity building etc.  

There has been an increase in the production of raw silk over the years in most of the states.  

However, the production of silk has been reduced drastically in the state of West Bengal during 

the period from 2018-19 to 2020-21. The production of raw silk declined from 2295 million 

tones to 872 million tones in 2020-21. This decline is 62 per cent of the previous year 

production. This declining trend in raw silk production is due to various reasons like natural, 

socio-economic and political. During that period the state also faced problems like price 

fluctuation of cocoon, absence of storage facility, absence of proper market, lack of financial 

support etc. (Hoque, 2023). Among the other states a declining trend has been observed in case 

of Jharkhand, Manipur and Chattisgarh during the period from 2019-20 to 2020-21.  

Table 2: State wise raw silk production during 2012 to 2020-21 (in MT) 

Rank of 

the 

states  

State 2012-13 2013-14 2014-15 2015-16 2016-

17 

2017-

18 

2018-

19 

2019-

20 

2020-21 2021-22 

1 Karnataka 8219 8574 9645 9823 9571 9322 11592 11143 11292 11191 

2 Andhra 

Pradesh 

6550 6912 6485 5086 5971 6778 7481 7962 8422 8834 

3. Assam & 

Bodoland 

2068 2766 3222 3325 3811 4861 5026 5316 5462 5700 

4. Tamil Nadu 1185 1120 1602 1898 1914 1984 2072 2154 1834 2373 

5. West Bengal 2070   2079 2500 2391 2565 2577 2394 2295 872 1632 

7. Meghalaya  517 644 656 857 927 1076 1187 1192 1213 1234 

6. Jharkhand 1090 2003 1946 2284 2631 2220 2375 2402 2185 1052 

9. Maharashtra 97 122 221 274 258 373 519 428 428 523 

7. Manipur 418 487 516 519 529 388 464 504 327 462 

10. Chattishgarh 391 391 234 263 361 532 349 480 300 224 

Source: Central Silk Board of India, various years  
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Data source: Authorôs estimation based on the Central Silk Board of India, 2021-22 

Trend of raw silk production in the North-Eastern states 

Assam occupies the topmost position in production of raw silk among the North Eastern states 

of India. There has been a continuous increase in the production of raw silk in Assam during 

the period from 2012-13 to 2021-22. The production of raw silk increased from 2068 million 

tones in 2012-13 to 5700 million tones in 2021-22. Assam is the only state which produces the 

golden yellow colored Muga in the world. During the recent period, Assam silk industry had 

been flourishing in both the Indian market and global market. The state of Assam accounts for 

a 77.4 per cent of overall production of shawls, Mekhla chadar etc. (Government of India, 

2019) There has been an incremental increase in the raw silk production in the state since 2012-

13. The total raw silk production increased in the state from 517 million tones to 1234 million 

tones during 2021-22. The state produces 85 per cent of countryôs Muga silk and 62 per cent 

of countryôs Eri silk. 

 Meghalaya is the second highest silk producing state among the North-Eastern states. It 

produces three varieties of silk namely mulberry, muga and eri. Two sericulture projects have 

been approved in the state of Meghalaya under the Integrated Sericulture Development Project 

(ISDP) and Intensive Bivoltine Sericulture Development Project (IBSDP). The state of Assam 

is followed by the state of Meghalaya, Manipur and Nagaland. However, it is revealed from 

the table that the contribution of Sikkim in the production of raw silk is negligible among all 

the states of the North-Eastern region. Moreover, a sharp decline has been noticed in the 

production of raw silk in the states of Arunachal Pradesh and Mizoram. The trend of raw silk 

production in the state of Assam for the period 2021-22 is depicted in figure 3 given below. 
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Table 2: Raw silk production by North-eastern states  during 2012 to 2020-21 (in MT) 

Rank of 

the 

states  

States 2012-

13 

2013-

14 

2014-

15 

2015-

16 

2016-

17 

2017-

18 

2018-

19 

2019-

20 

2020-

21 

2021-

22 

1. Assam & 

Bodoland 

2068 2766 3222 3325 3811 4861 5026 5316 5462 5700 

2. Meghalaya 517 644 656 857 927 1076 1187 1192 1213 1234 

3. Manipur 418 487 516 519 529 388 464 504 327 462 

4. Nagaland 324 606 619 631 529 615 620 600 264 315 

5. Tripura 15 40 48 52 75 87 230 111 112 113 

6. Mizoram 40 44 50 64 76 84 92 104 43 59 

7. Arunachal 

Pradesh 

22 15 12 37 76 54 59 64 43 53 

8. Sikkim 3 0.20 8 7 9 0.001 0.4 1 0.08 0.03 

Source: Central Silk Board of India, various years 

 

 

Data source: Authorôs estimation based on the Central Silk Board of India 2021-22 

Conclusion:  

The study reveals that China stands as the undisputed leader in silk production on a global 

scale. It maintains its position as the largest producer and exporter of silk, with a rich heritage 

of silk craftsmanship that dates back thousands of years. The status of the global silk industry 

in Asian countries is shaped by various factors, including technological advancements, market 

demand, government policies, and international trade dynamics. Efforts are being made to 

promote sustainable and eco-friendly silk production practices, ensuring the long-term viability 

of the industry. Indiaôs contribution in the production of raw silk is tremendous. It is the only 
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country producing all the four varieties of silk. Moreover, the golden yellow colored Muga silk 

is produced only in the state of Assam. The market for silk in both the domestic and 

international market is acquiring importance during the recent decades. India has huge 

prospects for development of this sector with proper support of the Government and Non-

government Organization. Proper development of this sector will lead to a huge amount of 

revenue collection by the Government. Government should follow some protectionist policy 

for the handloom weaving industry of the state. Government should focus on the factors like 

accessibility to finance, problem of non-availability of raw materials, inconsistencies in 

government policies, unfair competition and marketing problems in order to improve this 

sector.  
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BRASS METAL AND BELL METAL INDUSTRY OF ASSAM: ISSUES AND 

CHALLENGES 

 

Mon Mayur Bora, Research Scholar 

Department of Anthropology, Assam University, Diphu Campus 

  

INTRODUCTION 

History says existence of Bell metal craft in Assam can be traced back to 7th century when the 

King Bhaskarbarma of ancient Kamrup gifted Kangshapatra (a vessel made of bell metal) along 

with many other articles made of bell metal to King Harshabardhana of Kannauj. During Ahom 

regime (1228-1826 A.D) this craft enjoyed a great place as the royal courts, castles and drawing 

rooms of royal families were decorated with various kinds of bell metal utensils. The Ahom 

rulers used to take their food in Maihang Kahi (traditional Assamese dish made with bell metal) 

and Maihang Bati (traditional Assamese bowl made with bell metal). Bell metal is a mixture 

of Copper and Tin, usually approximately 4:1 ratio of Copper to Tin i.e., 78% Copper and 22% 

Tin. It is a hard alloy used for making bells, utensils, instruments and various decorative items 

such as cymbals, water pot, sarai (a platter or tray mounted on a base), dish, bowls, figures of 

deities, swords, draggers, musical instruments etc. An Assamese family is incomplete without 

bell metal. Every auspicious occasion right from marriage to worship, bell metal utensils are 

widely used. Bell metal industry is the second largest handicraft of Assam after Sericulture. 

Sarthebari of Assam is well known for this ancient folk craft. Most of the families of this village 

have been practicing this art since many years. The hard alloy of bell metal forms a beautiful 

shape in the efficient hands of these skilled craftsmen. But the artisans or craftsmen engaged 

in this industry have been facing uncountable problems and challenges since ages. A detail 

analysis of problems and challenges faced by artisans is made in this paper. 



мру 
 

 

 

REVIEW OF LITERATURE 

The literature review in respect of present research study are- 

Deka (1986) in his article ñAsomor Samaj Aru Sabhyataloi kanh Silpir Arihana (Contribution 

of bell metal artisans towards Assamese culture and traditions)ò, published in the souvenir of 

Golden Jubilee Celebration of Assam Co-operative Bell metal Utensils Manufacturing Society 

ltd has mentioned about the problems faced by craftsmen in producing bell metal ware and 

contribution made by them for the development of bell metal industry.  

Baishya (1989) in his book ñSmall and Cottage industries of Assamò has mentioned about the 

income of bell metal artisans.  

Deka (1995) in his book mentioned about the problems of bell metal industry and its future 

prospect of development.  

Deka (2006) has mentioned in details about the bell metal craft.  

Goswami (2009) also mentioned about the various problems faced by bell metal industry and 

urged upon the issue of ótrademarkô by the concerned authority for Sarthebari Bell Metal 

products.  

Talukder (2011) has mentioned about the problems faced by bell metal workers in the process 

of production and marketing of bell metal products along with future prospect of bell metal.  

Roy (2014) has stated in details about the bell metal industry regarding increasing prices of 

raw materials, problems faced by artisans, financial assistance provided by various institutions 

etc.  

Patowary (2014) had stated thoroughly bell metal cluster of Sarthebari. He wrote bell metal 

craft and Sarthebari village are the two sides of one coin.  

 

MAIN FOCUS 

Brass metal is one alloy of Copper and Zinc mixed of ratio of 70:30 I.C 70 percent Copper and 

30percent Zinc. Zinc is included in the class of traditional metal. They are hard, shiny, strong 

and easy to shape can easily be bended to give shape to the articles. Brass is looking yellow 

and similar to gold also. In this industry different products are made like toll (cooking utensil), 

kharahi (container with dense but small hales on its body to pass water), karia (container used 

to draw milk), banda (water pot with a pipe, used by Muslims), gilas (glass of brass metal), 

tray (flat receptacle utensils). The metalworkers of Assam usually follow method in 

manufacturing products. The more popular is the hammering method, popularly called heating 

and beating method. This method entailed beating out the lamp or plates into design shapes 
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with the help of hammer. After heating in furnace, the second method entailed into specific 

method (Goswami 2009). Supply of raw materials to the production units of brass metal also 

revealed the overall domination of local traders and mahajans. However, hawkers and buyers 

also contribute with a very little share and raw materials supply. The study reveals that the 

supply of raw materials has directly controlled by mahajans and local trades, is more two third 

of the brass metal production units. The production units of brass and bell metal industries have 

also faced some problems in the procurement of raw materials. The responses of the artisans 

in this regard have studies to explore the dimension of the problem. The study reveals that 

irregular and insufficient supply of raw materials, shortage of working capital to buy raw 

materials, low quality of raw materials and control of traders are the problems face by the 

owner and artisans of brass metal industry. Lack of sufficient supply of raw materials is one 

the main problem faced by the industry. Along with that collecting of raw material may 

sometime lengthy process. The management system of brass metal industry is different from 

bell metal industries in many ways. In production units of Sarthebari cluster, the smithy owner 

from their capital procures raw materials and the partners or the workers are engaging in the 

basis of daily or monthly wages system.  

 

OBJECTIVES OF THE STUDY 

1. To highlight the challenges faced by bell metal artisans.  

2. To provide some measures to overcome such challenges.  

3. To know about the initiative taken by the government in improving living and working 

conditions of artisans.  

 

RESEARCH METHODOLOGY 

The population of the study constitutes all the people of Sarthebari engaged in bell metal 

production. There are 280 production units in Sarthebari and around 5-7 artisans are engaged 

in each unit. A sample of 28 bell metal production units i.e., about 150 craftsmen are selected 

for study. The Researcher used non-probability (convenient) sampling technique to carry on 

the research study. Primary data were collected from field survey in the bell metal production 

units, conducting direct personal interview with the craftsmen at source where they are asked 

many questions with the help of a schedule to collect various information. The researcher also 

collects some information from the officials of Assam Co-operative Bell Metal Utensils 

Manufacturing Society Ltd. by conducting interview. Secondary data are collected from 

various books, journals, articles, newspapers, websites etc. 
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RESULT AND DISCUSSION 

1] Contribution to state industrial sector: Small industries are playing a very significant role 

to its state economy. Development of a society based on its industries which can fulfil of its 

workersô basic needs by providing employment in these industries. The socio-economic status 

of people determines by their income. According to census report 2011, 69 percent people of 

Assam are engaging with agriculture and the economy of Assam depends on agricultural 

activities. The small industries of Assam play an important role to its economy. The brass metal 

industries of village area of Assam can provide employment to most illiterate people of that 

area, the industries not required any educational qualification therefore the uneducated people 

get an opportunity to do work in these industries. Village and cottage industries have great 

importance in an agrarian economy like Assam. Rural agricultural families of the state are 

getting subsidiary occupation from these industries. As these industries require minimum 

working capital, simple tools and implements, rural families can easily run these industries. 

The village and cottage industries include handloom weaving, carpentry, sericulture, rope 

making, bell and brass metal, cane and bamboo work, gold and silver work etc. The workers 

of brass metal industries have been working with very old and traditional tools given by their 

ancestors. The workers of these industries are basically involved in different stages like process 

of production, supplying raw materials, collection and distribution of products. The industrial 

units of this sector are quick yielding with relatively short gestation period, which is very 

essential in a developing economy characterized with a high inflationary tendency. There is a 

need for the planners and the policy makers to put emphasis on these industries as a tool for 

economic growth of the state. 

 

2] Problem of the production: The industries of brass and bell metal suffering from various 

problems such as supply of raw materials, financial, market, cost and so on. Irregularity of raw 

metal supply and the problem of finance are the major problem of brass and bell metal 

industries. Due to lack of good quality of raw materials all the brass metal industries have to 

encounter with the problem of insufficient supply. Therefore, the workers are using raw 

material available in the local market which may not be good quality. The owners of the 

Garshals (place where work run) are facing difficulty for irregular and insufficient supply of 

good quality raw materials and energy. Due to this reason workers face problem of having no 

work for some days which rise temporary unemployment in that particular place. In the 

changing time hike price of the material also create a big problem for the owner. Finance is 
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another major problem of production units of the brass metal industry. Lack of working capital 

is a common problem of production units faced by the artisans while producing articles except 

a very few numbers of unit those who buy raw materials from own capital. The artisans of these 

industries are financially weak and they depend on village money lenders. Marketing is another 

major aspect to be considered for any production system. The workers of the production units 

are not yet designed any strategy to understand the nature of demand of their products. 

Therefore, they are producing articles according to their idea without considering the market 

potentially and changing priority of the alienate. For this reason, the traditional products 

gradually failed to cater the demand of the potential market both inside and outside the state. 

Lack of trained or skilled manpower equipped with modern production known how is standing 

as obstacle in the process of production of brass metal industries. Therefore, artisans still follow 

traditional method of production. The artisans failed to maintain the standard for the want of 

proper tools and equipment and even some of them are not fit for applying advance method of 

production for their lower level of literacy. Again, the promotional agencies have not taken 

from different angles have failed to induce momentum to modernize both the sector of state to 

compete with the machine-made products coming from outside of state. 

 

3] Buyers view on brass metal industry: Contemporary market and the products are 

depending on buyers need and want, so a try has been made to understand the perception of 

buyers towards brass metal production available in the market. Generally, customers prefer less 

costly product made of brass metal. Therefore, durability quality and beauty of products and 

their cultural association health and hygienic issues and house hold usability found to be the 

significant consideration in buying concern about house hold use, decorative of the products. 

Other reason such love to indigenous products price increase of scrape offer prizes to others 

decorative uses and purchase and compulsion are not very effective reason in the process of 

purchasing. Through love for indigenous products may be a strong reason belied buying brass 

metal products. Customers concern and the choice of different items of bell and brass metal 

products they have to choose kahi, bati, chariya, sarai, lota and kalah have able to score of the 

choice from 100 to around 60 percent of buyers as these are regarded as the common house 

hold items used in Assamese society. All the market place of the state is linked with sales 

network of brass metal products. Such sales centres are located at towns and cities. Local 

traders have identified as the main source of purchase with around 89 percent customers 

response followed by the hawkers with a score of around 67 percent. Apart from this, the 

customers close to production centre have taken chance to buy products directly from garhal. 
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Mahajans (owner) have direct relation with the retail sellers. They are supplying products to 

retail sellers within our state and some of them have business relation with the local traders of 

outside and abroad. Trade fair or exhibition is another event for customers to purchase brass 

metal products and sometimes such fair is organized in collaboration of governmentôs 

department. 

 

 

CHALLENGES FACED BY BELL METAL ARTISANS 

The challenges faced by bell metal craftsmen are given below- 

1. The increasing price of bell metal raw materials: The bell metal raw materials are 

generally imported from Kolkata and even countries like Bangladesh and Pakistan and stored 

in Fancy Bazar of Guwahati city. The craftsmen have to pay more prices to purchase these raw 

materials as the market of bell metal raw material is under the control of capitalist businessmen. 

Government has no control over it. As a result, the capitalist businessmen often increase the 

prices of these materials by showing artificial scarcity.  

2. Lack of Financial support: Bell metal products can be produced by using two methods. 

One is from broken bell metal (used as bell metal raw material) and the other is by mixing 

copper and tin in appropriate proportion. But the second method is very costlier. The bell metal 

artisans do not have sufficient fund to adopt the second method of production.  

3. Fuel scarcity: Charcoal is used as fuel in producing bell metal products. But deforestation 

causes scarcity of charcoals.  

4. Traditional tools and techniques: Artisans are still using old tools and techniques in 

producing bell metal ware because of non-availability of new methods of production, modern 

tools and techniques and sophisticated machines, which consumes more time as well as energy. 

Because of these the design of the finish products are becoming outdated now.  

5. Competition: The craftsmen have to face high degree of competition with the products 

which are very much cheaper as compared to bell metal products. Now- a- days the market is 

flooded with those lookalike products with attractive design imported from other states. 

Therefore, consumers interest towards costly bell metal products are reducing. On the other 

hand, illiterate and poor artisans are completely unaware about the marketing strategies which 

can be used as weapons to revive the cluster. 

6. Unhygienic working environment: The working environment of the bell metal craftsmen 

is very pathetic. Because of this unhygienic living and working condition the craftsmenôs health 

is continuously deteriorating. They easily get attacked by various diseases.  
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7. Insufficient capital: The craftsmen always face the problem of insufficient capital to run 

the business. Though bell metal is a tradition of Assam still the government showing less 

interest for the development of this craft. When the researcher put this question to the secretary 

of Assam Co-operative Bell metal Utensils Manufacturing society Ltd, he told that once in 

2005 the Governor of Assam provided rupees 3 lakhs to the industry. But it was not enough for 

the proper development of the industry. 

8. Problems of Production: The product of brass metal industries is part of life of Assamese 

people and their culture. Every family tries to maintain those articles as marks of their cultural 

identity. They are mostly used in religious rituals and marriage ceremonies. As a traditional 

form of craft, it still involves low level of technology in the process of production; it depends 

on peoplesô hand work not in any advanced technology. The artisans of these industries work 

hard to run the tradition as well as to sustain their livelihood in the changing socio-economic 

context of the society. The low literacy level, non-availability of sufficient agricultural land, 

lack of working capital among the artisans also some other negative factors influencing the 

growth and development of the state. Due to lack of proper marketing strategy, export of brass 

metal articles to other states of our country is almost absent. Only some amounts of products 

are used to be exported to Nepal, Bhutan, China and Myanmar. On the other hand, 

comparatively high finished and low-priced hand and machine-made bell and brass articles 

from Moradbad, Kolkata, Punjab, Haryana etc. are gradually capturing market. 

MAJOR FINDINGS OF THE STUDY 

Cottage industrial sector is more important for its employment potentiality than medium and 

large industrial sector. They generate more direct jobs against per unit of investment than other 

sectors. Study of the cottage form of bell and brass metal industries of Assam unfolded some 

new findings of special importance:  

1. Hajo and Sarthebari are the major centres of bell and brass metal industries in Assam. The 

artisans engaged in bell metal industry able to convey glory to Sarthebari area for their finest 

quality of products.  

2. In pre-colonial period, the sole control of the production process was in the hand of kanhars. 

However, the role of kanhar was subsequently degraded during the British rule as well as post-

independent period as tradersô community began to play the major role in the bell and brass 

metal trade.  

3. The supply of raw materials to the production units of bell and brass metals showed the 

domination of local traders and Mahajans.  
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4. Level of education among the artisans found to be low. Most of the brass and bell mental 

workers are educated below the High School level.  

5. The heating and beating is the more popular method of producing brass metal articles. 

Cutting method is used to product some item like lota, glass etc.  

6. The profit of a particular garhsal is solely depends on the professional attitude of the kanhar 

and will power and manual labour of the bhaigas. 

7. A number of emerging problems have been noticed in the contemporary period. 

CONCLUSION AND SOME RECOMMENDATIONS 

Over the years the bell and brass metal industries are suffering from various internal, external 

and operational problems. In the raw materials and energy fronts, insufficient and irregular 

supply of it, low quality of raw materials, control of traders over supply of raw materials and 

shortage of finance are found to be the basic problems of both the industries concern. Apart 

from it, fluctuating price of raw materials and energy, time consuming material collect process 

and poor transportation facilities are some other problems as cited by stakeholders of the bell 

and brass metal industries. The tools and implements used by the artisans engaged in bell and 

brass metal industries are traditional. The workers of bell and brass metal industries are not 

belonging to a special class or community. Rather, they are occupational class. Anybody, who 

are willing to do he may engage. Contribution of these industries to the industrial sector of the 

state cannot be certainly determined as it is yet operating as an unorganized sector and proper 

account keeping is not a part of practice. The operational problems faced by the industries are 

found to be associated with insufficient supply of good quality raw materials and energy. This 

is the serious problem faced by these industries for smooth conduct of their respective product 

units. Working environment of garhsal is also found to be unhygienic and congestive. It is 

found that, they are not conscious about the necessary precaution measures to be taken in 

production process. The production units who are in a position to buy raw materials from their 

own sources have able to develop direct connection with the management committees are found 

to have achieved little experience of joining trade fair, exhibition, sobha mahotsav etc. for 

which the greater exposure of bell and brass metal products is not yet possible, specially outside 

the state. The bell metal craft is internationally famed and popular. Each year lots of products 

are exported to countries like Bhutan, Nepal, Myanmar, Germany, Italy, Japan etc. Therefore, 

this craft of Sarthebari is having a high potentiality of growth and development. It is impossible 

without the help of craftsmen or bell metal artisans. The all-round development of artisans are 

necessary for the long term survival of bell metal cluster. The government should first provide 

some basic infrastructural facilities like transportation and communication, electricity, medical 
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facilities, schools and colleges, establishing rural craft museums etc. If the government 

provides financial incentives to artisans to purchase tin, copper zinc etc. required to produce 

new bell metal then the cost of bell metal finish products will decrease. As a result, the market 

demand will increase automatically. Apart from these various seminars and workshops should 

be organized to create the awareness among people towards bell metal products and by using 

print and electronic media publicity of the craft should be made. GI (Geographical Indication 

Registration) and trade mark for bell metal products of Sarthebari are of utmost necessary to 

preserve the authenticity of this craft. The government should provide modern machineries to 

the artisans which will help them to produce bell metal finished products by applying less effort 

and time. The bell metal utensils have the capacity to kill germs and improve digestion and 

preserves food for long time. The people also consider it as a sign of aristocracy. So proper 

initiative should be taken for long term survival of this heritage folk craft of Assam by making 

all round development of the craftsmen engaged in this field. 
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THE óPHATO BIHUô OF DHAKUAKHANA: A CULTURAL 

HERITAGE OF ASSAM 
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Chitralekha Phukan, Ph.D Research Scholar, Assam University, Diphu Campus. 

Abstract: 

Assam, the north-eastern part of India has a colourful cultural tradition 

having its various ethnic groups. To this cultural tradition of Assam, the 

Lakhimpur district originally known as óKaliapaniô has been contributing 

significantly along with some other parts of the state. Numbers of ethnic groups 

of this area including Ahom, Chutia, Kachari, Bodo, Mising, Deori, Rabha, 

Koch, Kalita, Kaibratra etc. have been observing various customs, traditions 

and festivals separately or in organized manner. This has greatly contributed 
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to the culture of the district in particular and the state in general. The Phato 

Bihu of Dhakuakhana, a spring festival is one of such festival observed by all 

sections of the people of this region. It is a regional form of Assamese Bohag bihu or 

Rongali Bihu observed by different caste, tribe and section of the locality. It is a symbol of 

unity among the people of Dhakuakhana as well as the whole Lakhimpur district. The people 

of this region involved themselves spontaneously in this bihu since the Ahom age. In this 

paper an attempt has been made to explore the origin and development of the Phato Bihu of 

Dhakuakhana as a cultural heritage and its continuity and changes in recent times. The study 

will also highlight the impacts of Phato Bihu on present society, culture and economy of the 

region in particular and the state in general. Both primary and secondary sources are used to 

draw up a logical base of the paper.  

KEY WORDS: Phato Bihu, Cultural Heritage, Impact on Society, Culture and Economy  

Introduction: 

Assam is a land of unity and diversity. There are three bihu festival celebrated 

in Assam and among these the Bohag bihu or Rangali Bihu is most popular. In Assam, 

the Bohag Bihu is celebrated in the spring season in different parts of the state. It is 

observed by various ethnic groups adopting different rituals and customs. In lower 

Assam the Bohag Bihu is celebrated in different form which is popularly known as 

óBhatheli or suwari or suri.1 The Bodo tribe also celebrates Bohag Bihu in a separate 

way known as óBaisagu.ô Similarly óAli-ai ligangô (Mising), óBahagiya Bisu or bisu 

(Deuri), óBaikhuô (Rabha), óBasagi sanjara or Busuô (Dimasa), óBoishak Bisuô (Tiwa 

or Lalung) are the different forms of Bohag Bihu observed by various tribes in 

Assam. The Phato Bihu of Dhakuakhana is also a regional form of Bohag Bihu or 

Rongali Bihu of the locality. Like the 'Barechaharia Bhauna of Jamugurihat, the 

óNawkhelô of Borpeta, the óDevadashi Nrityaô of Dubi etc. the óPhato Bihuô is also 

the identity of the concerned place Dhakuakhana.2 However, the Phato Bihu is not a 

festival of a particular community or a tribe. It is a common festival of all the ethnic 

groups or sections of people of the region. It is a symbol of unity among the people 

of Dhakuakhana.3 The main features of this bihu were unorganized, spontaneous and 

natural.  The people of this region involved themselves spontaneously in this bihu since the 

Ahom age. 

Objective of the Study: 

(i)  To explore the origin and development of the Phato Bihu of Dhakuakhana. 



мсу 
 

 
(ii)  To highlight the continuities and changes of the Phato Bihu in recent times. 

(iii)  To examine the impact of Phato Bihu in Society, Culture and Economy. 

 Methodology: 

The attempted paper is both analytical and descriptive in nature. Both primary and 

secondary sources of information are considered to draw up a logical base of the paper.  As 

for some primary information, a survey has been carried out with a bilingual set of questions 

(English and Assamese) with some selected personalities of the locality. The secondary 

sources of information were collected from various books, journals, publications, articles, 

websites etc. 

 

 

Discussion: 

Dhakuakhana is a sub-division of the Lakhimpur district of Assam situated in 

the South Eastern part of the district. It lies within 27Ü-60/ and 27Ü-36/ North Latitude 

and 94Ü-24/ and 94Ü-42/ East Longitude.4 On the other word, the area between the 

Brahmaputra river and its tributary Subansiri in the North bank of Assam is called 

Dhakuakhana. It has an area of 659 sq.k.m.(65,900 hectares).5 To the East of 

Dhakuakhan lies Dhemaji district and towards the West Gugamukh town is situated. 

The Brahmaputra river and the Kherkatia suti covers the Southern and the Western 

boundaries. Dhakuakhana is famous for production of food grains specially rice, 

pulse and mustard oil.6 It is also popularly known as the land of óGolden threadô 

(Muga threat) in Assam. But, Dhakuakhana has not been progressing economically 

yet like other parts of the state. This is mainly due to the ravages created by the river 

Brahmaputra.7 

There is no record available to know the history of this place during the pre-

Ahom period. In ancient time, this area was known as óHabungô or fertile land. 

According to Bodo language óHaô means óWideô and óBungô means óplaceô. Therefore 

óHabungô means a wide place.8 In óGeographical Sketch of Assamô J.P. Wade says 

that in ancient time óHabungô was a state whose breath was 15 miles and length was 

30 miles. According to Hemkosh dictionary (old edition) óHabungô was a place 

situated in the North bank of Brahmaputra. Archaeologist Rajmohan Nath also 

mention about óHabungô in his  book óBackground of Assamese Cultureô as a similar 

area in the North Eastern part of Assam in the present North Lakhimpur district, 

where the country was known óHa-bungô (Habung) in the historical period. 
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According to Rajmohan Nath óHabungô is a Kachari word. It means a richest paddy 

growing area.9 

Origin and Development of the Phato Bihu: 

The Phato Bihu of Dhakuakhana is a cultural heri tage of the region having 

r ich social and cultural history. The people of the region involved themselves 

spontaneously in this Bihu since the Ahom period. But there is no rel iable historical 

source to know when and how this Bihu originated or why it was termed as óPhato 

Bihuô. However, on the basis of myths, legends, folksongs etc diverse opinions have 

been given by dif ferent scholars regarding the origin, development and term of this 

Bihu. 

  According to some scholars during the Ahom rule the people of Dhakuakhana 

gathered at óMahghuli  Chapariô on the banks of river Charikar ia spontaneously 

during the time of Rongali Bihu. While performing this Bihu the performerôs voice, 

cloths, drums and the ground cracked. (In Assamese cracked means óPhatô) Since 

then this particular Bihu is called óPhato Bihuô10 

According to another opinion the people of Dhakuakhana regularly took part 

in the Bihu celebration organized outside óRangharô in Sivasagar during the reign of  

the Ahom kings. But latter on due to some unknown reasons, they were not al lowed 

to perform their Bihu in that place. Then this disgruntled Bihu team separated from 

the óRangpur Bihuô team of Sivasagar and organized Bihu on the banks of r iver 

Charikaria and hence the óPhato Bihuô was originated11. (óPhatô also means division 

or separation). 

Chandradhar Chamuah, an educationist  of this local i ty put  forward his opinion 

in a treatise thus ï In the days of Ahoms a kind of business centre was opened at  

convenient place on certain river banks which came to be known as óPhatô.  At  

Dhakuakhana there was a óPhatô on the northern bank of the r iver Charikaria and 

this place was centre of communication of the local people on the one hand and the 

off icers and traders on the other. The people of Dhakuakhana exhibited their  

óHuchariô at the t ime of Rongali  Bihu at the courtyards of the Ahom off icials 

employed for collection of duties and taxes at the óPhatô.  It  continued at the yards 

of the merchants and the neighboring houses of the vi l lages for a few days. As 

óHuchariô and Bihu dances and music were performed from this óPhatô,  i t  was cal led 

óPhato Bihuô.12 
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 The noted litterateur Homen Borgohain describes óPhato Bihuô thus ï Phato 

Bihu is a local  fest ival of Dhakuakhana. From the days of  yore, every year in the 

t ime of Rongali  Bihu, the Mising youths both male and female came in groups to the 

banks of the r iver Chrikaria with a view to exhibit ing Bihu dances. Later on i t  is not 

only the Misings who part icipated in this cultural fest ival which continued for seven 

days, thousands of  people from surrounding vi l lages belonging to Ahoms, Chutias, 

Kaivartras etc joined the same spontaneously.13 

 According to Ji t  Ram Kali ta, a scholar of Dhakuakhana region, in the fourth 

decade of nineteenth century David Scott, then Chief Commissioner of Assam made 

an agreement with Purandar Singha that a cash amount of 50,000 rupees should be 

paid by Purandar Singha to the Bri t ish for  the administrat ion authori ty of Upper 

Assam. Fol lowing this Dhakuakhana was under the reign of Purandar Singha. The 

people of Dhakuakhana were very happy to be under their own king instead of Bri t ish 

ruler and they greeted the Ahom officials who came to óCharikaria Phatô to col lect  

revenue with Bihu songs and dances. In this away they greeted the Ahom off icials 

every year and hence the Phato Bihu was originated.14 

Dimbeswar Gogoi, a social worker of this local i ty has opined about Phato 

Bihu thus ï There was no writ ten evidence why the Bihu celebrat ion was termed as 

óPhato Bihuô. If we asked some performers of Phato Bihu who are still alive, they do 

not have the proper answer. During the Ahom rule their officials established a óPhatô 

at Dhakuakhana which is known as Charikar ia Phat for the col lect ion of taxes and 

revenue of north banks area. The local people come to the óPhatô in large number 

and performed Bihu dances during the time of Rongali Bihu. Therefore the óPhato 

Bihuô emerged at Dhakuakhana.15  

Controversy is sti l l  going on regarding the period as to when Phato Bihu 

was first celebrated. No historical evidence as to know when the Phato Bihu 

commenced at Dhakuakhana. Likewise, nobody can answer the question 

whether some organization sponsored it  and response to their invitat ions 

people assembled here for observing this collective Bihu fest ival. Evaluating 

all these mentioned opinions regarding the Phato Bihu of Dhakuakhana, i t can 

be opined that during the Ahom period, numbers of óPhatô were held by the 

Ahom kings such as óHalar Phatô on the banks of river Diphalu of Nogaon, 

óNaga Phatô on the banks of river Daiyang of Sivasagar, óBhutai Phatô of 

Darrang, óKhitalur Phatô on the banks of river óKakdungaô etc. The Phat is a 
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óTaiô word which means the place of treading. According to Ahom Lexicon 

óPhatô means a place where traders assemble for trade and for payment of 

revenue. It is true that, like the other places there was a óHaatô or óPhatô on 

the bank of river Charikaria of Dhakuakhana (Habung). During the time of 

Bohag Bihu the people of Dhakuakhana specially Mising, Deuri, Matak, Koch, 

Ahom etc gathered at this Charikaria Phat (Center place of the region) and 

performed Bihu for these economic and emotional purposes. Due to the location 

of Charikaria Phat this part icular Bihu is known as Phator Bihu (Bihu of 

Phat), latter on it became the óPhato Bihuô. The significance of the Phato Bihu 

celebration is that i t  was the first Bihu celebration organized by the common 

people where all  sections of the people performing Bihu following their own 

culture and tradition.  During those days the people also performed óHuchariô 

at nearby vil lages for the purpose of getting food, money and shelter at night. 

In the very beginning, the Misings who l ived in the banks of Brahmaputra river 

and Subansiri river gathered for the purpose of celebrat ion of Bihu at 

Charikaria Phat.16  Later on Ahom, Chutia, Deuri, Koch, Kali ta, Kaivartra etc 

also performed Bihu along with the Misings. 

Decline of the Phato Bihu: 

In 1918, an important incident took place at Dhakuakhana region which is 

locally called óLutpatô. During this time a rumor spread at Dhakuakhana that 

Germany had defeated the British in First World War and India was no larger under 

the British. The villagers of Dhakuakhana specially the Misings thought that Indian 

had become independent. Therefore a large number of people came out under the 

leadership of Mohan Gam, the Gawburha of Ukhamati village of Gugamukh region 

to expel the British as well as Marwaris, Biharis, Bengalis etc who had been 

branded as foreigners. Thus a much plunder took place throughout the region. The 

people forcibly took away all the treasures from the non-Assamese shopkeepers. 

The victim fled and took refuge by hiding themselves in nearby villages. 

Administration collapsed and the depredation continued for at least a week. The 

account books of the shopkeeper were put to fire. However, with the arrival of the 

police forces the government was able to tackle the situation..17  From this incident 

the Mising people of the different parts of the region did not come to the Mahghuli 
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Chapari for the performance of Bihu because of fear and shame and thus the Phato 

Bihu disappeared from Dhakuakhana for a long time.  

 

Re-emergence of the Phato Bihu:  

The people of Dhakuakhana had made serious efforts to revive the Phato 

Bihu after 1918 which is a landmark of the history of this culture. Late 

Indradhar Borgohain, the father of Homen Borgohain was one of the f irst 

among those people who attempted to do this. He organized a meeting to revive 

the Phato Bihu in 1924 where people decided to celebrate Phato Bihu in that 

year.18  But during this celebration disorder again took place at Dhakuakhana. 

A group of people started to take away the property from the non-Assamese 

shopkeepers and consequently the Bihu could not be performed.  

 It is worth mentioning that during the Indiaôs freedom struggle the 

people of Dhakuakhana got so much involved that they could not pay attention 

to the cultural activit ies.Between1924-1928 the Phato Bihu was held only twice 

under the leadership of Chandra Sekhar Das. In 1939 the second world was 

broke out and the terri fic situation of the war also terri fied the people of 

Dhakuakhana like the other places of world. During this t ime Phato Bihu could 

not be organized.19 

 After India got independence, Phato Bihu of Dhakuakhana was revived 

in an organized manner. In 1948 with the efforts of some enthusiastic people a 

Bihu celebration was observed at Dhakuakhana in the name of óPhato Bihuô 

with a view to revive the old glamorous óPhato Bihuô.20 The enthusiastic people 

were Mahendra Gogoi, Jayachandra Gogoi, Dambarudhar Chetia, Lilakanta 

Das, Khageswar Hazarika, Purna Bharali ,  Kabin Gogoi etc. It was observed at 

the playground of Dhakuakhana government M.V. School for four days. During 

this t ime, the playground was surrounded by trees l ike Azar, Jari, etc and 

Charikaria r iver also follows beside the playground. The Bihu teams from all  

the vil lages gathered in the playground and started to perform Bihu. These 

Bihu performances were not competit ive. The young boys and girls did not 

perform Bihu together. Only males formed the Bihu teams. The Bihu was also 

performed by the married women by clapping only at a corner of the 
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playground. The Bihu celebrat ion ended before the sunset. In the end the best 

of the óBihuwaô (male performers of Bihu) were given umbrella, lamp, vests 

etc. as their prize.21 

 After this celebration, the Phato Bihu (of Dhakuakhana) was not held in 

1950,1954, 1956 and 1957 at Dhakuakhana.22 This was mainly due to the 

Earthquake of 1950, Barechaharia Sabah of 1954, Krikhak Sabha of 1956, 

Kristi  Sabha of 1957 etc. In 1958 due to the endless efforts of late Jayachandra 

Gogoi, Kehuram Gohain, Lilakanta Das, Jatindra Kumar Boruah, Jagat Chandra 

Duttabora, Gajen Charmah, Khageswar Hazarika, Padmeswar Dutta, Mukti 

Phukan, Kamal Chandra Gogoi, Bhulanath Tamuli etc Phato Bihu was held at 

under the roof made thatch grass and bamboo.23 But due to some contemporary 

events the Phato Bihu also could not be organized in 1959, 1960, 1962, 1963 

and 1964. These events were the Students Conference of North Bank. Language 

Movement, Floods, India-China Border War, Second Oil Refinery Movement, 

Indo-Pak War etc. Of course, it is known from óNatun Asomiyaô published on 

11th May, 1959 a Bihu celebration was observed at Dhakuakhana in 1959 cal led 

óPhato Bihuô festival. It is also come to know that the Celebration Committees 

of Phato Bihu used sound system in 1960 for the first t ime under the 

presidentship of Dimbeswar Das and Mukti Phukan as secretary. However, 

after the long gap, the Phato Bihu was held at Dhakuakhana in 1965 having 

three Bihu teams like óHujgaonô, óGhanhigaonô, and óBantow gaonô Bihu team. 

Since 1976, the Phato Bihu of Dhakuakhana has maintained its continuity.24 In 

1976 the Phato Bihu was observed at the playground of Dhakuakhana 

government M.V. school and president of this celebration Committee was Nara 

Borgohain.  

 During this period of revival although it was mainly observed at the 

playground of Dhakuakhana government M.V. School, later on the venue was 

sifted. Since the beginning of the ninety of the 20thcentury the Bihu was being 

observed at the playground of Dhakuakhana Higher secondary School and the 

Muga farm in front of Dhakuakhana College. However, it is important to note 

that since 1996 the Phato Bihu is being observed in a permanent stage under 

the óSisuô trees and the banks of river Charikaria.  
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Changes and impacts of the Phato Bihu in recent times: 

  Change is a natural process. Following this rule nature of the Phato Bihu 

has been changed to some extent in present scenario. It is true that present Phato 

Bihu is a revival form of the historic Phato Bihu. Now-a-days it is observed for 

three days during the later part of Assamese Bohag month in an organized manner. 

From the last part of the 20th century, some programmes of the Phato bihu have 

been performed on the stage like the other Bihu celebration of Assam. Since 1996, 

the Phato Bihu is being observed in a permanent stage which is located on the bank 

of river Charikaria amidst the trees. Now-a-days, different competitions are held 

and prizes are distributed among the participants. Since the year 1976 a souvenir 

óBihuwanô has been published to commemorate the every celebration. Different 

learned persons from different fields and famous artists are invited to the Phato 

Bihu as guest. In spite of these changes, the Phato Bihu of Dhakuakhana has a great 

significance in Assamese society and culture. The most remarkable aspect of this 

bihu is spontaneous participation of different tribes and cultural groups.25 During 

the Ahom rule different tribes such as Mising, Deori, Kachari, Ahom,Chutia, Konch 

etc all came in thousands to celebrate the Phato Bihu. This tradition is still 

remained intact which is the main attraction of the Phato Bihu.  

The Phato Bihu has played a significant role in preservation of the original 

form of Assamese Bihu culture to a great extent. As it is know to all that due to 

commercialization of Bihu culture, it has lost its original character. Now, the Bihu 

dances and songs are not related with agriculture, fertility and nature. Similarly, the 

modern Bihu functions which are sponsored and patronized by the rich have polluted 

the Assamese Bihu culture and not in favour of preservation of Bihu in its original 

form. The Phato Bihu of Dhakuakhana is different from that tradition. This particular 

Bihu of Dhakuakhana has tried to keep the Assamese Bihu culture in its original 

form. Regarding this it can be said that the tradition of Bihu celebration under trees 

is being maintained in the Phato Bihu which is an important feature of it. Secondly, 

it has also maintained the traditional Bihu dresses to some extent. The Bihu dancers 

of Dhakuakhana still wear hand woven óMuga Mekhelaô and Rihaô and put red flower 

on their hair. The Males wear óChuriaô and óMugaô shirt. Most importantly entry to 

the stage is prohibited without traditional dresses. Thirdly, the Phato Bihu of 
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Dhakuakhana also tries to perform traditional dances and songs. According to 

Jaykanta Gandhia, a bihu specialist, most of the traditional bihu dances are 

performed in the Phato Bihu stage which is a unique feature of it. The songs that are 

sung in this bihu celebration are traditional and related with agriculture, youth, 

fertility and the important local incidents.  

Significantly, it is also observed that the Phato Bihu has been contributing 

continuously in maintaining social peace and harmony among the people of the 

region in a massive way. Dhakuakhana is a place where various tribes having their 

own customs and traditions live along with the non-tribal people. Now-a-days during 

the time of Phato Bihu the people from different tribes and castes come to óMahghuli 

Chapariô (Place Phato Bihu is observed) forgetting their differences and clashes and 

share their joys and sorrows among themselves. Consequently, there is no ethnic 

violence at Dhakuakhana unlike other parts of the state. 

Recently, tourists have come from various parts of the country as well as abroad to 

enjoy the Phato Bihu. Specially in the last few years numbers of foreign tourist come from 

Isreal and France to enjoy and study the facts of this celebration. Some of them are 

óKFIRMALKAô (Isreal), óYANA MILUICKô (Isreal) and óREY MARIEô (France). This is 

because they have come to know that the Phato Bihu of Dhakuakhana is the original from of 

Assamese Bihu culture. Some of them come with their family and stay for whole three days of 

the Phato Bihu. These national and international contacts have helped in spreading ideas and 

promoting cultural exchange. This kind of situation also helps in economic development of the 

region.  

 It is observed that now-a-days the younger generation shows no interest to the 

traditional way of life. They are more interest in modern culture which has so many bad effects. 

At Dhakuakhana the Phato Bihu has created a consciousness among the young generation about 

the traditional way of life and culture. This has also helped in creating cultural mobilization 

among the people of the region as well as the whole state.  

 Conclusion: 

In conclusion it can be said that the Phato Bihu of Dhakuakhana is a cultural 

heritage of the region having rich social and cultural history. It is undoubtedly an 

important aspect of Assamese Culture and Cultural History of Assam as well. Due to 

some unknown reasons this chapter of Assam history had not got the proper attention 

in the national history as well as regional history of the state. Recently, it is observed 
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that numbers of emerging scholars of Assam and North East have showed their 

interest to this area of research through which lots of hidden historical facts and 

figures have been explored. All these explored facts have definitely enriched the 

social and cultural history of the locality and the nation as a whole. These have also 

promoted the socio-culture and religious tourism of this locality in a greater way. 

Thus the Phato Bihu has played an important role in developing the history, culture 

and economy of the region in particular and the state in general.   
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                   Prospect of Religious Tourist Spot in North-East India  

                           Munin Borah, Assistant Professor, Department of History 

Nowgong Girls` College,Nagaon, Assam 

Introduction:  North East is not less than any paradise from different point of view. 

Incredible nature of their people and other natural resources made this region a different from 

other part of the country and as well as the world. This area is blessed with different natural 

assets from the almighty Himalaya. Due to its higher altitude from the sea level few states 

have a good number of hill stations full of greenery and as well as the beauty of snowy nature. 

Nature displays itôs all the wings in North Eastern states like Arunachal Pradesh and Sikkim 

followed by Meghalaya is prominent for their hill stations. Assam has no comparison in terms 

of greenery and wild life beauty in the world. Other states like Mizoram, Tripura, Manipur 

and Nagaland also enriched by the nature with green assets. Beauty of floating lake and 

natural flora are the added beauties of Manipur state. Meghalaya as state has wide ranges of 

Waterfall and Caves beauty, whereas Mizoram and Nagaland is attracting people for their 

rural tourism and local culture. Tripura is beautiful for her wide range of cultural heritage 

along with the beauty of International Border with Bangladesh. In terms of Pilgrimage 

tourism North Eastern zone can be regarded as one of the hub for people devoted to religious 

faith and loves to feel the wonderful power of spirituality.  

Objectives of the Paper: The main objectives of the study are  

I) To spread awareness regarding religion and spirituality in North East India.  

ii) To study the brief history of historically importance religious tourist spot of North East.  

iii) To know the mythology associated with the religious tourist spot. 

iv) To analyse the prospect of religious tourist spot for further development of tourism sector 

in North East India.   

v) To make aware the importance of it and preserve it very well for future generation.   

Methodology: The approached of this study is historical and exploratory in nature. To serve 

the purpose of the topic, descriptive, conventional and analytical methods of investigation are 

followed. An attempt has been made to analyses the data on historical context. Besides these 
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several data are also collected from the secondary sources. However the facts collected from 

edited books, journals, internet files are also taken into consideration for this purpose. The 

study is based on descriptive as well as explanatory method with some historical data. Books, 

journals, articles, magazines, newspapers and websites are used to compile the paper.  

 Discussion: The There are lots of religious tourist spots in North East region among them 

Arunachal has lot of holy places; Bomdila is an important pilgrimage location for the 

followers for Buddhist. A monastery is situated there in a very picturesque beautiful hill top 

in West Kameng District of Arunachal. The impacts of Tibetian architecture are seen in the 

walls of monastery. Parasuram Kund is a holy place situated within the Kamlang Reserve 

Forest area. This place on the Lohit River carries a strong mythological link with the legend 

of Parasurama, a Hindu sage. According to the legend, sage Parasurama washed away his sin 

of matricide in the waters of the Lohit River at this Bramhakund. Each year thousands of 

pilgrims from all over the country congregate here on Makar Sankranti day. Manlinithan is a 

place of relics on stones with ruins of temples and valuable sculptures is associated with the 

mythological legend of Lord Krishna. The site has a temple ruin dating back to 10th & 14th 

century AD of rich sculptural and architectural value. Beautifully designed and decorated 

basement of temple, divine images, icons and deities animal motifs and floral designs, carved 

columns and panels have been unearthed. It is believed that on the way to Dwarka from 

Bhismaknagar, Krishna & Rukmini rested here and they were offered choicest flowers by 

Goddess Parvati. Shiva Lingam at Kardo forest is discovered accidently in the year 2004 

which has 25 ft tall and 22 ft wide Shiva lingam. It is one of the largest Shiva lingam in 

Arunchal Pradesh and considered as sacred holy place for the worshiper of Lord Shiva. A 

large number of devotees throng the spot every day. 

                  In Assam the Kamakhya Temple is a Hindu temple dedicated to the mother 

goddess Kamakhya. It is one of the oldest of the Shakti Pithas of India situated on the Nilachal 

Hill in western part of Guwahati city of Assam. It is the main temple in a complex of 

individual temples dedicated to the ten Mahavidyas; Kali, Tara, Sodashi, Bhuvaneshwari, 

Bhairavi, Chhinnamasta, Dhumavati, Bagalamukhi, Matangi and Kamala. Among these, 

Tripurasundari, Matangi and Kamala reside inside the main temple whereas the other seven 

reside in individual temples. It is an important pilgrimage destination for General Hindu and 

especially for tantric worshipers. Umananda Devaloi is a Shiva temple located at the small 

island in the middle of river Brahmaputra just opposite the office of the Deputy 

Commissioner of Kamrup in Guwahati. It was built by the Ahom King  Gadadhar 

Singha(1681ï1696) who was a devout of Lord Shiva. The location of the temple is very 



мул 
 

 

unique and the devotee of Lord Shiva and tourist congregate here. The world famous Majuli 

Island has been recognised the hub of Assamese Neo Vaishnavite culture, initiated around 

15th century by the revered Assamese saint Srimanta Sankardeva and his disciple 

Madhavdeva. Many Satras constructed by the saint still survive and represent the colourful 

Assamese culture attracts the touristsô in a good number. Dakhinpat Satra, Garamurh Satra, 

Auniati Satra, Kamalabari Satra, Bengenati Satra and Samaguri Satra are the main Satras of 

Majuli island which reflects the various different culture of Assam. Sivadol located in 

Sibsagar, A group of structures comprising three Hindu temples of Sivadol, Visnudol and 

Devidol, other shrines, and a museum. These are located on the banks of the Sivasagar tank, 

also known as the Borpukhuri tank is a religious tourist attraction place of Assam. Hayagriva 

Madhava Temple is situated at Hajo on the Monikut hill. The present temple structure was 

constructed by the King Raghudeva Narayan in 1583. According to some historians the King 

of Pala dynasty constructed it in 6th century. It is a stone temple and it enshrines an image of 

Hayagriva Madhava. Another important tourist spot is Madan Kamdev Temple located at 42 

kms east from Hajo. It is situated on top of the Dewangiri Hillock. It is one of the ancient 

Hindu temples of this area. 

                          The state of Manipur has lots of religious tourist spot one important spot is 

Shree Govindajee Temple, A historic Vaishnavite centre, adjoining Manipur's former 

Maharajas Royal Palace, the Govindajee temple is one of the most attractive sights for the 

tourists. Twin domes, a paved courtyard, and a large raised congregation hall form a perfect 

backdrop for priests who descend the steps, to accept offerings from devotees in the 

courtyard. The shrines of Lord Krishna and Balaram and Jagannath flank the two sides of the 

presiding deity. Early hours Prayer (Aarti) is a must for devoted followers, exuding spiritual 

fervour and ecstasy. Shri Radha Raman Temple of Kanchipur at the old Langthabal place on 

Hill Ridge near the Manipur University campus is famous religious tourist plot. It was 

dedicated by Maharaj Churachand in 1917.The Ramji Prabhu is one of the old temples of 

Manipur which existed during the times of Garib Niwaj (1709-1789). It is said that the idols 

of Ram, Sita, Lakshman, Bharat, and Shatraghan were installed in the temple. This temple is 

one of the prominent pilgrimage destinations in Manipur. Hanuman Thakur Temple is 

situated in Imphal on the bank of the Imphal River.  It was built by King Garib Niwaj in the 

year of 1725 AD. The temple was built in bricks and later a cement coating was given to the 

entire structure. In front of the temple the Mandapa has been constructed which has shadowed 

the structure of the main temple. The pedestal of the temple is not visible from outside. As a 

pilgrimage destination this temple is a highly valuable spot. Kaina is a hillock about 921 
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metres above sea level and a sacred place of the Manipuri Hindus. So goes the story that one 

night, Lord Krishna appeared in the dream of his devotee, Shri Jai Singh Maharaja and asked 

the saintly king to install in a temple, an image of Shri Krishna. The dream in which he 

received instructions was given from Lord Krishna to carve his images from a jack fruit tree 

which was then growing at Kaina. Accordingly, seven images of Krishna were carved from 

the jackfruit tree and installed in various temples in Manipur. The scenery in this place is 

charming and the hill shrubs and natural surroundings give the place a religious atmosphere.  

Kaubru Laikha is one of the famous Shiv Temples in Manipur. There will be a herd of people 

during the time of Shivratri and Kanwad. People say that putted milk on the Koubru Mountain 

comes here. This temple is situated on the bank of Imphal River. Bishnupur town situated 27 

kilometres from Imphal on the Tiddim Road, is a picturesque town at the foot hills that rolls 

down to the valley. The 15th century Vishnu Temple built of peculiarly small bricks 

supposedly of Chinese influence during the reign of King Kiyamba is a historical importance. 

This temple with a conical roof was built in the year 1467. This temple is constructed in 

accordance with Chinese tradition and design. It is the second largest temple in Manipur.  

                         Cathedral Catholic Church in Meghalaya is beautiful shrine is also known as 

Cathedral of Mary located in the heart of the city and positioned between Dhankheti and 

Laitumkhrah of Don Bosco Square. Despite having sufficient religious value this church is 

also attracting visitors for its nice architectures and historical values. Solomonôs Temple in 

Mizoram is a grand temple complex located in Kidron Valley in the state of Mizoram. It is a 

religious tourist spot where devotee gathered there.  

                  Kirateshwar Mahadev Temple of Sikim is a mind-blowing Shiva temple situated 

on the bank of beautiful Rangit River. People reach this holy place after crossing a foot 

suspension bridge, takes the devotees to their destination. Solopok Chardham is highly 

valuable pilgrimage destination has been developed by the state Government to promote 

religious as well as village and eco tourism in the Solophok hill. One Shiva Temple of 108 

feet height consists of a statue of Lord Shiva of 87 feet with twelve Jyotirlinga is the prime 

attraction of this holy place. Besides these four replicas of important pilgrimage destinations 

of Hindu religion is also there named Jagannath, Dwarka, Badrinath and Rameshwar. Statue 

of Kirateshwar and Sai Temple are also the points of attractions in this hill station. Sri Sridi 

Sai Baba Mandir is situated at Assanthang, near the district headquarters of Namchi is 

dedicated to Sri Sridi Sai Baba. This two storied temple building is displaying the modern 

architecture, and it accommodates devotees in the ground floor and the first floor provides 
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dwelling to the marble statue of Sri Sai Baba. Samdrupste a highly valuable holy place is 

located near Namchi in South Sikkim dedicated to Guru Padmasambhava also known as 

Rimpochee blessed this land around 1200 years ago. Samdrupste literally means ówish 

fulfilling hillô. The highest statue of Guru Padmasambhava is located here.  Kirateshwar 

Mahadev Temple situated on the bank of beautiful Rangit River is a religious tourist 

destination of Sikkim. People reach this holy place after crossing a foot suspension bridge, 

takes the devotees to their destination.  

                               Another important monastery of Sikim is Pemayangste monastery which 

is located on the top of a hill of Khangchendzonga range of the Himalaya. The picturesque 

view of the hill attracts large number devotees along with other visitors. Tashiding, Rumtek, 

Enchey,Tolung and Phuntok are the names of the important holy monastery of the state. 

Phensang, Ralong and Phodang are the other historically important monastery of Sikkim 

where tourist congregates here. 

 Prospect and Recommendation: The historically important tourist spot have great prospect 

for further development of tourism spots in North East India. Firstly The government should 

take initiative to focus it and bring the religious tourist spot to the world map so that the 

tourists are able to know the religious spirituality of North East India. The temple, 

monasteries and churches are regarded as sacred place.  So this would enable the tourist to 

visit all the nearby attractions. Secondly the Infrastructure of North East India is in a very 

dilapidated condition as compared to the other state of India. Government must take serious 

steps for the growth of well communication to the religious tourist spot so that a tourist can 

fell comfort in journey. Thirdly the North East India is a land of great potential religious 

tourism. Every state of North East has its own unique fabric and own style. The beautification 

of historically importance tourist spot may be source of revenue earning from these tourist 

spots if they are made attractive. Government can collect a huge amount of revenue from this 

tourist spot if they make it attractive. Fourthly,this religious tourism sector may be able to 

reduce the unemployment problem of the state to some extent. The unemployed youth can 

engage themselves as tourist guide in this sector and can earn their livelihood which is seen 

in other state of India. Lastly adequate and proper development of the religious tourist spot 

may attract some persons for meditation and attaining peace and solace. In present day 

globalisation has changed the life style of human being where peace could not be found.  

Conclusion:  Religious tourism is the largest contributor in over all tourist industry and one 

of the largest employments generating industry. The North Eastern part of India on especially 

in terms of natural environment has tremendous potential in tourism. Tourism not only create 
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job in the tertiary sector, it also encourages growth in the primary and secondary sectors of 

industry. Hence it is high time the government should encourage the participation of the both 

government and private sector in a big way for the all round development of the religious 

tourist spot of North East India. Despite the huge prospects of the religious tourist spots of 

North East India if its constrains are reduced it can be a huge impact of the economy sector 

of North East India. 
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Introduction: Traditional knowledge refers to the knowledge, practices and beliefs developed 

by indigenous and local communities over generations based on concern elements of ecological 

settings, through direct interaction with the environment. It encompasses a wide range of topics 

related to the environment, including plant and animal identification, natural resource 

management, weather and climate patterns, and ecosystem functioning (Kalita, 2023). On the 

basis of these knowledges, indigenous communities are acquainted with different skills ranging 

from disease treatment to land use patterns, housing and settlement practices to agriculture. 

Belief systems are systems of convictions, attitudes and values that people hold about the world 

around them, often based on cultural, social and religious backgrounds. It plays an important 

role in shaping how people perceive and interact with the environment. Traditional knowledge 

is often based on a respect for the environment and a recognition of the interconnectedness of 

all living and non-living beings. As these patterns and processes of traditional knowledge and 

skills can be considered as heritage, both environmental and cultural; they are important to 

develop sustainable management practices, to strengthen community resilience, to promote 

cultural revitalization and most importantly to conserve the heritage effectively, equitably and 

sustainably. Only this will make the communities self-reliant and self-sufficient. 

               North-East India is an ethno-linguistically important region on the one hand and a 

vulnerable disaster-prone region on the other. North-East India has been tremendously 

experiencing various natural hazards and disasters since time immemorial. These natural 

phenomenon with varying intensity and volume of destruction create havoc within the territory. 

The plains of Assam, especially the Brahmaputra plain has been variably inundated by the 

floods of the Brahmaputra river system in different periods. The flood prone area of the state 

as assessed by the Rastriya Barh Ayog (RBA) is 31.05 lakh hectares against the total area of 

state 78.523 lakh hectares i. e. about. 39.58 % of the total land area of Assam. This is about 

9.40% of total flood prone area of the country. Records show that average annual area affected 

by flood is 9.31 lakh hectares, which accounts for 40% of the total area of the state. 
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Figure 1: Brahmaputra Valley in Assam 

             Floods in the Brahmaputra valley can be attributed to a variety of factors of natural, 

hydrometeorological and anthropogenic origin (Bora, 2021). Along with the unique geographic 

setting of the region, high potent monsoon rainfall regime, easily erodible geologic formations 

in the upper catchment, seismic activity, accelerated rate of basin erosion, rapid channel 

aggradation, low gradient of the plains, basin-valley ratio, braiding and meandering pattern of 

the Brahmaputra etc, are the triggering physical factors that cause and intensify floods.  

            The Brahmaputra valley receives average annual rainfall of 230 cm, while the 

Himalayan sector of its catchment enjoys annual rainfall in the order of 500 cm. But, 

interestingly 60-70 % of the annual rainfall generally occurs during the summer months of June 

to September. Since the pre monsoon rainfall normally starts from the month of April, the water 

holding capacity of the basins gets already lost before beginning of monsoon rains, 

The river Brahmaputra is the fourth largest river in the world in terms of average water 

discharge at the mouth with a flow of 19,830 m3/sec with an average annual sediment load of 

400 million tonnes during flood (Goswami, 1985). This high yield combined with 50-80 km 

width of the river valley and the flattened gradient of the floodplain results in drainage 

congestion and flooding. As already mentioned, the pattern and flood character has been greatly 

affected by the great earthquake of 1950 resulting into rising of river bed reducing the carrying 

capacity of the channels leading to flood. 
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Among human-induced factors are, deforestation and unwise tree felling in the hilly catchment 

of the Brahmaputra and its tributaries is an important cause, which accelerates soil erosion and 

finally results in silting up of the river beds. The shifting cultivation in the hilly terrain, large 

scale expansion of human settlements towards the river bank and floodplain areas, human 

occupance in the floodplains, constructional activities like bridges, roads etc., destruction of 

wetlands, and poorly managed embankment networks, big dams, irrational land use pattern 

within the basin, concretization of basin surface and disturbance of natural slope etc. are the 

other human-induced factors. 

                            Figure 2: Flood Inundated Areas in Asam 

 

               The local and traditional practices of communities which have evolved from their 

culture, customs, beliefs, indigenous knowledge systems (IKS) and skills, have enabled them 

to survive water stresses and cope with hazards and disasters over the long term in the 

floodplains of the Brahmaputra basin. Several tribal societies and traditional Assamese 

societies are acquainted with numerous traditional flood adaptive measures which have been 

practicing by them since long. These knowledges are evolved knowledge rather than 

experimental or scientifically proven knowledge, which is based on the ecological wisdom of 

the concerned human beings of the concerned ecological settings. These traditional coping and 
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adaptation strategies, knowledge and practices of riparian communities are very much 

significant to study and observe. 

Review of Literature: The Brahmaputra, one of the major river systems of the world gains 

importance in geographical study and research and different scholars have already attempted 

to study different aspects of the river. Coleman (1969) in his paper 'Brahmaputra River: 

Channel Processes and Sedimentation' presented an extensive analysis of the river 

Brahmaputra on its geological history, morphology, river hydrology and most importantly 

bedforms and flow regime.  

                      On the Assam part of the river, the commendable doctoral research work was 

carried out by D.C. Goswami (1982). He in his thesis 'Brahmaputra River, Assam (India): 

Suspended Sediment Transport, Valley Aggradation and Basin Denudation' unveiled the 

scientific facts and information about the river.  

                      M. Kar (2023) presented a detail account of the flood hazard in the Brahmaputra 

Valley and discussed about the mitigation measures. Analysis of historical records along with 

the present scenario of flood in the Brahmaputra valley had been initiated by him. M. Kar and 

D.C. Goswami (2023) also done splendid work on mapping of flood prone areas of Nagaon 

and Morigaon districts of Assam. 

                     Chetia et al. (2023) in the edited book 'An Illustrated Geography of Assam' gives 

a brief account of the flood hazard of Assam specifying the causes and mitigation measures. 

Das et al. (2009) deals with the adjusting behaviour of people inhabiting in the floodplains of 

Assam. They in their research work depicted the structural and non-structural adaptation 

techniques of the different riparian communities. 

                     J. Dekens (2008) discussed about the indigenous knowledge for disaster risk 

reduction and flood preparedness citing examples from Nepal and Pakistan. Bhagabati and 

Deka (2022) in their book chapter 'Char Landscape of the Brahmaputra Riverine Tract, Assam: 

Elements of Evolution and Cultural Ecology', primarily discussed about the human-

environment relationships prevailing in the marginal areas and the evolution of peculiar kind 

of interaction between nature, culture and human. 

                    P.S. Ramakrishnan (2015) in his book 'Ecology and Sustainable Development ' 

gives an account of the Traditional Ecological Knowledge (TEK) describing its historical 

context, economic benefits and relation of TEK with sustainable development. M. Gadgil and 
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R. Guha (1995) in their book 'Ecology and Equity ' described traditional knowledge as 

knowledge of the people, by the people and for the people. 

                   However, the works of J. Bania (2022), R. Mandal and M.P. Bezbaruah (2013), 

M.C. Bora (2010), R. Kumar and A. Raghav (2018), D.K. Mishra (2001), I Pal et al. (2013) etc 

are worth mentioning on Brahmaputra flood.  

Objectives of the Study:  The main objectives of the study are: 

i) to study the pattern of different traditional knowledge of floodplain dwellers of the 

Brahmaputra valley. 

ii) to investigate the interaction and adjustment made by the communities in terms of adaptation 

and livelihood. 

iii) to identify the constraints and to assist in suggesting suitable interventions for the flood 

affected people. 

Methodology: The present study is mainly based on primary data collected from the field with 

the help of personal field visit, interaction with the local people and field observation. 

                 The primary data have been collected through i) case studies by adopting the method 

of unstructured interaction and observation, ii) by structured questionnaire administered to 

sample households. These households were selected through a process of random sampling.  

                 The study is based on deductive and empirical analytical methods of investigation. 

It relies on observation method, which is considered as the first step of scientific thinking.  

                 The study has gone through three consecutive stages as follows: 

A. The Pre-field work Stage: 

Å Selection of theme and study area 

Å Selection of title 

Å Review of necessary literature 

Å Collection of maps and other study materials 

Å Preparation of questionnaire and schedule. 

B. The Field-work Stage: 
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Å Primary data collection through interviewing people  

Å Photographs have been captured 

C. The Post-field work Stage: 

Å The collected data are sorted out, organised, manipulated and analysed. 

Results and Discussion: The traditional flood adaptive measures in the Brahmaputra valley 

can be studied as structural or physical and non-structural. Among the physical and structural 

adaptation strategies, flood adaptive housing is important. The most unique adaptation that has 

evolved in response to flood disasters is the stilt houses. Over centuries, the riparian 

communities like Mishing and Deori people dwell on the flood plains and they live in 

traditional stilt houses called 'Chang Ghar'. A 'Chang Ghar' is usually a thatched house built 

on stilts made of wood and bamboo. The average height of the plinth is 6-8 feet above the 

ground (height in general conforming to the highest flood level). The base of the floor made of 

bamboo and wood is adjustable and can be raised to cope with rising floods. On the other hand, 

traditional Assamese houses are raised 3 or 4 feet above the ground in general so that water 

does not enter the house in normal flooding conditions. These houses are usually kutcha or mud 

houses made of locally available materials like bamboo, cane, reed, wood and thatch; however, 

brick and concrete are also used. 

          

Figure 3: A Chang Ghar                                              Figure 4: The raising platform                                                                        

           While in the char- chapori areas, the char dwellers develop some raising earthen 

platforms where they made temporary houses and arrangements for living during floods. 

            The Mishing Community store food and seeds on a three- tiered bamboo platform 

(Dhua chang) with the shelves placed at various heights over the oven in the kitchen of the 

Chang Ghar. 'Tom' (a conical container made of bamboo) is a device for storing paddy seeds. 
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A wooden portable device called 'Ural' is used for peeling off grains even during flood. Some 

communities build their granaries on stilts raising the platforms. 

 

 

                                      Figure 5: Dhua Chang of Mishing community 

             Bodo rice is a winter paddy sown usually in December and harvested by May. It is a 

viable alternative paddy for perennially flood-affected areas where mainstream paddy like 'ahu' 

and 'sali' are difficult to grow, because of floods. Mixed cultivation of 'ahu' and 'bao' varieties 

of rice is practiced. Even if the 'ahu' paddy is damaged by early floods, farmers will still be 

able to harvest the 'bao' rice, as it has the property of thriving in water-logged conditions. In 

winter, especially Rabi vegetables and fruits in the char-chapori areas are cultivated in order 

to compensate the loss during floods. 

 

                                                                  Figure 6: Bodo rice cultivation 
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                 Homesteads in traditional Assamese villages are designed with some micro- 

production units like home garden, kitchen garden etc. which may help in reduction of 

economic loss. They are of diverse crops and land use patterns. For example, several varieties 

of vegetables and edible plants are cultivated in the kitchen gardens, several economically and 

culturally significant tree species are planted in the home gardens with sole objective to 

compensate loss of agriculture by flood.  Bamboo and banana rafts along with traditional boats 

are the main mode of transportation and communication during floods. Every household has 

their own wooden boat or raft which is even used to collect drinking water and fodder for 

animals etc. Even many a time, people stay over the boats or rafts for weeks and cooking is 

also done. 

              In the case of small-scale erosion and breaches, the community tries to control erosion 

by erecting branches of trees and triangular structures made of bamboo, bamboo screen and 

sand bags of their own. 

               The non-structural strategies consider the diversion of locals belonging to riparian 

ecology to low vulnerability livelihoods ranging from daily wage labours to job seekers since 

agriculture is the most damaged sector. Traditional Knowledge Base of the people is 

remarkable as they are able to interpret signs about occurrence of rains and floods. They have 

knowledge and skills in swimming and in making rafts and boats, house building etc.  

Conclusion: 

           Various short-term and ad hoc measures of flood management mainly construction of 

embankments etc. are widely used in flood control in Assam. But they are incapable to combat 

chronic flood problem of the state. The idea of a controlled Brahmaputra is only a chimaera 

(Saikia, 2019). So, there arises an imperative need for proper management of flood with long 

term measures emphasizing the traditional flood adaptive measures of the ethnic communities 

of the Brahmaputra valley. Adjusting to the rhythm of floods, the pursuance of the approach of 

'living with floods' may be the key factor in the better management of Assam floods. The 

ecological know-how or traditional knowledge and skills of the ethnic communities may lead 

to comprehensive and systematic management of floods. This will be a more sustainable way 

of overcoming challenges and to adapt with the fragile conditions of flood making this 

particular region self-reliant.  

Recommendations: The study provides the following recommendations: 
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a) Flood prevention programmes and river bank erosion mitigation policies should be 

implemented by the authorities, participating the local people based on their traditional 

ecological knowledge and practices. 

b) There is a need to facilitate strengthening of houses on stilts for the Mishing and Deori 

community and promote safe housing for non-tribal communities. 

c) Implementation of training and education programmes on innovative agriculture suited 

for flood affected areas. 

d) Diffusion of traditional knowledge base of the indigenous people so that the skills and 

practices can be utilized by the other affected people 
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Abstract: Protected areas play a crucial role in the preservation of biodiversity by providing a 

habitat and safeguarding wildlife from various human activities that pose a threat to their 

existence. In 1981, the Assam Forest Department conducted a survey in the Raimona Area, 

revealing the presence of approximately 1200 elephants in the Raimona Forest. It is worth 

noting that the Raimona National Park is not only home to the Asian elephant, but also to the 

endangered Gee's golden langur, a primate species that is endemic to Bhutan and Assam. 

Additionally, the Ultapani and Ripu - Chirang reserve forests, which are now part of the 

Raimona National Park, harbor rare butterfly species as of 2010. The sighting of a rare butterfly 

species known as the yellow-crested spangle (Papilio Elephenor Doubleday) in the Ripu - 

Chirang forests in 2009, after a century-long absence, is a remarkable occurrence. Additionally, 

an exceedingly uncommon butterfly species from the Lycaenidae family, primarily found in 

China and Japan, has been discovered in this region. Recognizing the significance of preserving 

biodiversity, the Assam government has taken the initiative to safeguard this area, which 

stretches across the Gossaigaon and Kokrajhar subdivisions of the Kokrajhar district. On the 

9th of June, 2021, it was officially designated as a National Park. This pristine wildlife 

sanctuary is surrounded by rivers and a forest. 

Keywords: Wildlife, Raimona, Biodiversity, Ripu-Chirang, Yellow-crested spangle. 

INTRODUCTION 

The geographical location of Raimona National Park lies within the territorial boundaries of 

Bodo Land Territorial Region. It is important to note that this particular national park 
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encompasses the northern portion of Ripu Reserve Forest. Raimona national park is surrounded 

by two tributaries of Bramhaputra, namely the Sankosh and Saralbhanga rivers in the west and 

east, respectively. The southern boundary is demarcated by Pekua River.xxiii Raimona National 

Park is renowned for its population of the highly endangered primate species called the Golden 

Langur, which is estimated to have a population of only about 6000 - 6500 individuals residing 

in the wild across Assam at the Manas and the Raimona National Park, as well as certain areas 

of Bhutan. The Golden Langur, being a species found exclusively in a particular region, serves 

as the representative symbol of the Bodoland area. Moreover, the establishment of the Raimona 

National Park has further enhanced the significance of this primate species. In order to bolster 

its population to a more robust level, a range of measures can now be implemented for the 

conservation of this species.xxiii The Raimona National Park, apart from harboring the Golden 

Langur, provides a habitat for the Bengal Tiger, Clouded Leopard, Asian Elephants, Asiatic Wild 

Water Buffaloes, Great Indian Hornbill, Spotted Deer, Black Bear, Indian Gaur, and a diverse 

array of avian species consisting of approximately 170 types of Birds. Additionally, the park 

boasts a rich assortment of biodiversity, encompassing 150 species of Butterflies, 380 varieties 

of Orchids and plants, and various types of forest such as tropical evergreen forests, moist 

deciduous forests, bamboos, cane, and open grassland. Consequently, the establishment of the 

Raimona National Park can be regarded as a significant governmental initiative.Assam is making 

progress in achieving the UN's vision of ecosystem restoration.xxiii Raimona National Park was 

established on June 9, 2021, according to the Assam Gazette Notification No.FRW.02/2021/27. 

By designating Raimona as a national park, Assam is setting an example for a more 

environmentally friendly future. This effort has also created opportunities for sustainable 

development by involving all stakeholders. Raimona National Park is the sixth national park in 

Assam state. Raimona forest area historically served as a migratory route for various fauna 

species. Raimona National Park has forest reserves in conjunction with a contiguous forest 

patch.xxiii The merging of land includes the Phibsoo Wildlife Sanctuary and JigmaSingye Wang 

Chuck National Park in Bhutan, creating a transboundary area of over 2,400 square 

kilometres.xxiii This area is extremely important for the survival and welfare of large wildlife 

species like elephants and tigers. 

 

OBJECTIVE 

The study aims to address the following objectives: 

¶ To analyze the diverse range of species present within Raimona National Park.  
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¶ To comprehend the conservation efforts undertaken by the government of Assam in 

safeguarding these species and designating the area as a National Park. 

¶ To assess the challenges and opportunities associated with Raimona National Park.  

METHODOLOGY 

The research is based on secondary sources. Data has been collected from various journals, 

books, Journals of Scientific study, government websites, newspapers and internet sources. 

Flora and Fauna of Raimona National Park 

The flora and fauna of Raimona, located in hilly regions, were heavily exploited for their forest 

resources, specifically timber, during colonization. The hunting practices of former maharajas 

and widespread poaching in the previous century caused significant ecological damage. 

However, efforts are now being made to restore the area with the establishment of a park in 

June 2021. This park covers 422 square kilometers in the Kokrajhar district and connects the 

Phibsoo Wildlife Sanctuary and Jigme Singye Wang chuck National Park in Bhutan. It is part 

of the Indo-Bhutan Tran boundaryManas Conservation Area, designated jointly by both nations 

in 2010.The Sal trees in the forest were the largest in South East Asia. In 1901, tram lines were 

built to transport the logs of these trees for railway sleepers. 

 

Raimona National Park is famous for its fauna, specifically the golden langur. The park is home 

to Asian elephants, Bengal tigers, clouded leopards, gaur, chital, a range of hornbill species, an 

extensive array of butterflies encompassing more than 150 distinct types, a diverse avian 

population comprising 170 species, a rich assortment of 380 plant varieties, and flourishing 

orchids. 

CONSERVATION PROCESS OF RAIMONA NATIONAL PARK 

History: The beginning of wildlife conservation in India can be traced back to the colonial era. 

The Indian government took on the responsibility of conserving Flora and Fauna. In 1992, the 

Government of India launched "Project Elephant" to assist in wildlife management specifically 

for Wild Asian Elephants. The main objective of this initiative is to protect elephants in their 

natural habitats including their migration corridors. The additional objectives of Project 

Elephant encompass the facilitation of research pertaining to the ecology and management of 

elephants, the promotion of conservation awareness among local communities, and the 

enhancement of veterinary care for captive elephants. In order to safeguard the migration 

corridor of elephants, a specialized task force was established within the Chirang-Ripu 

Elephant Reserve, spanning across the Kokrajhar, Chirang, Baksa, and Udalguri districts of 
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Assam, along the foothills of the Bhutan hills. The Chirang-Ripu elephant reserve, 

encompassing an approximate area of 2600 square kilometers, diligently strives to fulfill its 

conservation mission.xxiii  

The Geeôs golden langur, which is native to Bhutan and Assam in India, is classified as one of 

the most imperiled primates globally. The current population of this species in the wild is less 

than 7000, primarily confined to a specific area of forests in western Assam. An estimated 80 

percent of these langurs reside outside of protected regions. During periods of subdued 

illumination, they exhibit a deep cream hue, while their fur appears radiant gold when 

illuminated by sunlight. Formerly, Geeôs golden langurs (Trachypithecusgeei) were observed 

in expansive forest tracts. However, they are now fragmented into numerous small, isolated 

populations that are precariously reliant on fragmented forest segments and peripheral villages. 

Consequently, they frequently encounter conflicts with local communities. Historically, this 

particular langur species inhabited the Raimona Forest.xxiii  

A total of 92 butterfly species were found in the Raimona Forest, with 13 being protected. The 

Indian government safeguarded these endangered species by including them in the Indian 

Wildlife (Protection) Act of 1972. 11 species from the Eastern Himalayan region were chosen 

for conservation efforts. These species encompassed the Nymphalidae, Papilionidae, 

Lycaenidae, Hesperiidae and the least Pieridae. The Nymphalidae family exhibits the highest 

degree of biodiversity within the Raimona Forest.xxiii  

In former times, the region previously harboured a considerable population of the single-horned 

rhinoceros which was completely eradicated during the years of rebellion, within the Chirang 

- Ripu forest there existed an area of other species at risk that can also be identified. 

A carefully developed plan to protect and conserve the environment is necessary to restore the 

prestigious status of Raimona National Park in Assam. The park should be managed as the 

most efficient woodland in the country. 

The park, which encompasses a significant portion of the earlier Ripu reserve forest, designated 

in 1893 as the most scientifically managed forest area in the country at that time, serves as a 

protective barrier between Manas National Park in Assam and Buxa Tiger Reserve in West 

Bengal, according to Bhanu Singha, the divisional forest officer of Kachugaon Division, as 

reported by PTI. 
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Some areas of the forest still have tram lines, while others don't. There are plans to preserve 

and display these tram lines in a future museum for tourists. 

The forests have borne witness to extensive destruction over the course of a century, and this 

destruction can be attributed not to necessity, but rather to the avarice of individuals, according 

to the Wildlife Trust of India's project director of the Greater Manas Recovery Project, Sanatan 

Deka, as reported by PTI. 

Deka further stated that the restoration of the park is of utmost importance in order to address 

the ongoing conflict between humans and elephants, which is notably exacerbated by the 

presence of the renowned herds of elephants traversing the boundaries of the Greater Manas 

landscape. 

Singha emphasized the regular implementation of awareness programs among the local 

populace residing in the surrounding villages, with the intention of fostering comprehension 

regarding the significant role that the park can fulfill in terms of socio-economic deelopment. 

Singha also mentioned that certain forest land has been allocated for the establishment of an 

eco-tourism initiative outside the confines of the park area, with the involvement of 

predominantly local youth. 

"We have established compact enclosures for sightseers that offer contemporary amenities, 

while simultaneously prioritizing the preservation of the ecological equilibrium of the region 

and ensuring that the park's biodiversity remains unharmed," stated TunuBasumatary, a project 

participant. 

According to a representative from the BTR, the termination of hostilities and the establishment 

of the BTR have unveiled considerable possibilities for tourism. However, these opportunities 

must be pursued in a consistent and responsible manner. 

The park, which consists of four administrative divisions known as Eastern, Central, Sanfan, 

and Aathiyabari, also serves as a habitat for 29 mammal species, additionally, the park boasts 

over 200 species of butterflies and 230 species of birds.xxiii  

CONSERVATION EFFORTS : 
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Efforts to conserve the endangered species in Raimona forest have been multifaceted and 

collaborative;                                                                                                                                 

(a)Habitat Protection: The forest authorities have increased patrolling and implemented 

stricter measures to protect the habitats of these species. The establishment of wildlife corridors 

has facilited the movement of animals within the forest. 

(b)Anti-Poaching Measures: A dedicated team of forest guards and anti-poaching units have 

been deployed to deter poaching activities. Community involvement in reporting suspicious 

activities has been encouraged to bolster anti-poaching efforts. 

(c)Ecotourism: Responsible ecotourism practices have been promoted to raise awareness 

about the importance of preserving the forestôs unique biodiversity. Revenue generated from 

ecotourism is reinvested in conservation efforts. 

(d)Research and Monitoring: Ongoing research projects have been initiated to track the 

population and behaviors of the endangered species. These studies provide valuable data for 

informed conservation strategies. 

CHALLENGES: Despite the conservation efforts, Raimona forest face several ongoing 

challenges, including;- 

(a)Human-Wildlife Conflict: As the forest is surrounded by human settlements, conflicts 

between human and wildlife are common, leading to retaliatory killings of animals 

(b)Illegal Trade: The demand for animal products in the illegal wildlife trade continues to 

pose a significant threat to the species in Raimona Forest. Illegal felling of timber trees, at 

present such felling has been stopped, But the situation is still not under total control of the 

forest department. Even now they forest department staff is unable to patrol the remote areas 

of the IBA.xxiii  

(C) Infrastructure Development: Infrastructure projects such as roads and railways near the 

forest increase the risk of habitat fragmentation and accidents involving wildlife. 

(d) Climate Change: is the most important challenges for the endangered species in the 

world.xxiii  

PROSPECTS 
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Ecotourism refers to a form of tourism that is cantered around nature-based experiences, 

contributing to the economic and social advancement of local communities. This form of 

tourism offers alternative means of livelihood to the local communities, thereby ensuring 

sustainability. According to the World Travel and Tourism Council, in the year 2018, India 

generated approximately 16.91 lakh crore rupees and contributed 8.15% of its total 

employment through ecotourism.xxiii Raimona National Park offers income diversification 

opportunities. The local population heavily relies on agriculture and forests. With more visitors 

to Raimona National Park, locals can pursue nature guide training, homestays, and souvenir 

shops. Organic farming and cultural tourism can combat poaching and illegal timber trade. The 

creation of Ripu Reserve Forest as Raimona National Park offers a valuable chance for the 

locals. Through participation in tourism activities, individuals who depend on agriculture and 

forest resources for their livelihood can now generate income. Furthermore, the commitment 

to preserve the forest reserve and its rich biodiversity will allow the display of its plentiful 

wildlife and ecological diversity to the worldwide population. The Raimona National Park is 

an important part of the Manas Biosphere Reserve and Elephant Reserve. This park helps 

conserve several species, including the golden langur, Asian elephants, Bengal tiger, clouded 

leopard, and rare butterflies. The creation of a functional tourism route in Kaimona National 

Park and nearby protected areas in Bhutan is predicted to attract attention from local and global 

tourists. These visitors will be fascinated by the remarkable wildlife and vast scenic views, as 

well as the varied customs, traditions, and practices of the Bodo people living in Raimona 

National Park in Assam.xxiii  

CONCLUSION 

Raimona National Park, with its exceptional biodiversity, holds great ecological value. Prior to 

its designation as a national park, the endangered species residing within the forest faced 

considerable challenges. Although the efforts made to address this issue are promising, they 

require sustained dedication, community involvement, and policy support to ensure the long-

term survival of these species. The introduction of Raimona as a national park has prompted 

the Assam government to take various measures for the conservation and protection of its 

endangered species. While RNP may not currently boast grand infrastructure like Manas 

National Park or Kaziranga National Park, it is still in the developmental phase. Once 

completed, Raimona national park possesses the potential to become one of the premier 

wildlife destinations in Assam. 
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Abstract 

India is a developing nation where the rural sector plays a significant role in the country's 

economy and makes up more than 25% of the GDP. For Indiaôs overall growth, improving 

healthcare services is crucial because quality of healthcare services is an important measure of 

human development. Nowadays the relevance of healthcare services and their economic 

importance is generally recognized and so the topic of rural health care and empowerment has 

emerged as a critical concern but still not much work has been done on the connection between 

health and empowerment. This paper aims to explore the connection between the upgradation 

of the healthcare sector and rural empowerment across Indian states using secondary data 

collected from various published sources like Rural Health Statistics 2021ï22(Ministry of 

Health and Family Welfare), NFHS, journals, etc. Depending on the availability of data, a few 

Indian states are chosen for the study along with a number of health indicators such as state 

wise per capita Sub Centers (SCs), Public Health Centers (PHCs), and Community Health 

Centers (CHCs), no of per capita doctors available at PHCs, Infant Mortality Rate (IMR), 

infrastructure facilities available at PHCs and CHCs. These indicators not only reflect the 

health status but also work as a key indicator of rural empowerment. A linear regression model 

will be used to determine the association between upgradation of healthcare and empowerment. 

Keywords- Health sectors, Rural health infrastructure, Rural empowerment, Health 

expenditure. 

Introduction -  

The health of the people of a nation is an essential component in its development since it has a 

direct effect on the country's overall development. Poor health can lead to unemployment and 

poverty (Sen,1999). The majority of people in rural India still rely on the public health sector 

for health care. Therefore, development of the public health sector in rural areas is crucial and 

government spending is the primary source of development for this sector. Investment in 

healthcare services considerably determines health outcomes (Grossman,1972; Laporte,2015). 

To fulfill the needs of rural areas, NRHM has been providing funds for Indiaôs rural public 

health sector since 2005.  

Rural health and empowerment are mutually exclusive. Access to high-quality healthcare 

services is a critical component of rural empowerment. When rural residents have better health 
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outcomes and access to healthcare, it can lead to many forms of empowerment. Empowerment 

including control over decision making (Gollub 2000; Kabeer 1999); ability (agency) to 

formulate strategic choices and to control resources required to achieve a desired outcome 

(Alsop and Heinsohn 2005; Kabeer 1999; Malhotra et al. 2002; Sen 1990); and having the 

power to be able to attain desired outcomes (Grown, Gupta, and Pande 2005; Laverack 2006; 

Sen 1988).  Empowerment is also seen as the ability, based on education and skills 

development, to advocate for improved quality of life (Sen 1990). 

Despite tremendous economic expansion over the last three decades, India has seen remarkably 

slow increases in its population's average health indicators. As a consequence, India's 

performance in key health indices is worse than would be estimated based on its economic 

level.(Barenberg,  Basu & Soylu, 2027) 

Since India's independence in 1947, government spending on health has been inadequate. The 

government pays only 17% of total health-care costs. Rest is borne privately by the people in 

an unsatisfactory health-care system with insufficient infrastructure. (Kumar, Ram & Singh, 

2013). 

It is well known that if infant mortality rates are high, health standards for all segments of the 

population are likely to be low. (Goldman, & Grossman, 1988). 

In the literature, the effect of public health spending on enhancing or worsening health status 

has gotten comparatively little attention.  It has been maintained that government involvement 

in the healthcare industry is required for a number of reasons, including the benefits of health 

and the incapacity of the free market to satisfy the current demand for healthcare (Self and 

Grabowski, 2003). 

In India, very little research work is done on the health sector , particularly on expenditure, 

health indicators. There hasnôt been much research work done on health and empowerment. 

Therefore, this paper attempts to discuss the relationship between rural health and rural 

empowerment with following objectives-   

ỏ To find out the disparities in rural healthcare expenditure across Indian states. 

ỏ  To examine how rural healthcare spending and health outcomes relate to one 

another. 

ỏ To analyze  the connection between rural empowerment and health outcomes.             

https://scholar.google.com/citations?user=Ms_pg60AAAAJ&hl=en&oi=sra
https://scholar.google.com/citations?user=Ms_pg60AAAAJ&hl=en&oi=sra
https://scholar.google.com/citations?user=Ms_pg60AAAAJ&hl=en&oi=sra
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Data Source & Methodology- Indicators 

The current analysis relies on secondary data gathered from several published sources. Data on 

state wise expenditure on the National Rural Health Mission(NRHM) was gathered from  the 

Ministry of Health and Family Welfare(2021). State-level data on estimated rural population, 

rural infant mortality rate(IMR), rural crude birth rate(CBR), and rural crude death rate(CDR) 

were obtained from Rural Health Statistics 2021-2022. Furthermore, data on Under 5 Mortality 

Rate(U5MR) and Out of Pocket Expenditure(OOPE) per Delivery in public health facilities 

were acquired from the NFHS 5. 

The present study evaluates the above mentioned objectives  in 22 Indian States: Arunachal 

Pradesh, Bihar, Uttar Pradesh, Jharkhand, Assam, Goa, Haryana, Madhya Pradesh, Karnataka, 

Tamil Nadu, Rajasthan, Punjab, Andhra Pradesh, Uttarakhand, Maharashtra, Kerala, 

Chhattisgarh, West Bengal, Jammu & Kashmir, Himachal Pradesh, Gujarat and Odisha for the 

time period 2021-2022. States were chosen based on the availability of reliable and consistent 

data for the research.  

The average rural health expenditure was computed using two years of spending data, 2020-21 

and 2021-2022. Per capita National Rural Health Mission expenditure(PCNRHME) was 

calculated by dividing NRHME expenditure by rural pupulation  . The state wise variation in 

rural public health expenditure was depicted using a bar diagram. A correlation matrix was 

constructed to show the relationship between all the five variables. Linear regression model 

was used to investigate the relationship between NRHM expenditure and rural health outcomes 

such as IMR, CDR, CBR U5MR.  

Econometric Model Building 

The ordinary least squares regression model was constructed in the present study to 

demonstrate the impact of Per Capita National Rural Health Expenditure (PCNRHME) on 

IMR, CBR, CDR, and U5MR. 

                                              IMRi = Ŭ0+ Ŭ1PCNRHMEi+ ui                                       1 

                                              CBRi = Ŭ0+ Ŭ1PCNRHMEi+ ui                                       2 

                                              CDRi = Ŭ0+ Ŭ1PCNRHMEi+ ui                                       3    
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                                              U5MRi = Ŭ0+ Ŭ1PCNRHMEi+ ui                                    4 

Here, Infant Mortality Rate, crude birth rate, crude death rate, and Under 5 mortality rate are 

the outcome variables for i states, respectively. These variables were determined for the years 

2021-2022 across Indian states. Ŭ0 is the intercept which indicates the predicted value of the 

outcome variable when the explanatory variable is 0.  Ŭ1 is the regression coefficient reflecting 

the expected changes on the dependent variable when the independent variable increases. ui is 

the error term. The average of National Rural Health Mission spending in the states for the 

years 2020ï2021 and 2021ï2022 was used to create the variable PCNHRME.        

 Results and Discussion-  

Nature of Rural expenditure through NRHM in Indian states-  

The expenditure through NRHM is an important component of the rural health care system.  It 

is evident from Figure 1 that there is diversity in the per capita NRHM expenditure across 

Indian states. The bar diagram shows that per capita public health expenditure in Goa remained 

relatively high during the study period. Following Goa, Arunachal Pradesh and Kerala have 

comparatively high per capita rural public health expenditure. The population of these states is 

lower than the other states of India, which may be one of the key reasons for these statesô higher 

per capita rural health expenditure. On the other hand, Andhra Pradesh, Chhattisgarh, and 

Himachal Pradesh, have a medium level of per capita rural health expenditure. During the study 

period, Bihar had the lowest per capita rural health expenditure among the states, followed by 

Jharkhand and Uttar Pradesh. 
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Figure 1: state wise variation in per capita NRHM expenditure across Indian States.  

Source: Author's own  estimation based on data gathered from Ministry of Health and Family 

Welfare(2021). 

Correlation between PCNRHME, IMR, CBR, CDR and U5MR 

Table 1 indicates a strong positive correlation between some of the variables, including CDR 

and IMR, CBR and IMR, U5MR and IMR, PCSC and PCNRHME, and PCSC and CDR. The 

relationship between PCNRHME and PCSC demonstrates that an increase in per capita public 

health expenditure also increases the number of per capita subcenters in rural areas. On the 

other hand, there is a negative relationship between PCNRHME and CBR, PCNRHME and 

U5MR, PCSC and IMR, PCPHC and IMR, PCSC and U5MR and PCPHC and U5MR. The 

negative relationship reveals that an increase in the PCNRHME leads to a decrease in the 
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U5MR. It also reveals that an increase in the number of PCSC and PCPHC leads to a decrease 

in the IMR and U5MR in rural areas.  

Table 1: Correlation matrix between PCNRHME, IMR, CBR, CDR and U5MR  

Indicator IMR PCNRHME CDR CBR U5MR PCPHC PCSC 

IMR 1 
      

PCNHRME -0.48 1 
     

CDR 0.15 0.029 1 
    

CBR 0.84 -0.51 -0.13 1 
   

U5MR 0.82 -0.65 0.18 0.85 1 
  

PCPHC -0.50 0.56 -0.082 -0.53 -0.66 1 
 

PCSC -0.70 0.83 0.084 -0.69 -0.76 0.66 1 

Abbreviations: IMR, number of infant deaths per 1000 live births; PCNRHME, per capita 

national rural health mission expenditure; CDR, the annual number of deaths  per 1,000 

projected population at the middle of the year; CBR, the annual number of live births per 1,000 

projected population at the middle of the year; U5MR, the number of deaths under the age of 

five per 1,000 newborns; PCPHC, number of primary health centres per population; PCSC, 

number of sub centres per population. 

 Source: Author's estimation based on data gathered from Ministry of Health and Family 

Welfare(2021), Rural Health Statistics 2021-2022 and NFHS 5 

Estimating the impact of NRHM expenditure on health outcomes:  

Table 2 shows the expected impact of the per capita National Rural Health Mission  expenditure 

on infant mortality rate (IMR), Crude birth rate (CBR), crude death rate (CDR) and under five 
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mortality rate (U5MR). Shapiro- wilk test has been used to check normality. All the variables 

have P value more than 0.05 showing that they are normally distributed. 

To identify the heteroscedasticity problem, a scatter plot graph has been used. Scatter plot graph 

shows that there is no clear pattern in the  graph, indicating  there is no heteroscedasticity 

problem. The regression coefficient between PCNRHME and IMR is -0.014, indicating that 

every unit increase in rural expenditure results in a 0.014 drop in infant mortality rate (IMR). 

From this it is clear that NRHM expenditure has a favourable impact on IMR reduction. The 

model is statistically significant owing to the F-statistic (6.11) and its p value (0.02). 

The regression coefficient between NRHM expenditure and CBR is -0.006 indicates that for 

every unit increase in rural expenditure, there is a corresponding 0.006 decrease in CBR.The 

F-statistic is 7.19 and p value is 0.014 demonstrate that the model is statistically significant. 

Furthermore, the regression coefficient between NRHM expenditure and U5MR is -0.026 

meaning that for every unit increase in NRHM expenditure, U5MR declines by 0.026. It 

indicates that rural health expenditure positively affects the decline in U5MR. the statistical 

significance is observed by the F statistics (14.82) and P value (0.001). Conversely, the CDR 

increases by 0.00007 for every unit increase in NRHM spending, according to the regression 

coefficient between NRHM expenditure and CDR of 0.00007. P value (0.89) indicates that 

there is no statistical significance. 

 

 

Shapiro- Wilk test for normality 

Table 2: Impact of PCNRHME expenditure on IMR, CDR, CBR and U5MR 

Variables W P 

IMR 0.97 0.75 

CDR 0.97 0.80 

CBR 0.93 0.14 
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U5MR 0.98 0.96 

Ordinary least square results 

Independent 

variables & 

others 

                          Dependent variables  

  IMR CDR CBR U5MR 

PCNRHME -0.014** 

(0.023) 

0.00007 (0.89) -0.006 (0.14) -0.026*** 

(0.001) 

Constant 32.35 6.52 21.93 48.72 

R2 0.23 0.001 0.27 0.43 

F 6.11 0.017 7.19 14.82 

Observations 

(states) 

22 22 22 22 

      

Abbreviations: IMR, number of infant deaths per 1000 live births; CDR, the annual number of 

deaths  per 1,000 projected population at the middle of the year; CBR, the annual number of 

live births per 1,000 projected population at the middle of the year; U5MR, the number of 

deaths under the age of five per 1,000 newborns. 

 *p < 0.10, **p < 0.05, and ***p < 0.01. 

. Source: Author's own  estimation based on data gathered from Ministry of Health and Family 

Welfare(2021), Rural Health Statistics 2021-2022 and NFHS 5  

Descriptive Statistics: 

Table 3 illustrates the variable summary statistics. According to the overall findings, the 

average per capita national rural health mission expenditure (PCNRHME) for the 22 Indian 

states is  4.76 thousand.The mean IMR is 10.89  There is a significant variation between the 
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maximum PCNRHME of 1187.67 and the minimum value of 124.41 as well as maximum IMR 

of 47 and minimum IMR of 4. Likewise the average of CBR, CDR and U5MR are 4.49, 0.89 

and 1.49 respectively. 

Table 3: Summary statistics 

Variable Maximum Minimum Mean SD 

PCNRHME 1817.67 124.41 4.76 3.73 

IMR 47 4 25.64 10.89 

CBR 26.20 11.70 18.98 4.49 

CDR 8.40 4.90 6.55 0.89 

U5CMR 62.50 6.40 36.36 1.49 

Source: Author's own  estimation based on data gathered from Ministry of Health and Family 

Welfare(2021), Rural Health Statistics 2021-2022 and NFHS 5 

Relationship between rural health and empowerment- 

There is a strong correlation between rural employment and health status. Improvement of rural 

health contributes to economic development of a region as a healthy population can be more 

productive. Similarly rural empowerment helps to alleviate health problems of individuals. 

Some of the key connection between them are- 

1. Reduce Out-of-Pocket expenditure : OOPE is relatively high in rural areas which is 

a significant cause of poverty among the rural households. A rise in per capita rural 

health expenditure leads to a decrease in OOPE of individuals. With a decline in OOPE, 

individuals can concentrate on leading a better lifestyle. The OOP expenditure in public 

health centres, adjusting for inflation, has declined over time, possibly due to increased 

spending under the NRHM(Sanjay and Akanksha,2012). 

2. Increasing productivity- The cost of keeping a healthy lifestyle will go down when 

health infrastructure reaches a satisfactory level. This will motivate people to invest in 

acquiring diverse skills , and a fit and knowledgeable labour force will raise total output, 
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boosting the rural economy. Sicker workers had a much greater risk of experiencing 

one or more reduced-productivity days on the job than healthier workers   

(Karen,Sara.Michelle,Alice,Alyssa,2005). 

3. Reduced work day loss: A person may experience workday loss if their health 

deteriorates and this can affect their productivity and income. With increased NRHM 

spending has led to a satisfactory level of workers' health, potentially reducing their 

workday loss. Improved health increases productivity through the following ways: (1) 

by reducing the number of off days due to illness; (2) due to more physical and mental 

energy; (3) by expanding the time for specialisation and reducing the probability of job 

disturbance due to diseases and sickness(Siddique;Mohey-ud-din; Kiani)  

4. Better health & women empowerment: Health issues frequently prevent village 

women from participating in economic activity. Womenôs health is bound to boost their 

influence in socio-economic activity. Women who have good health are likely to be 

more empowered and vice-versa.Women who are more empowered are more likely to 

experience general health problems, and less likely to experience pregnancy related 

health problems(Davisa; Schensul;J. Schensul;Verma; Nastasi; Singh). 

Conclusion and policy implications: 

A nation's development and economic activity can be significantly supported by its population's 

health. In developing nations, like India, the government plays a vital role in ensuring that the 

impoverished and in needy, particularly in rural regions, have access to affordable and quality 

health care.The goal of the current study was to examine how health outcomes relate to rural 

empowerment across Indian states. It also attempted to examine the impact of NRHM 

expenditure on health outcomes by using ordinary least square method. 

The study's findings show that state wise variations exist in per capita NRHM expenditure in 

India. Per capita public health expenditure in Goa remained relatively high during the study 

period followed by, Arunachal Pradesh and Kerala. a smaller population might be the cause of 

these stateôs high per capita health expenditure. Bihar, however, has the lowest per capita health 

expenditure.  

Regression coefficient shows that per capita NRHM expenditure has a favourable impact on 

IMR reduction, U5MR reduction and CBR reduction. However per capita NRHM expenditure 

has a negative impact on CDR reduction. 
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Correlation matrix shows that there is a high positive connection between a few of the variables, 

such as PCSC and PCNRHME, PCSC and CDR, U5MR and IMR, and CBR and IMR. 

However, PCNRHME and U5MR, PCSC and IMR, PCPHC and IMR, PCSC and U5MR, and 

PCPHC and U5MR all have a negative association with one another. 

Rural India's empowerment may be linked to all of these health indicators, including IMR, 

CDR, CBR, and U5MR, which are connected to per capita NRHM expenditure. Improved 

health can result in lower out-of-pocket expenditure, higher productivity, fewer missed 

workdays, and more importantly, it empowers women, all of which are vital for the 

development of the country.  

However, the study's findings show that there are differences in per capita NRHM spending 

and, consequently, health outcomes among Indian states. These differences may lead to 

variations in rural empowerment among Indian states. Therefore the study urges India must 

strengthen its healthcare sector and remove state disparities in health-care spending.The study 

can assist decision-makers in determining which states have lower per capita NRHM 

expenditures. 
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Abstract: The karbis, inhabitants of Indiaôs karbi Anglong district, possess a rich cultural 

heritage that deeply intertwined with their language, customs and traditions. Amidst the 

challenges posed by modernizations and cultural shifts, the council of karbi Anglong has 

undertaken various measures to safeguarding the karbi identity. This paper delves the profound 

journey of cultural resilience and karbi identity preservation, tracing its roots back to the self-

assertive movement that ignited the communityôs realization of paramount importance of 

safeguarding their rich heritage. Central to this endeavour are festivals, cloths, architectural 

monuments, education, roads, and tourism initiatives, each providing an arena for showcasing 

karbi culture. These captivate both the karbi youth and the wider communityembodying the 

karbi ethos and serve as the dynamic forms of cultural assertions and preservation. 
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Furthermore, this research seeks to offer a nuanced understanding of the interplay between 

cultural resilience and identity preservations within the karbi community. Through multifaceted 

initiatives and expressions, the karbi people illustrate the dynamic nature of their cultural 

identity in an ever- evolving world. 

Keywords: cultural resilience, karbi identity, festivals andarchitectural, language preservation, 

roads and tourism. 

Introduction: The karbi community nestled within the picturesque landscapes of karbi 

Anglong district in India boasts a cultural heritage intricately woven into the fabric of their 

language, customs, and traditions. For generation, the karbis have thrived into harmony with 

their natural surroundings nurturing unique identity that has weathered the sands of time. Yet, 

like many indigenous communities worldwide, the karbis found themselves at a crossroads in 

the face of modernizations and a cultural shift that threatens to erode the foundations of their 

rich heritage. It is within this context that the karbi Anglong council emerge as a beacon of 

cultural preservation and resilience. This paper embarks on a journey to unravel the profound 

efforts initiated by the karbi Anglong council to safeguard the karbi identity. Moreover, the 

karbi Anglong council has spearheaded initiatives that extended beyond cultural expressions to 

encompass the very landscape. Roads, architectural monuments and tourism endeavours bear 

the colours and motifs that symbolize the karbi identity and connect it intimately with its 

ancestral lands.  

This  paper seeks to delve deep into these dynamic endeavours, exploring how festivals , 

clothing and games , architecture  and tourism have evolve to become dynamic forms of 

cultural assertions and preservations. It endeavours to shed light on the nuanced interplay 

between cultural resilience and identity preservations within the karbi community. Through 

multifaceted initiatives and expressions, the karbi people exemplify the dynamic nature of their 

cultural identity in an ever-evolving world. 

Review of Literature: To study the Present topic various literature have been referred to 

supplements for understanding the concept and the theories used in this research and thus some 

of the relevant literatures pertinent to the present study are given below:  

¶ Ni- etso Timungpi (2023) Tribal politics in North East India: The Emergence of Middle 

class in Assam (special reference to karbi community) reflects upon the drastic change 

seen during the 19th with the coming of the British and their introduction of western 

ideology and education had some impact and influence among the life of the common 

tribal people of Assam and led to the emergence of middle class. 
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¶ Padam Nepal & Anup Shekhar Chakraborty (2012) ópolitics of culture identity and 

protest in North- East India ógives an overview of the mutual imbrications of culture 

and politics in the context of contemporary developments of various protest movements 

in India for the articulations of identities, local rights and privileges during the 

encroachments of the state on the populations in the name of developments and 

progress. 

¶ Mohan Rongphar (2018) óCase Study of Karbi Youth Festivals and the Societyô gives 

an overview of the festivals celebrated by the karbis and its history related to the 

emergence of the festivals. 

¶ Lima Gogoi(2020)ô Traditional games of the karbi community of Assamô is a case study 

of traditional games that are played by the karbi to promote their games as a healthy 

practice .it is an attempt to explores different types of traditional games of the karbis 

and their procedures. 

¶ Sanjoy Ronghang and Dr. Soumitra Sen (2022) Tourism potential in Karbi Anglong 

Autonomous Districts (KAAC) of Assam. Gives an overview of the potential in the 

sphere of tourism in karbi Anglong districts. It has the potential to be one of the major 

tourist hubs in Assam and resources available in Assam. 

¶ Robindra Teron & S.K Borthakur (2012) Biological motifs and design on traditional 

costumes among the karbis of Assam. It gives us knowledge about traditional weaving 

and find out the intrinsic relations between biological objects and cultural artefacts. 

Objectives:  

1. To examine the roots of Cultural Resilience. 

2. To explore the Role of Festivals. 

3. To Investigate the Importance of Traditional clothingôs and Motifs. 

4. To Assess the Impact of Architectural Symbols and Infrastructure. 

5. To Highlights Tourism Initiatives. 

6. To emphasize Language Preservation efforts. 

7. To Discuss the Role of Sericulture and Handloom Industry. 

8. To offer a nuanced understanding. 

Methodology: The study method use in this research is based on in- depth qualitative research 

to gather relevant information about the community. Further interdisciplinary method with the 

combination of primary, secondary and historical analysis have been use to get perfect 

knowledge. 

Results and Discussion: Cultural resilience refers to a community or groupôs ability to 

maintain and adapt its cultural identity, practices, and traditions in the face of external 
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challenges, such as social, economic or environmental changes. It involves the capacity to 

preserve and revitalize cultural heritage while also being open to transformation and innovation 

when necessary. Cultural resilience can help communities withstand and recover from various 

forms of disruptions or adversity, contributing to their overall well being and identity. 

In short cultural resilience and cultural identity are complex concepts that required a nuanced 

understanding. Thus, cultural resilience is a powerful concept that underscores the capacity of 

communities to maintain and adapt their cultural identity in the faces of various challenges. 

Identity preservation is a fundamental component of cultural resilience, and it involves the 

proactive efforts to safeguards and celebrates the distinct cultural elements that define a 

community. Several methods are employed to preserved cultural identity and these methods 

are essential in ensuring the continued existence and vibrancy of cultural traditions. These 

methods encompass a range of strategies, such as language preservation, traditional clothingôs 

and motifs and beyond. Each of these approaches contributes to the resilience by fostering a 

strong sense of identity, unity and pride within the community.   

The karbi residing in the karbi Anglong district of India, have a rich history of cultural 

resilience rooted in their deep connection to the heritage and the environment. They have a 

strong sense of ethnic identity and take pride in the unique culture, language, and traditions. 

This pride in their heritage has been a driving force in preserving their cultural practises. To 

delve deeper into the efforts made to preserve cultural identity of the karbis one can explore 

their unique history, traditions and cultures and the role of language in preserving their identity. 

However in an era, marked by relentless modernization and the pervasive influence of global 

cultures, the karbi identity faces an existential challenge. In the face of these challenges the 

council of karbi Anglong has emerged as a bastion of cultural resilience, undertaking a series 

of measures that aims at safeguarding and revitalizing the karbi identity. 

It all started during the 19th century were drastic change has been in the sphere of eco- political 

and socio- cultural field in India. With the coming of the British imperialist their direct rule had 

pushed the common Indian household more towards the middle class society in India as well 

as in Assam. Their introduction to western ideology and education under the colonial rule had 

some influence & impact among the life of the common tribal people of Assam. Among them 

were the karbi tribe with the emergence of the middle class there raise a consciousness about 

safeguarding their identity because they started to feel a sense of negligence emerged as they 

were culturally and linguistically different and a sense of lacking behind emerged among the 

local youths in comparison to the general Assamese. A sense of segregation and discrimination 

occupied the karbi youth which ultimately resulted in the self assertion Movement. The 

emergence of the educated middle class plays an important role in the renaissance and 
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reformation movements as they are the one who gave the spark to start the movements specially 

targeting the youths as they are the future. After the movement of Roman script, the first Karbi 

Youth Festival was held at Diphu Club in the year 1974. KYF is a truly community festival 

evolved from a popular movement for cultural awareness in the  60s witnessed intense struggle 

for rights led by Karbi youth and students. The óKarbi Clubô of Rongnihang, Diphu born in 

1961 became the centre of activities where youth and student met, discussed, prepared and 

performed. Issues like óHill stateô, óRoman Scriptô and ówearing of Karbi dress to schoolsô 

dominated the agenda. The state responded brutally suppressing peaceful rallies and arresting 

leaders at randomly. ñKarbi Clubò hosted the inaugural KYF in January 1974 grew and grew 

without any official recognisation, state presence or patronage but within a decade, it inspired 

the passion of a generation of youth and students and they dared to dream and struggle and 

surge ahead. It has said popularly ñJutang helo khei aharchi, kachingrum helo khei atiriò means 

ñculture that unites and thrives through unityò. 

 

 

Explore the Role of Festivals 

Festival plays a significant role in karbi culture, karbi festivals are a means of preserving and 

promoting their unique cultural traditions, including music, dance, art, rituals and games. 

Festivals bring the community together, fostering a sense of unity and togetherness among the 

members. Many karbi festivals have religious or spiritual importance, often involving offerings 

of the deities and seeking blessings for a good harvest and well being. Several karbi festivals 

are tied to Agriculture, marking planting and harvesting seasons, which are crucial aspects of 

their livelihood. Festival provides an opportunity for karbis to showcase their traditional attire 

and ornaments, preserving their distinctive clothing and jewellery. Traditional dance and music 

are integral to karbi festivals, conveying their history, stories and emotions. Festivals are 

occasions where oral traditions and folklore are shared and pass down to the younger 

generations, helping to maintain their cultural heritage. Festivals often involve the exchange of 

gifts, food, and cultural artefacts, strengthen social ties within the community. Festivals can 

boost the local economy through increase of tourism and the sales of traditional crafts and 

products. 

Overall, karbi festivals are rich tapestry of cultural expressions. 

 

Importance of traditional clothing and motifs: The traditional clothing and use of motifs 

plays a significant role in the karbi culture of North east India. As the traditional clothing help 

the karbi people to express their cultural identity. These garments are worn mostly during the 
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festivals, ceremonies, and important occasion reinforcing a sense of belonging and pride in 

their heritage. The use of traditional attire represent the continuity of their cultural heritage and 

is a way of passing down of traditions and values to the younger generations, ensuring that the 

cultural legacy endures. The motifs and patterns use on the karbi clothing carry deep 

symbolism. They often depict elements from nature such as animal, plant or geometric shapes. 

These motifs can represent specific clans, social status or spirituality allowing for meaningful 

communication within the community. The creation of karbi traditional clothing involves 

intricate hard work and craftsmanship. Motif are painstakingly embroidered and woven, 

showcasing the artistic skills of the karbi people. This artistry is a source of pride and a symbol 

of cultural richness. Motifs use on traditional dress can tell stories and making the garment a 

form of visual story telling. These motifs holds cultural and historical narratives that are pass 

down through generations. However, while the traditional clothing remains important, it has 

also adapted to modern times. Some karbi people incorporated contemporary elements into 

their attire, striking a balance between traditional and modernity allowing their culture to 

evolve. So the act of wearing traditional attire for special occasion foster a sense of unity and 

belonging within the karbi community as it reinforces the collective identity and strengthen 

social bonds. Therefore, karbi traditional clothing and motifs are deeply embedded in the 

cultural fabric of the karbi people. They serve as the multifaceted purposes, from preserving 

heritage to communicating identity and it has the potential to attract tourist and outsider that 

are interested in experiencing and learning about indigenous cultures which can contribute to 

cultural exchange and economic opportunities within the region and continue to evolve while 

maintaining their cultural significance. 

Use of symbols in architectural infrastructure: The use of symbols in architecture and 

infrastructure of karbi Anglong is a reflection of the cultural, spiritual and social aspect of the 

karbi community. It showcases the identity, values and traditions of the karbi people and also 

contributes to the aesthetics and cultural richness of the districts.  The traditional huts and 

houses often feature distinct architectural and symbols. The shape and design of this structure 

are symbolic to their close relationship with nature. Circular or conical thatched roofs represent 

the harmony between human dwellings and the natural environment. Many buildings especially 

those of cultural or religious significance, incorporated motifs and symbols that holds spirituals 

or cultural meanings. These motifs often relate to the karbi peopleôs belief system, such as 

symbols of fertility, animals or geometric patterns. Temples and religious structures in karbi 

Anglong often prominently display religious symbols, including those representing deities and 
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spiritual concepts. These symbols play a crucial role in conveying the religious and cultural 

identity of the community. Buildings used for community gatherings and meetings may feature 

motifs and symbols that reflect, unity, cooperation, and the shared cultural heritage of the karbi 

people. Even modern infrastructures like bridges and roads may incorporate traditional motifs 

and pattern. This design can serve as a reminder of cultural heritage and a way to maintain a 

connection with the past. Public art installation and sculptures in karbi Anglong often 

incorporates symbols that celebrate cultural diversity, depict historical events, or convey 

message of unity and cooperation.  The district may use architectural elements to showcase 

tribal art including carving, paintings, and sculptures these artworks often carry symbols and 

motifs that are culturally significant. The cultural signage such as road sign, street names, and 

public signage may use symbols and motifs that resonate with karbi culture, helping to create 

a distinct identity within the district. Therefore the karbi Anglong Autonomous council played 

a crucial role in preserving cultural identity of the karbis by promoting traditional architecture, 

cultural and education awareness , promotion of cultural tourism and beyond through 

architectural and infrastructure development because they knew it is vital in ensuring that 

traditional symbols and motifs remain a part of the district landscape. These efforts not only 

maintain the rich cultural heritage but also promote a sense of pride and belonging within the 

community. 

Tourism initiatives taken by the council: Tourism initiative in karbi Anglong is crucial for 

promoting the district cultural heritage, natural beauty and economic development. Therefore, 

the council have taken various measures to boost tourism. 

1)  Promotion of cultural Tourism:  The KAAC actively promotes cultural tourism by   

organizing cultural festivals, events, and traditional ceremonies. These initiatives help 

visitors experience the rich cultural heritage of the karbi people, including traditional 

dances music and arts. 

2) Development of cultural villages: The council has supported the development of cultural 

villages, which serves as living museums of the karbi culture. The tourist can visit these 

villages to witness traditional practise, sample authentic cuisine, and purchase local 

handicrafts. 

3) Eco- Tourism: Karbi Anglong is known for its pristine natural beauty. The council 

encourage eco tourism by developing trekking trails, wildlife sanctuaries, and natural 
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reserves. Visitors can explores the regionôs diverse flora and fauna while enjoying 

activities like bird watching and jungle safaris. 

4) Infrastructure Development: The council invest in improving infrastructure, including 

roads, bridges, and transportation facilities to make tourist destination more accessible. 

This not only benefit tourist but also enhance the overall development of the region. 

5) Heritage conservation: Efforts are made to preserve and restore cultural heritage sites and 

monuments, making them more attractive to tourists. The council ensures that these sides 

are well maintained and provide valuable information for the visitors. 

6) Home stay programmes: The council promotes home stay programmes, allowing tourist to 

stay with local families and experience authentic karbi hospitality. This not only provides 

an immersive cultural experience but also supports the local economy. 

7) Marketing and Tourism:  The council participates in regional and national tourism fairs and 

exhibition to market karbi Anglong as a tourist destination. Additionally, they utilize digital 

marketing and social media to reach wider audience. 

8) Tourism Training: The council promotes training programme for local guides, and artisans, 

service providers, ensuring that they equipped to offer quality services to the tourist and 

also emphasize the need to protect the environment through sustainable practices. 

Thus, this tourism initiated by the karbi Anglong Autonomous Council not only promote 

tourism but also contribute to the economic development of the region and help in preserving 

the cultural and natural heritage of the district. 

Efforts on Language Preservation 

¶ Language preservation is of paramount importance for various reasons, and it plays a 

critical role in protecting the cultural identity of the karbi people. Language is a 

cornerstone of cultural identity. It carries the history, values and tradition of a 

community. The preservation of karbi language helps maintain the distinct cultural 

identity of the karbis. Language is a means of passing down knowledge from one 

generation to next. By preserving their language, karbi elders can transmit traditional 

wisdom, folklore and cultural practises to younger member of the community. 

Language often contains words and expressions that are unique to a particular culture. 

Preserving the karbi language ensures that these cultural nuances can be accurately 
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conveyed and understood. A shared language fosters a sense of belonging and unity 

within the karbi community. It allows for effective communication and the formation 

of social bonds, which are essential for preserving cultural practices. Language is use 

to document historical events and records. Preserving the karbi language and helps to 

ensure that historical accounts and cultural heritage are accurately preserved. 

¶ The initiative taken by the KAAC in this regards are: 

1) Language Education Programs: The KAAC supports language education 

programs in schools and communities. These programs teach karbi language to 

younger generation, ensuring its continued use. 

2) Language Documentation: Efforts are made to document the karbi language, 

including its vocabulary, grammar and oral traditions. This helps preserve the 

language for future reference and study. 

3) Promotion of Mother Tongue: The council encourages the use of karbi 

languages in a daily life, family conversation, and community interactions. This 

promotes its active use and transmission. 

4) Literature and Publications: The council supports the creation of karbi 

Language literature, including books, newspaper and magazines. This not only 

encourages language use but also foster a sense of pride in the language. 

5) Cultural festivals: cultural festivals organize by the KAAC often include 

language -related activities such as storytelling, recitation, traditional songs and 

dance performance in karbi. This highlights the importance of the language in 

the communityós cultural expressions. 

6) Language Preservation committees:  The council may establish language 

preservation committees or organizations dedicated to the promotions and 

protection of the karbi language. These groups work to develop strategies and 

initiatives for language preservation. 

7) Collaborations with Educational institution: The KAAC collaborates with 

educational institution to develop curriculum and teaching materials that 

facilitates the learning of the karbi language. 

8) Awareness Campaign: Public awareness campaign is conducted to highlight the 

significance of language preservation and the role of karbi language in 

preserving cultural identity. 
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Thus, preserving of the karbi language is integral to safeguarding the cultural heritage of the 

karbi people. And the initiatives taken by the KAAC are crucial ensuring that the language 

remains vibrant, relevant and a key element in maintaining the cultural identity of the 

community. 

Role of sericulture and Handloom Industry 

The sericulture and handloom industry serves as important vehicles for preserving the cultural 

identity of the karbi people. These industries are deeply intertwined with the heritage of the 

region and are a source of cultural pride. Sericulture and handloom are important channels for 

expressing karbi culture. Traditional weaving and the use of silk reflect the communityôs 

aesthetic and preferences, colour choices, and design sensibility. These industries are not only 

cultural but also economic assets. They provide livelihood to many karbi artisans and weavers, 

contributing to their socio- economic well being. The design and motifs in karbi textiles often 

carry deep cultural and symbolic meanings. The patterns and colours represent specific aspects 

for karbi identity such as clan affiliations and beliefs. Sericulture and handloom weaving often 

involve entire families or communities. This activity strengthens social bonds and promotes a 

sense of shared identity. 

The initiatives taken by the council are: 

1) Skill Developments Programs:  The KAAC conducts skill development programs to 

train young karbi artisans and weavers in the art of sericulture and handloom weaving. 

This ensures that traditional skills are passing down to next generation. 

2) Promotion of Traditional Design: The council actively promotes traditional karbi design 

and motifs. It encourages weavers to incorporate this design into their products, thereby 

preserving the cultural identity of karbi textiles. 

3) Market Access: The council assist weavers in accessing markets for their products, both 

regionally and nationally. This helps in promoting the economic sustainability of the 

sericulture and handloom industry. 

4) Financial support: Financial support is provided to artisans and weavers through 

various programs in habitat by the councils. This supports help them to continue and 

encourages their craft to make it a viable livelihood options. 

5) Exposure to new techniques:  while preserving the traditional method the council also 

encourage weavers to explore contemporary techniques and designs to make karbi 

textiles more appealing to a broader audience. 
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6) Cultural Festivals: Cultural festivals organized by the KAAC often include exhibitions 

of sericulture and handloom products. This event provides a platform for artisans and 

wavers to showcase their work and educate the public about their cultural significance. 

7) Quality Control and Certifications:  The council may introduce quality control measures 

and certifications to ensure that karbi textiles meet the highest standards making them 

more competitive in the market. 

8) Research and Documentation:  initiatives are in place to document and research 

tradition weaving and sericulture practises in karbi Anglong. This helps in preserving 

the knowledge and techniques associated with these crafts. 

Therefore, the efforts made by organizations, government, and local communities to preserve 

cultural identity are not only crucial for maintaining traditions but also promoting cultural 

diversity, fostering  social cohesion, and boosting economic development through cultural 

tourism. By actively engaging in this preservation methods, communities can ensures that their 

unique cultural heritage endures, adapt and thrives in an ever changing -world. Ultimately the 

preservation of cultural identity is an essential aspect of a societyôs cultural resilience, allowing 

it to flourish while honouring its past. 

Recommendation: Here are some recommendations to initiate the preservation of the karbi 

tribe cultural identity: 

¶ The border disputes need to be resolve peacefully with the neighbouring communities 

and to collaborate with the government authorities to facilitate boundary demarcation 

and resolve the dispute. 

¶ To address the development disparity between the east and the west karbi Anglong, as 

it is crucial for a holistic approach to preserve the karbi Identity. 

¶ The council can appoint an ambassador to promote the cultural ethnicity of the region. 

¶ Educational facilities should be improved in the region as many of the children have to 

migrate to other regions in order to attain good quality education. 

¶ The council can also take the initiative of establishing industries in order to generate 

job employment. 

¶ Transport and communication facilities should be improved. Improvement of 

connectivity facility will make better room for intermixing of culture with other regions. 

Conclusions: In conclusion, cultural resilience or cultural identity serve as the compass that 

guides us through complex journey of self-discovery and belonging. Embracing and 
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celebrating our cultural identities not only enriches our own lives but also contribute to a more 

diverse and harmonious world. In a globalize society, recognizing the value of cultural identity 

reminds us of the beauty in our differences and the strength in our shared humanities. The Karbi 

Anglong Council unwavering commitment to cultural resilience and identity preservation has 

not only strengthen the karbi identity but also brought about holistic development in the region. 

The initiative in the field of sericulture the handloom industry and beyond reflects a visionary 

approach that blends the tradition with modernity, culture and economic progress. They serve 

as testaments to what can be achieved when cultural heritage is cherished, celebrated and 

allowed to thrive in a changing world. Therefore, the Karbi Anglong council stand as an 

exemplar of cultural resilience and a beacon of hope for the preservation of indigenous 

identities worldwide. 
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Assam, situated in the North East region of India, is home to various ethnic groups and boasts 

a diverse cultural heritage. Radio has gained immense popularity in Assam, just like other 

forms of media. The widespread accessibility of radio has made it the locals' primary source of 

information and entertainment. The programs broadcasted on radio have garnered a significant 

following in rural areas, where it still holds relevance among the masses. The programs are 

based on the culture, traditions, and information that resonates with the locals, making it easy 

for them to connect with the content. This paper aims to study the role of Akashvani Dibrugarh 

in preserving the culture of Assam. 

Keywords: Akashvani Dibrugarh, Radio, Media, Culture. 

Introduction:  

Italian inventor Guglielmo Marconi first developed the idea of a radio, or wireless telegraph, 

in the 1890s. His ideas took shape in 1895 when he sent a wireless Morse Code message to a 

source more than a kilometre away. He continued to work on his new invention, and in 1897 

he received the official British patent for the radio ï which was really a wireless telegraph 

system at first. Other inventors in Russia and the United States had been working on similar 

devices, but Marconi made the right political and business connections to gain the first real 

success with the device. By 1900 there were four competing wireless systems. (Anderson,2005) 

               Radio has demonstrated its enduring and effective role in the preservation of culture. 

Its unique ability to transcend geographical boundaries and unite communities makes it an 

invaluable tool for safeguarding and celebrating cultural heritage. One prominent example of 

this is Akashvani Dibrugarh, a well-known radio station situated in the heart of Assam, India. 

This region boasts a rich tapestry of languages, traditions, and folklore, and for many decades, 

it has harnessed the power of the airwaves to both cherish and transmit its cultural legacy. In 

this exploration, we will delve into the diverse ways in which Akashvani Dibrugarh, and radio 

as a medium in general, fulfil their roles as guardians of culture. They do so by preserving, 

promoting, and sharing the rich heritage of Assam and its surrounding areas. The linguistic 

diversity, traditional music, folklore, and educational initiatives of this radio station serve as 

compelling examples of how radio can act as a living, breathing repository of culture. Through 

its programs, it bridges the past with the present, ensuring that the vibrant tapestry of a society's 

heritage remains unbroken. 

Importance of Radio as a medium for preserving culture: 
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Radio, as an auditory medium, is particularly suited to the preservation of oral traditions, 

including storytelling, folk tales, and oral histories. It allows these traditions to be passed down 

to future generations. Radio broadcasts in local languages and dialects contribute to the 

preservation of linguistic diversity. It helps maintain and promote languages that might be at 

risk of fading away. Radio stations often dedicate airtime to cultural programming, including 

music, dance, folklore, and traditional art forms. This provides a platform for local artists to 

showcase their work and keeps cultural practices alive. Radio broadcasts can be archived, 

creating a historical record of a culture's music, stories, and traditions. This archive is a valuable 

resource for researchers and future generations. Radio stations cover local festivals and events, 

allowing people who cannot attend in person to participate and stay connected to their cultural 

roots. Radio can be used to educate the public about cultural practices, history, and traditions. 

This educational content ensures that cultural knowledge is passed on to younger generations.  

                   Radio provides exposure to local artists, musicians, and performers, helping them 

gain recognition and sustain their cultural contributions. Radio stations often collaborate with 

local communities, cultural organizations, and experts to develop and broadcast content that 

accurately represents the region's culture. Radio can be a platform for sharing traditional 

knowledge, including agricultural practices, herbal medicine, and handicraft techniques, 

ensuring that this knowledge is not lost over time. 

                  Radio plays a vital role in preserving culture as it is a versatile and easily accessible 

medium. It helps communities maintain their cultural heritage, promotes linguistic diversity, 

and ensures that traditions, music, and oral histories continue to thrive in the digital age. The 

significance of radio in cultural preservation is particularly crucial in regions where oral 

traditions and local languages are at risk of disappearing.  

Akashvani Dibrugarh: Akashvani Dibrugarh is located in the northeastern state of Assam, 

which is known for its rich cultural diversity, indigenous languages, and unique traditions. This 

regional setting makes it an ideal case study for cultural preservation through radio. Assam is 

home to numerous languages and dialects. Akashvani Dibrugarh, as a regional broadcaster, 

plays a pivotal role in promoting and preserving these languages by using them in its 

broadcasts. It acts as a guardian of linguistic diversity, which is crucial for preserving culture. 

The station is deeply embedded in the cultural milieu of Assam and the surrounding areas. It 

tailors its programming to cater to the local tastes, featuring music, dance, folklore, and 

traditions specific to the region. This approach ensures that the culture is accurately represented 
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and preserved.Akashvani Dibrugarh archives and documents cultural content, including 

traditional music, folk tales, and oral histories. This archival work is invaluable for future 

generations and researchers interested in Assamese culture. The station engages in educational 

initiatives to inform the public about Assamese culture, history, and traditions. It plays a vital 

role in raising cultural awareness and sensitizing the younger generation to the importance of 

cultural preservation. The station actively supports local artists, musicians, and performers, 

giving them a platform to share their work. This promotion aids in sustaining traditional art 

forms and keeps local talent thriving. Akashvani Dibrugarh collaborates with local 

communities, cultural organizations, and experts to create and broadcast content that 

authentically represents Assamese culture. This collaboration enhances the station's role as a 

cultural custodian. Akashvani Dibrugarh serves as a microcosm of the broader theme of cultural 

preservation through radio. Its focus on regional cultural diversity, language, traditional 

knowledge, and collaborative efforts makes it a compelling case study for understanding the 

critical role that radio stations can play in safeguarding and promoting culture, especially in 

regions where these aspects are of significant cultural importance. (Konwar,2014) 

Review of Literature:  

A review of the literature for a paper on "The Use of Radio as a Medium for Preserving Culture: 

With Special Reference to Akashvani Dibrugarh" would involve examining relevant studies, 

theories, and works that discuss the role of radio in cultural preservation and any previous 

research related to Akashvani Dibrugarh. 

Datta, B. (2012) in Cultural Contours of North East India explores aspects of culture and 

folklore of different states and tribes of North East India. It examines arts and crafts, regional 

painting traditions, puppetry, literature, performing arts, cultural relations between different 

states and religious cults and movements of the region. The author presents a multifaceted and 

multilayered cultural heritage of the North East. 

Cantor, J., & Venus, P. (1980).  In the article The Effect of Humour on Recall of a Radio 

Advertisement, the authors explore whether entertaining radio advertisements with humour or 

music are more effective than plain advertisements, and within that, advertisements with 

humour are more effective than those with music, and with humour and music. This study is 

arguably the first attempt to explore the impact of different types of radio advertisements on 

tourist behaviour in a domestic tourism setting. 
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Leslie, Larry Z. (1986). His research work shows that appreciation of humour can be partially 

explained by selected demographics. The relationship of five demographic variables to five 

types of humour was tested by regression analysis. The intent was s to learn the extent to which 

each variable contributed to the appreciation of each type of humour. 

The Significance of Akashvani Dibrugarh in Assamese Culture Konwar, P., (2023): A case 

study discussing the station's specific contributions to preserving Assamese culture, 

emphasizing linguistic diversity and cultural programming. 

Research Objectives:  

To know the Role of Radio in Cultural Preservation. 

To Analyze the Significance of Akashvani Dibrugarh 

To Assess the Cultural Programming of Akashvani Dibrugarh 

To explore the Promotion of Local Art and Artists 

 

Research Methodology: 

This study primarily adopts a qualitative research design to explore the multifaceted aspects of 

Radio's role in cultural preservation and the significance of Akashvani Dibrugarh as a case 

study. 

Data Collection: A comprehensive review of documents, reports, and archives related to 

Akashvani Dibrugarh, its cultural programs, and its initiatives for cultural preservation. 

Conduct interviews with key stakeholders, including station personnel, and local artists, to gain 

insights into the station's contributions to cultural preservation. 

Historical Background: All India Radio Dibrugarh started working individually in a 

temporary station at Lepetkata in 1969, near Dibrugarh. The present fully-fledged station at 

Malakhubasha started in 1974. From then onwards the station has been playing a vital role as 

a mirror to the socio-cultural scenario of Assam. The station has also been associated with the 

lifeline of a major part of Arunachal Pradesh. The station from its very beginning contributed 

entertainment and enormous information to the people of Assam. Many emerging musicians, 

play artists and journalists in Assam have begun their professional journey from this station 

and many of the emerging artists are now associated with All India Radio Dibrugarh.  
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All India Radio Dibrugarh still maintains its public broadcasting identity by dwelling on need-

based and people-oriented programmes. Of late, the station is embarking on revenue generation 

through public broadcasting on commercial lives. There is also a farmerôs programme which 

is gaining popularity as it offers expert solutions to various agricultural problems faced by 

farmers. Among the missionary programs, Ajir Dintoo broadcasted every morning at 7.15 A.M. 

has established a good rapport with the listeners by targeting the youth.  

Among the popular programs of Akashvani Dibrugarh, some are Swastha Charcha (Health-

related discussion), Hindi Language Lesson (Hindi learning class), Bidyarthir Anusthan  

(Educational program for students), Antara (Hindi movies songs), Yuva Bani (program for 

Youth), Suror Satsori (program for popular Assamese song) etc. 

 Radio plays playing considerable role in supporting the propagation of local cultures of the 

people in developing societies. Akashvani Dibrugarh has been providing a place for culture to 

be discussed and promoted. The Researcher wants to examine through this research work how 

Akashvani Dibrugarh has been broadcasting folk culture and how it has been working to 

promote and preserve folk culture. Since the researcher wants to examine how folklore is 

broadcasted and preserved through Radio, this research will be limited only to the folk genre 

that is broadcasted through Radio. 

Cultural Preservation Through Radio: The practice of cultural preservation through Radio 

is particularly vital in regions where oral traditions, local languages, and traditional practices 

are at risk of being lost or forgotten. Radio serves as a bridge between generations, connecting 

people with their cultural roots and ensuring that the rich tapestry of their heritage remains 

vibrant and relevant. Radio stations like Akashvani Dibrugarh in Assam, India, exemplify the 

powerful role that radio can play in this process, making it a valuable tool for cultural 

preservation around the world. Akashvani Dibrugarh, like many regional radio stations, 

broadcasts a wide range of cultural content that reflects and celebrates the rich heritage of the 

Assamese culture. The types of cultural content typically aired on Akashvani Dibrugarh 

include-  

Folk Music: Traditional Assamese folk music, including Bihu songs and Borgeet (devotional 

songs), Phool Konwar Geet, Moni Konwar Geet, and Goalpariya Loka Geet is frequently 

featured on the station. 
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Classical Music: Hindustani classical and traditional Assamese classical music performances 

are an integral part of the station's cultural programming. 

Folklore and Storytelling: The station showcases local storytelling and folk tales, preserving 

oral traditions and legends passed down through generations. 

Festivals and Celebrations: Live coverage and broadcasts of local festivals, such as Bihu, Magh 

Bihu, and other cultural events, allow listeners to participate in these celebrations even if they 

are unable to attend in person. 

Cultural Discussions and Documentaries: Educational and informative programs discussing 

various aspects of Assamese culture, history, and traditions.  

                      Akashvani Dibrugarh emphasizes the use of local languages and dialects in their 

programming, preserving and promoting linguistic diversity. Akashvani Dibrugarh Programs 

are dedicated to sharing traditional knowledge, including agricultural practices, herbal 

medicine, and indigenous handicraft techniques. Interviews with local artists, cultural experts, 

and community leaders, providing insights into the region's cultural heritage. 

              Akashvani Dibrugarh's programs are designed to serve as a reflection of the rich and 

diverse cultural landscape of Assam. By featuring a wide array of cultural content, the station 

ensures that listeners are continually immersed in their cultural heritage and traditions, making 

it an indispensable part of cultural preservation in the region. 

Impact of Radio in Preserving the Culture of the Region Served by Akashvani Dibrugarh: 

The impact of Radio, with Akashvani Dibrugarh as a prominent example, on cultural 

preservation in the region is significant. Radio is a bridge between generations, connecting 

people with their cultural roots and ensuring the vibrancy and relevance of Assamese and 

northeastern Indian culture. It serves as a guardian of linguistic diversity, traditions, and 

knowledge, contributing to the safeguarding and celebration of the region's rich cultural 

heritage.  

              Akashvani Dibrugarh, like many regional radio stations involved in cultural 

preservation, faces several challenges and limitations in its endeavours. These challenges can 

vary from resource constraints to changing audience preferences. The rise of digital media and 

the internet poses a challenge as it competes for audience attention. Younger generations may 

prefer online platforms over traditional radio. 
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Conclusion: The journey through the resonance of Akashvani Dibrugarh and its role in 

preserving the rich cultural heritage of Assam and the North Eastern region of India is a 

testament to the enduring power of radio as a custodian of tradition and identity. This research 

has illuminated the profound impact of Radio, not merely as a medium of communication but 

as a guardian of linguistic diversity, custodian of folklore, and a bridge between generations. 

Akashvani Dibrugarh, with its cultural program, educational initiatives, and deep-rooted 

community collaborations, exemplifies the cultural preservation efforts through radio that 

extend far beyond broadcasting. Akashvani Dibrugarh, like many regional Radio stations, has 

effectively assumed the role of a cultural torchbearer. Through its diverse cultural content, it 

has kindled the flames of linguistic preservation, oral tradition conservation, and the 

celebration of indigenous music, dance, and festivals. The station's broadcasts resonate with 

the melodies of Assamese culture, keeping its cultural identity alive.  

  Akashvani Dibrugarh and other regional radio stations have played a significant role in 

preserving, celebrating, and sharing the rich cultural heritage of Assam. The tapestry of 

Assamese culture is beautifully woven through these radio stations, which continue to radiate 

its essence across the airwaves. In the midst of a constantly evolving world, these radio stations 

serve as a harmonious connection to the past, present, and the enduring legacy of cultural 

preservation. 
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The Reang (Bru) Tradition and the Shifting Cultivation (Jhum) 
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Abstract 

The Reang people, also known as the Bru, are one of the tribal communities found in the 

Northeastern states of India, particularly in Tripura, Mizoram, and Assam. They were classified 

as one of the 75 Particularly Vulnerable Tribal Groups (PVTGs) of India. They have rich 

customs and traditions. They practised shifting cultivation for generations and continue to do 

so to some extent. Shifting cultivation, also known as slash-and-burn agriculture, is an age-old 

traditional agricultural method that was practised in Northeast India. For the Reang (Bru), 

shifting cultivation is more than just a way of life; it serves as the basis for their economic and 

social tradition. Their traditions are intertwined with the shifting cultivation. However, they 

faced issues with the state government's implementation of strategies that would turn them into 

settled cultivators. While the government programmes may have been well-intentioned, they 

had significant impacts on the Reang (Bru) people's way of life. It not only disrupted their 

economic activities but also had social and cultural implications, as their traditions and customs 

were closely tied to shifting cultivation. The purpose of this paper is to examine the connection 

between shifting cultivation and the Reang (Bru) tradition. It evaluates how the social traditions 

of the Reang (Bru) people have evolved in response to shifting cultivation. The paper also 

examines the impact of government programmes that were implemented upon the shifting 

cultivators (Jhumias) of Tripura. This paper is based on both primary and secondary sources. 

Keywords: Shifting Cultivation, Jhumia, Tradition, Reang (Bru) 
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Introduction: Shifting cultivation, sometimes referred to as slash-and-burn agriculture, is a 

traditional agricultural method that is widely practised in the northeastern region of India. 

Tripura, one of the northeastern states of India, has a long-standing historical tradition of 

engaging in shifting cultivation. It is an integral part of the socio-economic life of the tribal 

communities in Tripura. For generations, they were sustained by shifting cultivation. At one 

point in time shifting cultivation was universally practised in Tripura. In 1908 the Imperial 

Gazetteer reported that óthe nomadic tillage known as jhum cultivation is almost 

universalô.xxiiiAccording to Hunter, the state had little or no plough cultivation until about 

1830.xxiii In 1961, according to J.B. Ganguly (1969), there were about 25,000 families who 

practised jhum cultivation in the state. In 1978, it rose to 46,854 families of which 23,292 

families were primarily dependent on jhum for their livelihood. According to the Department 

of Forest, Government of Tripura, in their census on shifting cultivators in the state in 2007, 

there are 27,278 families are still dependent on jhum cultivation.xxiii However, as per the Tripura 

Tribal Areas Autonomous District Council (TTAADC) survey report in 2015, the number of 

families came down to 16,948, which indicates that 7% xxiiiof Tribal families continue to be 

fully dependent on jhum cultivation.  Even today shifting cultivation is practised in the state 

despite taking up the wetland cultivation.  

The Reang (Bru) Tradition and the Shifting Cultivation 

Reang (Bru) as one of the indigenous community of Tripura also practised shifting cultivation 

for generations and continue to do so to some extent. Their traditions are intricately intertwined 

with their agricultural practice. It is more than just a way of life; it serves as the basis for their 

economic and social tradition. They had inhabited the hills in the past. It is said that except for 

kerosene and saltxxiii which cannot be produced in the region, the Reang (Bru) like any other 

tribes of Tripura were almost entirely self-sufficient. Those items they used to collect from the 

far-flung markets in the plain areas. The standard of living was very simple and the economy 

was to meet their day-to-day needs. Besides shifting cultivation, they were also engaged in 

other supplementary activities like hunting, fishing, trapping, domestication of animals and 

fowls etc.  

The Reang (Bru) do not entirely depend on food-gathering. They grow their food. Their food-

producing activity is called óHukô (shifting cultivation). This type of cultivation had always 

been in a cluster not in isolation.xxiii It is cultivated on the slopes of the hills. For the selection 

of jhum land, the head of the village óChudriô organised a meeting in consultation with other 
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heads of the families in a villagexxiii  for selection and allotment of the land to the individual 

families. They select a good hillock covered with shrubs and bamboo in proximity to the 

stream. The site for jhum cultivation is generally located outside the village, though the village 

does not have a stable boundary as the jhum field shifts every year leaving behind the already 

cultivated site as fallow land.xxiii  

Rites and rituals associated with jhum cultivation start from the day the site selection is done. 

Dreams also play an important role. A small patch of the tentatively selected site is cleared to 

perform the ritual called Wakhar Kaimo to Achu Sibrai. Dried rice with a bamboo pipe of water 

was offered. The Reang (Bru) wanted to know the approval of the god behind the selection of 

Jhum or Huh by tossing bamboo. A piece of bamboo was vertically cut into two and thrown 

above to fall upon the ground. If the two bamboo pieces fall on the ground in positions which 

are contrary to the other it is considered a good sign.xxiii In addition, a lump of soil is also taken 

from that land by the head of the family and placed below his pillow. If he has a dream of 

buffalo, cattle, clear water, fishing, marriage etc.xxiii  jhum cultivation in that land will be 

profitable. 

After the selection of the sites was completed, each household would start slashing the forest 

and preparing the site for cultivation. It was mostly done between December and January. The 

slashed vegetation was burned in March and April.xxiiiThe selection of the day for burning the 

site was a matter of importance. All male members of the village turned out with sticks and 

knives to guard the fire line so that the uncut forest could escape the disfigurement.xxiiiWhen 

the site became fit for cultivation, several crops like paddy, cotton, mustard, chillies, maize, 

sesame, pumpkin, cucumis, gourd, melons, beans, brinjals, yam, millets, etc. were sown and 

dibbled. Cottonseeds are never dibbled directly but mixed with clay, rolled into small balls and 

dried in sunlight. Only dried cotton balls were added to the general mixture of seeds.xxiii The 

crops mature at different times of the yearxxiii from June-July to September-October. No fruit 

or rice is eaten unless first offered to the deities.  

Since the sites of the jhum are far away from the villages a small temporary bamboo hut with 

a raised platform known as kairing is made for temporary resting houses as well as for storing 

grain or crops. This hut serves as a temporary house and in most cases till the whole process of 

the shifting cultivation is not over i.e. from the sowing of seeds to harvesting and until the 

paddy and other goods reach the permanent house they remain there. The entire shifting 

cultivation cycle from clearing of the forest, burning, sowing of seeds, weeding, harvesting etc. 
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was attended by both men and women through the interchange of labour system. 

During community labour exchange, the Reang (Bru) has a tradition of engaging in labour 

accompanied by the rhythmic beats of a drum and songs. Upon returning from jhum, the 

parents carry edible insects for their children as snacks or toys, such as rhinoceros beetles, 

dragonflies, locusts, grasshoppers, edible spiders, etc.xxiii  

Shifting cultivation is vulnerable to attack by different species like birds, jungle fowls, 

monkeys, wild pigs, bears etc. as it is surrounded by jungles, proper care has to be taken. Good 

harvest also depends on the proper watch and ward. In all the cases protective measures such 

as traps and other devices are made to ward away birds and animals. The young boys and girls 

select their life partner from jhum cultivation. The exchange of song from one temporary 

bamboo hut (Kaireng) to another bamboo hut (Kaireng) between a young boy and a girl is 

common. So Jhum cultivation apart from economy is also a romance.xxiiiIn the past, the 

calculation of time also centred on the operations of shifting cultivation.  

After the harvest was completed paddy and crops were taken home and stored in a small house 

or granary called Mainouh. The site was left fallow for not less than three years for the soil to 

regain its fertility. Maikhlungmo ritual i.e., worship of the goddess of paddy and cotton was 

performed after the successful completion of jhum harvesting.xxiii  It is an occasion where one 

visits the otherôs house accompanied by drinking (locally brewed beer made out of the new 

rice), eating and merry-making. The children also wait for that occasion as during that time 

many eatables óAwaingô or sticky rice of various kinds were prepared.   The occasion is one of 

the happiest occasions in the life of the Reang (Bru) people where one forgets about the toils 

and hardships of life. It was on this occasion the famous Hodaigri dance among the Reang 

(Bru) was performed. In the past, the Reang (Bru) people were given to drinking local brewed 

drinks (arag), which were freely consumed by both young and old people alike. It was a 

tradition in every household to brew rice beer. It was brewed by women folk. The guests were 

welcomed with pipes of rice beer that had been brewed at home. Events and gatherings require 

traditional drinks; without them, no act of joy or sorrow is complete. Clothing is woven and 

dyed using ingredients found in the jhum. Cotton as well as vibrant dyes derived from local 

plants like Ashu and Lela,xxiii  allow women to create garments that reflect the beauty of their 

surroundings.  

Shifting cultivation is intricately linked with every aspect of Reangôs (Bru) life. The jhum 

cultivation has made them economically self-sufficient and socially proud. It has allowed them 
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to retain the culture which has been passed down from generation to generation through 

folktales and songs.   

Changes in the conditions of Jhum Cultivators  

The conditions of the jhum cultivators in Tripura were gradually changing. There are several 

factors which were responsible for the changes. From the late nineteenth century, restrictions 

started to be imposed by the Maharaja of Tripura on jhum cultivation. The Maharaja of Tripura 

wanted to increase the revenue earned from the forests of Tripura, so more and more forest 

areas were declared as reserved restricting the rights of the jhum cultivators to carry on jhum 

cultivation in the reserved forests.xxiii In 1931, Maharaja Bir Bikram attempted to induce tribal 

subjects like Puran Tipras, Noatias, Jamatias, Reangs and Halams to plough cultivation instead 

of jhum cultivation. He reserved a large ploughable area setting apart as reserved for the 

settlement of the jhum cultivators. Circuit lectures against jhum cultivation and in favour of 

plough cultivation were arranged by the Agriculture department. However, the progress of the 

settlement was not satisfactory. This will be evident from the Administrative Report for 1939 

ï 40, "Many families have since permanently settled in the Reserve area and taken to 

ploughing, though the area brought under cultivation during the period was not 

encouraging.ñxxiii  

Additionally, the jhum cultivators experienced significant disruption after Tripura acceded to 

the Indian Union on October 15, 1949. The merger resulted in a significant influx of refugees 

from East Bengal (now Bangladesh), with thousands more arriving after the Bangladesh 

Liberation War in 1970 and being given rehabilitation in Tripura. The impact of such migration 

changed the entire demographic situation of the state. The jhum cultivators started facing a 

problem of land shortage. The shortage of land was created by the extension of settlement and 

settled cultivation. Since then the cycle of jhum cultivation could not be carried out as widely 

as before. 

The government of Tripura initiated the Jhumia settlement scheme in 1953 intending to end the 

jhum cultivation. Under the first programme, a household is allocated around four acres of land 

together with a monetary sum of Rs. 500/-. The second project is referred to as the colony 

scheme, in which the government undertakes the construction of a house for each family to be 

settled, along with a financial assistance of Rs. 500/-.xxiii  The objective behind this is to put up 

a model community. The government's initiative has proven to be a complete failure since it 

neglected to seek the opinions of the indigenous people for whom it was originally designed. 
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So, during the Fifth Plan Period, the scheme of utilizing tilla lands to yield enough income to 

sustain a family throughout the year was introduced. In 1974-75, the Tribal Welfare Department 

also introduced a scheme for rehabilitating jhum cultivators. In the same year, the Forest 

Department also started jhumia rehabilitation scheme.xxiii Despite the number of rehabilitation 

schemes being undertaken for jhum cultivators, shifting cultivation continued in the state.  

During the 1970s, the construction of the Dumbur hydel project took place in the Amarpur Sub-

Division of South Tripura District, which is now under the administrative jurisdiction of Dhalai 

District. This project led to the displacement of the local inhabitants, particularly the tribal 

communities, who were forced to leave their ancestral land and abandon their homes. A 

rehabilitation programme was set up for the permanent rehabilitation of the affected 

households and payment of compensation in terms of the acquisition of land was also 

undertaken by the state government.xxiii According to the official record, the total number of 

affected families in the Dumbur hydel project was 2361 families.xxiii The affected people were 

mostly jhum cultivators who had no land record even of their homestead land. 

After the independence till 1978, the main emphasis of jhumia rehabilitation was through 

individual resettlement or colony schemes on plain land.xxiii As it proved to be unsatisfactory, 

the renewal of the colony scheme began in 1978 intending to improve the jhumias economic 

conditions by increasing jhum productivity, meeting their basic needs, and weaning them from 

jhum cultivation. Until all jhumias are rehabilitated, the government recognises their right to 

continue.  

The number of rehabilitation schemes that was implemented on the jhumias of Tripura has 

tremendously impacted on their traditions. Many of them had to adopt wetland cultivation or 

settled cultivation as less land was available for jhum cultivation. This changeover was one of 

the most important factors in the downgrading of the indigenous people in Tripura, as they had 

to cope with a new kind of cultivation that was contrary to their traditions. As a result, they 

faced numerous challenges and difficulties in adapting to wetland cultivation techniques. The 

lack of knowledge and experience in this unfamiliar type of farming led to decreased crop 

yields and economic instability for the indigenous people. Additionally, the shift to wetland 

cultivation also disrupted their cultural practices and traditional way of life. Dr. Gangulyós 

(1969) opinion may be taken as a representative statement. According to him, "Primitive people 

living in isolation develop their own customs and socio-economic institutions which are the 

results of hundreds of years of gradual adaptation to their environment. So any abrupt or 
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unplanned change in their environment disturbs that equilibrium and causes maladjustments to 

the discomfort of tribal folk. This may even lead to their degeneration."xxiii  

For the government to effectively achieve comprehensive rehabilitation for jhum cultivators in 

the state, it is important to acknowledge that Welfare Programmes for the jhumias should be 

grounded on a foundation of respect and a comprehensive understanding of the social, 

economic and psychological challenges that they face. It's important to remember that welfare 

and development projects in tribal areas often cause some disruption to long-standing 

traditions. For this reason, the leaders of the Jhumia villages must understand and agree with 

them before they are put into action. Additionally, the government should also be clear about 

its long-term goals of rehabilitating the jhum cultivators.  
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North East India has extensive areas of agricultural land and is particularly rich in minerals, 

forests, and other natural resources. An important sector of the economy in North East India is 

bamboo craft. North East India's bamboo sector has a lot of potential, but the industry did not 

get proper attention as it deserves yet. To grow, these industries require exposure alongside 

suitable vocational training. The necessity for skill development is crucial in order to properly 

utilize these resources. Bamboo craft industry of North East India has eco-friendly 

characteristics, it is seen as a new way of sustainable development and in the era of 

globalisation, we should definitely look up to sustainable products for better future. The 

education system in India has traditionally focused on general academics and has not given 

much importance to vocational or technical education, including traditional and heritage skills. 

As a result, many young people are not trained or equipped with the necessary skills to pursue 

careers in traditional and heritage crafts. The Assam cabinet approved the Assam bamboo and 

crane policy in 2019, but there are still many loopholes in the path to the development of such 

industries. It is important to pay attention to the historical development and present status of 

the crane and bamboo handicraft industry to further promote marketing, along with preserving 

our culture and identity, contributing towards our heritage to be self-reliant India. 

 Key words: preservation, Skill development, sustainability, economy, globalisation 

INTRODUCTION 

A vital part of the northeast Indian economy is bamboo craft. The skilled workmanship of 

several northeastern tribes of India embodies the most creative expression of 

Northeast's vibrant bamboo craft history. The remarkable diversity and variety of bamboo 

crafts from the Northeast clearly illustrate the skills of the artisans in working with canes and 

bamboos. A piece of cane or bamboo can be turned into a true work of beauty by the 

experienced hands of artisans in northeastern India. Intricate structures and myriad types of 

cuts & profiles made from myriad types of chisels are richly illustrated through the various 

types of bamboo crafts that these artisans can make. India stands second after China in the 

production of bamboo in the world and Northeast India is the largest producer of bamboo in 

the entire country. Bamboo plays a crucial role in the daily lives of the people of the region. 

World Bamboo Day is observed on September 18 every year to raise awareness about bamboo 

worldwide. 

 Bamboo holds a special place in the lives of the people of northeast India from making 

furniture and other items from bamboo to its use in various rituals and ceremony, more than 
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half of the population of the state depends on bamboo for their livelihood and Bamboo shoot 

is included in different recipes. In most of the dishes in northeast India, bamboo shoot is used 

as an important ingredient for flavour. The apex of northeast Indiaôs wide cultural diversity and 

rich legacy are its handicrafts. Bamboo craft artisans create works of art that are carved into 

forms that can be passed down to future generations while preserving the heritage of their 

homeland, culture, and mythologies. Traditions are strongly rooted in the northeast Indian 

society and are perpetuated through these handicrafts. 

HISTORY OF CRANE AND BAMBOO HANDICRAFTS  

Bamboo was regarded with particular importance in the early period of Assam and was 

considered forbidden to cut in auspicious days. It is a general belief that bamboo possesses 

fortunate character and is of religious significance. During the early 7th century, cane and 

bamboo crafts flourished under Bhaskaravarman. This period also holds annals mentioned cane 

products such as mat and cool mats traditionally addressed as siltal pitas. The well-decorated 

and colorful sitalpatis (cool mats) that the wealthy utilized are mentioned in early literature. 

Cane was typically used to make mats. The vast amount of cane in the Assamese forests has 

been pointed out by the classical writers. For example, Ptolemy says that there were hills and 

marshes where canes were grown and bridges made out of them to the east of Serica (which 

we have identified with Assam) "Harsha Charita" also provides evidence of the creation of 

additional cane goods, mentioning cane stools. Bamboo was widely known for being cultivated 

and for being used for a variety of reasons. Banabhatta attests to this extremely sophisticated 

skill once more. He says Bhaskara Varman sent 'thick bamboo tubes', 'baskets of variously 

coloured reeds', and a variety of birds in 'bamboo' to Harsha as gifts. All of these demonstrate 

how different industrial arts developed in Assam in the past and have been practiced there up 

to the present times, drawing inspiration from the traditions of other Indian craftspeople. 

In the medieval period, besides the professional craftsman, some villages started making a 

variety of Bamboo Baskets, fishing appliances and containers which were locally bartering, 

oil, areca nuts, and rice in such other necessaries of life. There were no guilds of craftsmen in 

Assam but the king made Khel system, specifying a particular profession. In the early 

seventeenth century, the Ahom king Pratap Singha, brought artisans from Koch Behar to teach 

new techniques and designs to the local artisans. In the mediaeval period, the Satra institution 

had played an important role for the development of various indigenous Crafts in Assam. In 

the Hills of Assam, the tribal Handicrafts were interwoven with the social life of the family. 
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Among the various crafts, the Cane and Bamboo works gained its popularity during the 

mediaeval period of Assam. The Ahoms, Kacharis,Kochs,Bodos,Mikirs,Miris and other ethnic 

groups have their own traditions on Cane and Bamboo handicrafts. The villagers made all sort 

of articles using Bamboo and Cane like roof of furnished kitchen using reed, fishing, farming 

as well as other utilitarian requirements of the households as well as the kingdom. These were 

used in the daily life of the Assamese people in that period. In the mediaeval period, the Satra 

institution also contributed to the development of Cane and Bamboo Crafts in Assam. 

Most of the Sonowal Kacharis of Assam has engaged themselves in Bamboo field. They use it 

for their own purpose and also make some utensils for domestic use as well as for marketing. 

The Sonowal Kacharis knows how to prepare Bamboo products like Pasi, Kharahi, Duli, Dala, 

Salani, Kula and tools for fishing, weaving, agriculture, food making and decorative products. 

REVIEW OF LITERATURE 

¶ MP Ranjan, Nilam Iyer and Ghanshyam Pandyaôs book óBamboo and crane crafts of 

Northeast Indiaô (Development Commissioner of Handicrafts, Govt. of India: 

Distributed by national crafts museum, New Delhi,1986) is preliminary study of the 

textile and bamboo crafts of the Northeastern states on behalf of northeastern council. 

This survey revealed an immense resource of material, skills and techniques existing as 

a living tradition. 

¶ Dipti Bhalla and Shiv Kunal Verma in their book ñLife & culture in northeast Indiaò 

(Mapin Publishing ,2020) provides an extensive look into the histories, cultures and 

landscapes that distinguish northeast India. 

¶ Dr Meghali Goswami in her book ñVisual Art Northeast India: A collection of Opusò 

(Sharada Publishing House, 2018) describes about the traditional and contemporary art 

practices in the region of north- eastern part of India. 

OBJECTIVES 

The core objectives of the study are: 

¶ To analyse historical development and present status of bamboo handicrafts in North-

East India.  

¶ To study the bamboo and cane utilization in North-East India. 

¶ To promote marketing of bamboo and cane-based handicrafts.  
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¶ To focus in the gap between general and vocational education to promote traditional 

and heritage skills in India. 

METHODOLODY 

The proposed research will follow a complete historical approach for the collection and 

evaluation of data. This study is exploratory in nature and is based on information on 

primary and secondary sources. In this study, industrial clusters are considered as 

geographically concentrated homes that produce cane and bamboo products. Cluster 

houses are the ultimate unit of observation.  The information sought are about artisanôs 

personal data, and information and from experts in this field. This paper is also based 

on secondary data collected from various articles, journals, relevant books, internet 

resources and previous research works etc. 

RESULTS 

The bamboo crafts of Northeast India are a great example of the wealth of heritage and the 

brilliance of artisanship, and these features undoubtedly greatly enhance overall Indian craft 

traditions. The items they make include things like trays, unique furniture, bamboo/cane mats, 

decorative lamp shades, stools, hand fans, baskets, hand bags, jewelleries etc. 

Bamboo and cane craft of Assam is specifically a household craft industry in the state and 

offers farmers with a part-time employment option. Bamboo baskets of Assam come in various 

shapes and sizes and serve various distinct purposes. The bamboo hat or jhapi is one of the 

most popular and ancient bamboo products of Assam. Colourful motifs and designs adorn these 

jhapis. Many household items too such as chalani, kula, dukula, khoralu, dhol and doon are 

also crafted out of bamboo in Assam. 

The bamboo craft of Arunachal Pradesh is highly diverse with the designs, styles and patterns 

varying from one tribe to another. Houses, bridges, smoking pipes, trays, knives, baskets, 

ornaments, barrels, storage pouches are some of the most important products crafted by the 

bamboo craft artisans of Arunachal Pradesh. For instance, barsi is an open-weaved basket; 

rothak and pathu are rectangle shaped long bamboo pouches made in Arunachal Pradesh. 
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Bamboo/cane trees abound in Meghalaya and the trees grow super-fast and are available in 

multiple varieties. Khoks/artistic baskets, bamboo houses, mats, stools, Kurup or special type 

of Khasi umbrella are some of the major bamboo/cane products produced in Meghalaya.  

Bamboo baskets are an important product that the artisans of Mizoram commonly craft out of 

Bamboo. These baskets come in various sizes, shapes and serve various purposes. Broad 

baskets, for instance, are used for storing vegetables, cotton, and firewood. Baskets with lid are 

used for storing grains.  

Bamboo/cane craft is a traditional Manipuri craft and is intricately inter-twined with the 

Manipuri lifestyle. The products produced by the artisans here are not only aesthetic in look 

but are also highly functional in nature. Among the northeastern states Manipur ranks second 

in terms of the production of various bamboo crafts the first being Tripura. Some of the major 

bamboo products produced here include bamboo houses, fencing, baskets, furniture, trays, 

mats, flower vases, fishing traps etc. 

The bamboo/cane crafts of Tripura show remarkably extensive weaving patterns, unique styles 

and attractive designs. Simple tools are used to split the bamboo and cane vertically and impart 

their surface with a striking evenness. The artisans of Tripura craft various attractive items out 

of bamboo and cane and it includes things like Dulla or fish basket, Pathee or rain shield, kula, 

dala, trays, pencil holders, lamp shades, table mats, decorative fans, door screens, stools, 

vegetable baskets, shopping bags and many more. 

 It is often remarked in a hyperbolic manner that life in Nagaland begins on a bamboo cot and 

ends in the bamboo coffin. Bamboo crafting makes an integral part of Naga culture and their 

forte lies in making beautiful furniture pieces out of bamboo. So, these artisans would make 

awesome tables, chairs, sofas and cots out of bamboo/cane. Cane baskets too are very common 

in Nagaland and every woman takes pride in flaunting one as accessory. 

Bamboo/cane crafts are a flourishing craft in Sikkim and every lane of Sikkim has workshops 

of bamboo/cane crafts where marvellous bamboo/cane crafts are produced by the artisans. 

Bamboo showpieces, mats, baskets, furniture are some of the commonest products made by 

the artisans of Sikkim. 

 

Cultural heritage is a concept which offers a bridge between the past and the future with the 

application of particular approaches in the present. Our rich cultural heritage of North east India 
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boasts a rich melting pot of traditions and customs that manifests itself in many aspects of the 

region. This can be seen in the rich tapestry of heritage and culture that encompasses everything 

from art and crafts to the flora and fauna. 

The bamboo craft is a reflection of the legacy left behind by the generations that came before; 

with the diverse artisanship in different regions of northeast reflecting the unique heritage of 

each particular region. For centuries our ancestors lived a sustainable life, using bamboo in 

their daily lifestyle and it is prevalent in present as well, that is why it makes our culture more 

alluring fascinating. 

DISCUSSIONS 

Some challenges of traditional and heritage skills of crane and bamboo craft are: 

¶ India has a skills gap as a result of traditional and heritage skills not being included in 

formal academics. Traditionally, the Indian educational system has prioritized general 

academics above vocational or technical education, including the development of 

traditional and heritage skills. 

¶ Demand is declining as a result of consumers' preference for mass-produced goods' 

affordability and convenience over traditional and heritage crafts. Although many 

traditional and heritage crafts are distinctive and have cultural significance, neither the 

industry nor academia recognize them, which leads the younger generations to show 

little to no interest in them. A fondness for traditional and heritage crafts with more 

modern and contemporary designs may fluctuate in accordance to the changes in 

lifestyles and preferences. 

¶ There are many self-taught artists who are continuing their preferred work with fusion 

of experiences from surrounding and ongoing inspirations from environment, working 

on many projects and collaborations on crafts, small scale business along with the 

artisans. In such projects, there are many challenges faced by the artisans such as-  

o The lack of markets and distribution channels for many craftsmen engaged in 

traditional and heritage crafts may restrict their reach and lower demand. 

o Inequality of income between artisans and sellers is one of a major challenge, 

artisans are often paid less for their work in compared to the sellers who sells it 

in large markets and acquire huge sums. 

o Self-help group under governments that provide loans are not helping the 

artisans as they are not able to pay the interest for loans. There are some 
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loopholes in the craft industries, lack of entrepreneurship skills among the 

artisans, there is a need for leader (instructor) to look after the artisans and give 

proper guidance when required. The loans given by government are not able to 

deal with the challenges that the artisans face, proper care is needed to look after 

the community of artisans who carry such unique skills for the preservation of 

crafts and our heritage.  

CONCLUSION 

North-east India is a region with a storied past and numerous cultural customs. Bamboo crafts 

are a significant means of preserving the rich traditional art, heritage, and culture, as well as 

the traditional knowledge and abilities connected to peopleôs way of life and history. 

Handicrafts are an extensive representation of a regionôs history and culture. The rich 

traditional art forms and heritage, as well as the skills connected to the peopleôs history and 

way of life, are embedded and preserved through handicrafts. The eco-friendly bamboo craft 

industry in northeastern India is regarded as an innovative approach for sustainable growth, 

and in this age of globalization, we must undoubtedly turn to sustainable products for a brighter 

future. Bamboo products can be a sustainable choice. However, reclaimed or recycled materials 

of any kind can be often an eco-friendlier choice if you seek out local sources. For example, 

when we buy a wooden toothbrush from China, think about the energy that has been used to 

process the material itself, consider the CO2 involved in getting the product to you. It is 

important to inspire the younger generations to learn these native crafts and understand the 

significance of our local handicraft industries. 

RECOMMENDATIONS 

Identifying heritage and traditional skills is crucial for developing strategies to support and 

preserve skill and knowledge. In view of National Education Policy 2020, it is important to 

bridge the gap between general and vocational education and provide students with hands-on 

learning experiences to promote traditional and heritage skills in India in several ways like 

preserving traditional knowledge, promoting hands-on learning, Building networks. 

Collaboration with Industry and academia is important to identify the skills that are in demand 

and ensure that the skilling programs are aligned with those skills, create a bridge between the 

traditional skills and the modern industrial techniques and tools, making the skills more 

relevant to the industry. The collaboration with industry can also help in providing 

apprenticeship opportunities to the learners. The NEP 2020 places great emphasis on India's 
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rich cultural heritage and the ancient and eternal knowledge it embodies. In line with this, the 

policy advocates for the nurturing and promotion of traditional heritage skills, as well as 

research and innovation to identify new uses for these skills in our education system. 
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Abstract 

Amongst the resources available to mankind, space continues to be the most disputed 

commodity especially in the post-modern era. With the rising need for climatic action towards 

the preservation of planetary space, the Anthropocene and its representation in literary works, 

has been studied with a zest approaching activism accorded through analytical study. However, 

a similar focus continues to elude the representations of water in creative works, which have 

only been under the purview of scholarly investigation as recently as the previous decade., The 

fluid medium of water is as easily accessible as is evasive to the popular imagination and so 

the various modes of depicting and utilizing water in literature can be analyzed to form 

conclusions regarding the psych-anatomical as well as cognitive implications and usage, 

reflected in both virtual and real-world spaces. In the light of rising interest in blue humanities, 

this paper attempts to óblueô the fantasy craft of Susanna Clarke in Piranesi, and how womenôs 

fantasy writing can be a gateway to hydro spatial explorations of literary and cultural texts.  

Keywords: Fantasy; Womenôs writings; Literary Space; Sea; Waterscapes 

Introduction  

There hardly exists something so enigmatic and magical as the expanse of the sea 

brimming into the horizon. When 19th Century sailors set sail to explore new horizons, or when 

Anglo-Saxon poetry paid homage to the sea, the literature born out of this sentiment of the 

human fascination with the unknown and the endless, embodied what can be considered as 

manôs awe of the sea. Mesmerizing beyond explanation and terrifying beyond consolation, the 

sea and its watery domains continue to tantalize the adventurous streak of mankind even today, 

reaffirmed by the numerous attempts to conquer the depths of the sea-floor or its undulating 

surfaces. 
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The majority of the oceanic surface of the earth remains unexplored for a variety of 

reasons ranging from unfeasibility due to the pressure of water making scientific probing 

difficult and the hazardous nature of the task (Jamieson et al., 2020, pp. 798-800).  They discuss 

how the notion of water bodies and their depths are shaped by pessimistic connotations opposed 

to the optimistic rhetoric used to describe the horizontal and vertical expanse of land or outer 

space, describing it as the reason that sea-imaginaries take on macabre light (Jamieson et al., 

2020 p. 798). This departs from the usual portrayal of adventures undertaken to conquer its 

expanse of waves, errant weather conditions and viscose natural elements that donôt take the 

puny existence of mankind into deliberate consideration. The representations of sea in literary 

works are seldom passive, enhancing the narrative with its depth and fluidity. Susanna Clarkeôs 

ówaterô craft in Piranesi therefore serves as suitable work towards exploring the blueness of 

literary spaces.  

Review of Literature 

Marlene Dirschauer, in Modernist Waterscapes: Water, Imagination and Materiality in 

the Works of Virginia Woolf (2023), analyses the motif of water and fluidity in Woolfôs seminal 

Modernist texts, studying the symbols and images of water and the ways they can contribute 

towards a Modernist literary landscape dominated by this ecofeminist element.  

Astrid Ensslin proposes T. S Eliotôs The Wasteland as an all-encompassing location for 

the dichotomies of life ï death and survival, a symbol characteristic of the modernist and 

postmodernist literary traditions (2005, p. 205). She equates the topographical makeup of the 

desert to pastoral tradition as an alternative with intact spatial boundaries that reduce movement 

and interaction with the constituting elements. 

Hofmeyer et. al (2022), in Reading for Water undertakes the study of Postcolonial 

African Literature, problematizing and exploring the socio-political dynamics of water and 

water-bodies employing the ideas of infrastructure in reading water as a social and scholarly 

tool. 

Objectives  

This study seeks to investigate the spatial planes of Susanna Clarkeôs alternative house 

in Piranesi through the study of its literary spaces and waters, and the narratorsô navigation and 

usage of the same in the novel.  

Methodology 
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This paper scrutinizes Piranesi using the methods of review of existing scholarly 

literature and textual analysis of the primary text. The text bases its analysis on the theories of 

Bachelardôs exploration of space in The Poetics of Space and assumes the lens of spatial reading 

for water and its representations in works of contemporary literature.  

Results of Discussion  

Bachelard postulates that the house or other similar places of shelter allows the 

inhabiting self to dream, the state of dreaming being the facilitation of the subconscious to 

manifest unhindered by the demands of the tangible world (2014, pp. 26-29). Within the 

material framework of the familiar space of human shelter, the intangible landscape of 

imagination, memory and identification of the self within this space, allows the self to explore 

itself and its situatedness within those spaces. The literary space of a text functions in a similar 

way as it allows the incoming reader to fully cross the threshold into the realm of the text. 

Within the context of fantasy, this fl©neurial stroll within the intangible realm of the ñunreal 

cityòxxiii and its houses is comparable to the characterôs setting foot inside a portal and entering 

a new dimension. 

Susanna Clarke in Piranesi conjures such an alternative dimension of a wet, watery 

landscape of what the eponymous narrator describes as the House. It is frequented by waves 

and tides that crash into countless statues inhabiting the house. This house on a planetary scale 

of its vastness, is seemingly suspended in space; with only celestial objects outside its 

immediate domain. It is further divided into óHallsô or óRoomsô with their own Vestibules 

occurring at three major levels - The Lower Halls, where the tides filter the light; the Upper 

Halls with clouds, and Middle halls that sustains men and birds (Clarke, 2020, p. 47). The 

spatial depiction of the house is a nod to the Italian artist Piranesiôs portrayal of the vaults in 

Carceri d'invenzione, an exemplary cappricio of overlapping architectural depictions of unreal 

structures. The unending halls and the water that continually washes off any signs of occupation 

heightens the sense of placelessness, and timelessness as multiple spatiotemporal planes merge 

into one another. Forming what Foucault described as a heterotopia, the space of the house 

mirrors and yet contradicts the world inhabited by the reader. The spatial plane of the House 

thus, is not an absolute space but derivative from another dimension that the characters, like 

us, once inhabited but with time fail to remember. The House takes away from the narrator, the 

essence of his self by tampering with his memory, leaving behind an alternative selfhood, 

óPiranesiô that is transient and transitional.  
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Since the spatial and temporal mapping of the Self is prerequisite in its identifying and 

situating itself, the numerous and mazelike structure of the halls only aid to the confusion of 

by its unmappable vastness and fragmentariness. Despite being clearly distinguishable from 

one another by the size of the statues in them, the lack of elements characterizing a homely 

occupation and usage of otherwise sterile spaces, blur these distinctions. While the Upper Halls 

bear significantly smaller statues compared to the humongous ruined structures in the Drowned 

halls, the statues mostly tower over the narrator making the surroundings feel larger than life 

itself, adding to the selfôs floundering in an unnavigable space (Clarke, 2020, pp. 34-36).  

Piranesiôs position within this heterotopia is that of exiled outcast, inhabiting a foreign and 

unfamiliar space that requires the performance of a ritual to be able to enter, the Ritual that 

Ketterley who cages Piranesi, performs (Clarke, 2020, p. 178). This is characteristic of 

fantastical spaces that derive or improve upon the real-world model, such as Lewisô Narnia, 

that required Lucyôs belief in magic, or the Other Motherôs house and world in Coraline, that 

necessitated Coralineôs dissatisfaction in her real-world circumstances and curiosity to set foot 

through the door. But Lucyôs brother Edmund follows a very different trajectory into Narnia 

where his disbelief and curiosity let him in, but the White Witchôs persuasion lures him to stay 

by her side, segregated him from the world he belonged to, a similar fate meted out to Sorensen 

or Piranesi for being let into the ósafe spaceô of the House.  

What could go unnoticed is the 16th personôs, supposedly the reader, entering the 

heterotopic plane of the House as a silent witness to Piranesiôs consciousness, would also 

necessitate the performance of a ritual.  While allegedly ushered in to murder Piranesi, the text 

offers no glimpse of the readerôs entrance nor the exit. While it can be assumed that the reader 

accompanied a character who possesses the knowledge of the Ritual, it can also be speculated 

that perforation into the spatiotemporal domains of the House, can be achieved by alternative 

means.  

Watery Spaces as sites of Existentialism 

As Piranesi describes his movement through the watery spaces of the House, 

ñIn all these spaces, I have stood in doorways and looked ahead. I have never seen an 

indication of the world coming to an end, but only regular progression of halls and 

passageways into the far distance.ò (Clarke, 2020, p. 5) 
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The baffling infinity of the timelessness and the liminality of the House, and its lack of 

coziness or closure, makes it an existential site for the Self. The presence of water within the 

text emulates the real-world inhibitions encountered in endeavors of scientific probing and 

procurement of survival in terms of food. Piranesi sustains himself exclusively on seaweed or 

fish perilously caught in the ruins of the Drowned Halls. The incessant waves also pose as an 

obstruction to his navigating the Halls, with the tides also posing a threat to his life. In a 

significant moment, the narrator comes across a leaf floating on the water, that he recognizes 

is something that is born and made for the air. The benign image of the floating leaf is an 

unconscious reminder of his own foreignness in the inescapable waterscape. With his feet 

eternally drenched in the water he becomes a part of the house as much as he isnôt. The water 

or the endless sea, invading the precincts of a man-made structure establishes how it distorts, 

muffles and influences not only spatial movements and usage, but also his perception of 

himself. Like the water that filters the light through the windows in the Drowned Halls, it also 

obscures the truth. Piranesiôs loss of memory is symbolized in the tides continuously washing 

away at the statues and the halls, wetting and even eroding them, in turn preventing acts of 

dwelling in the water-invaded spaces. The pervasive image of water in the House can also be 

considered as an allusion to the powerlessness of architectural structures faced with the 

elements of nature.  

The structure of the House infested with water, contributes to its inhabitable nature, 

distinguishing it from the idea of a home. A home not only functions as a shelter from the 

elements of the natural world but also facilitates the formation of dreams in safety (Bachelard, 

2014, pp. 28-29). However, Clarkeôs alternative house incorporates water into its structural 

vicinity. The tides and dark pools of in the Drowned Halls are very much part of the house as 

are its windows and halls, wetting its surfaces and making it uninhabitable. The narrator might 

live inside the material boundaries of the House, but the act of dwelling, despite involving 

dreams and visions in his mind, remains incomplete. Piranesiôs lack of personal belongings, 

with most of them being provided for by his captor Ketterley furthers this notion. Piranesiôs 

familiarity with the halls results only from the two-fold activity of navigating for curiosity of 

unfamiliar places and navigating for survival. This familiarity enables him to map the structure 

of The House, his spatial cognition that is threatened into oblivion due to the erosion of his 

memories and the timelessness of his existence. In what seems like a gradual process, the 

fragmentation of his memory occurs simultaneously as his transition into his alternate self 

within the confines of the unreal spatial landscape.  
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The sentient space of the house, is responsible for this transitional selfhood of the 

narrator, alternating between the dual identities of Matthew Sorensen and Piranesi.  The 

narrator is an island surrounded by unnavigable expanse of waters. The materiality of the house 

and its structure might be real but the essence of it is unreal. Raphael draws attention to how 

the elements inside the house are only representations of the spatial elements of the real world, 

much like the shadowy images that flitted across the mirror of the Lady of Shallotxxiii when she 

is held captive by her curse. Crossing the threshold leads to her death and similarly the 

alternative self of Piranesi must also be cast away along with his place in the House, if he is to 

rejoin society as Matthew Sorensen. The two identities despite co-existing, fail to integrate and 

the narrator is never one or the other but continually in flux aided by the amnesiac fluidity of 

the House. In this state of exile from the society, the narrating self undergoes a transformation 

housed within the amniotic womb-like liminality before he completes his transformation and 

rejoins society. The watery space of the House is then a distorted metaphor to the real world, 

where human consciousness finds itself helpless against a lesser god-like power, with the only 

glimpses of life being the statues as they go about their day, manifesting in and out of view. 

Conclusion 

Literary spaces seeped in the fantastical or the imaginary, appeal to the psych-anatomical 

tendencies of situating an alternative selfhood even while navigating unreal spaces. The act of 

mapping and dwelling in spaces of fantasy is especially significant in the present age when the 

notions of occupied space, withing both public and the private are undergoing rapid changes in 

terms of boundaries and usage. Since water as medium of control and usage is universal in its 

familiarity, it is natural that such a motif be studied as a subject of expressive symbolism and 

selfhood. As literature is rightfully considered to reflect the human mind, analysis of spatial 

planes both topographical and oceanic, would fuel the selfôs navigation and usage of unreal 

spaces beyond the threshold of the written text; providing meaningful insight pertaining to our 

real-world spatial praxis and its implications. 

Recommendations 

The lens of Riverine Humanities might be adopted to explore North Eastern literary works, 

with emphasis on Brahmaputra River as a recurring motif in artistic works, both in the past and 

present. The analysis of textual matter can be undertaken in original or in translation, extending 

to other written and visual sources like songs, films, folklore and paintings.   
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Ecocritical analysis of Northeastern travel writing, focusing on movement or utilization of 

waterways, might also be undertaken.  
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Account of  Ptolemy, Hiuen Tsang, talked on use of utensils that made of bamboo and cane in 

early Assam. The industry reached its zenith under the Ahoms who formed Khel System for 

specifying a particular profession [Handique, Handicrafts in Assam: 2002-03]. The 

contribution of Satra institutions in the development of bamboo craft work during medieval 

period was another significant phase of history of handicrafts in Assam. Tavernier said ñthe 

kingdom of Assam is one of the best countries in Asia, for it products all that is necessary to 

the life of the man without there being need to go for anything to the neighboring states.ò It 

signifies not only the presence of self sufficient economy in Assam but also the growth of 

indigenous industries which collaborates in the growth of kingdomôs economy. The coming of 

European merchants and arising competition between local products and foreign goods limited 

its practices only in some villages.  

          The bamboo craft industry again resurgent under gandhiji who realized the importance 

of  handicraft works to maintain a self sufficient economy. Now, a no. of bamboo and cane 

units in several districts of Assam focus on craft products and its continuity in the era of 

globalization. This paper aims to study historical significance of Bamboo craft work in Assam 

by assessing its challenges and addressing the goal of Self- Reliant Assam. 

Introduction 

     Bamboo is one of the most valuable forestry species with wide distribution throughout the 

country. Assam is rich in Sylvan resources and suitable for bamboo cultivation due to its 

climatic condtions. Bamboo plays an important role in day to life of common people and in 

this way it becomes an integral part of our culture, society as well as economy since ancient 

time. In Assam, about 2.23 million hectares area are covered by bamboo growing areas. Out of 

130 bamboo species (that found in India),51 species are found in Assam. Apart from the main 

bamboo growing areas, districts such as Cachar, Karbi Anglong, Nagaon, Lakhimpur and a no. 

of bamboo species have been found in the villages of Assam. The bamboo species with high 

economic value are Muli (Melocanna bambusoides), Dalu (Teinostachyum dalloa), Khang 

(Dendrocalmus longispatnus), Kaligoda (Oxytenanthera nigrociliata) and Pecha 

(Dendrocalamus Hamilton-ii). The Muli and Dalu have great commercial importance, the 

former for pulping, constructional and fencing purposes and the latter for mat and basket 

industry [Gogoi:2020:pp4-5]. 

      The existence of bamboo craft industry has been proved by Banaôs Harshacarita in regards 

of gifts sent by Bhaskara Varman to Harsha, Si-yu-ki of Hiuen Tsang, Account of Ptolemy. P. 

C. Choudhury in his book ñThe history of civilisation of the people of assam to twelfth century 

ADò mentions about the mat making as an allied art of Ancient Assam [pp:378]. Moreover, 

under the Ahoms, during the reign of Pratap Singha, Momai Tamuli Barbarua systemized the 

Khel system and established model villages where he made compulsory for every adult to make 

a bamboo basket and to spin a certain quantity of thread. Here, contribution of the Satra 

Institution is must be mentioned. The famous bichani made from cane in AunatiSatra, bamboo 

mask etc. signifies the skills obtained by the craftsmen in satra institution since medieval time 

[Hazarika:2020:pp27]. But the coming of European traders and their trade policy completely 

ruined these indigenous industry. The competition between local products and foreign goods 

limited the crafts production in only some villages. 

     In Indiaôs national movement, Gandhi realized the importance of traditional crafts product 

to strengthen the countryôs economy and hence resurgent of bamboo crafts help again in 
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strengthening rural economy of Assam. Now, there are several bamboo and cane unit who 

emphasize on the growth of bamboo crafts industry [Ranjan,Iyer,Pandya:2004:pp.67]. 

Hence,the availability of resources gives a plateform to stand bamboo as an agro based industry 

by engaging youth to collaborate a self reliant stateôs economy. 

Objective 

¶ To examine the historical growth of bamboo crafts industry in assam. 

¶ To analyse the challenges faced by the industry in the contemporary time in order to 

attain the goal of self reliance. 

Methodology 

      The methodology used for this study descriptive in nature. This study entirely based on 

secondary data sources i.e. books, journals and reports. 

Review of Literature 

     Some of the literatures related to the study are reviewed and presented below. 

Borpujari in his The Comprehensive History of Assam, discusses a detail on the minor crafts 

of early and medieval Assam. He mentiones about the use of bamboo tools as daily life 

equipments, agricultural purposes and significance of Japi in medieval Assam very elaborately. 

Bhuyan in his Early British Relation with Assam gives a detail account on early trade relation 

of Bengal and Assam in late 17th and early 18th century. Moreover, he also discusses the trade 

treaty of british with Ahom monarch in brief.  

Choudhury in his book provides a detail account on economy of Ancient Assam. He clearly 

mentiones  about the use of bamboo utensils in day to day life of common people. He 

elaborately discusses the mat making process from bamboo as an allied art of ancient Assam. 

Chutia, in his book give a detail information on bamboo craft work of Assam. He provides a 

detail account on geographical location of the craft centre, its history and development in 

course of time. 

Gogoi, in her work, provides valuable information on bamboo craft works, it production, scope 

in respect of other part of India. She gives a detail account Indiaôs contribution on bamboo 

product in global economy. Her works reveals a great aspect of Assamôs contribution on 

upcoming days in bamboo craft products. 

Hazarika, in her work, gives a detail account on history of bamboo crafts and its development 

in course of time. She also gives an elaborate discussion on bamboo equipments that are used 

in our society since early time. She focus on importance of bamboo crafts in present society 

and market analyse of its products in Assam. 

Handique in his book gives a detail discuss on handicrafts in Assam assessing the history of 

evolution of handicrafts in different period. He also discusses the importance of cane and 

bamboo species as raw materials in handicrafts industry and marketing problems that faced by 

the entrepreneurs in 2002-03 in Assam. 
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Ranjan, Iyer, Pandya in their book discuss on bamboo and cane craft of North-East India. This 

book provides a note on colonial cane furniture and use of tools and technology in brief. 

 

Bamboo craft industry: History and Development 

In tracing the early history of bamboo craft industry in Assam, P. C. Choudhury mentions in 

his book ñThe history of civilisation of the people of assam to twelfth century ADò that 

early literature refers to the well decorated and coloured sital pati (cool mats) used by the rich 

people. Mats were usually made of cane. The abundance of cane in the forests of Assam is 

testified by the classical writers. He also says that Ptolemy states that to the east of Serica, 

which we have indentified with Assam, there were hills and marshes where canes were grown 

and used as bridges. Moreover, Harshacarita gives a detail account on use of stools of cane. 

Bana again testifies to this highly developed craft. He states that Bhaskara sent to Harsha 

ñbaskets of variously coloured reedsò. All these prove that various industrial art were developed 

in Assam at an early period and were continued to be practiced till recent times. By analyzing 

the social life of common people in early Assam, the Kaivartas (whose main professionwas 

probably fishing) used bamboo rods for catching fish [Choudhury:1959:pp.358]. Moreover, 

bamboo was used as house-hold utensils (beds,seats etc) and cooking vessels (bamboo pipes 

for keeping articles like oil and salt) in early Assam.   

     After the 13th century, handicrafts had reached a very high point of perfection under the 

Ahom kings in Assam. The different professional classes like weavers, spinners, dyers, smith, 

workers in ivory, metal, wood, jewellery and pottery enjoyed state patronage and villages were 

developed on the basis of these classes [Hazarika:2020:pp.27]. There were no guilds of 

craftsmen in Assam but the king made khel system, specifying a particular profession. During 

the reign of Pratap Singha, Momai Tamuli Barbarua systemized the Khel system and 

established model villages where he made compulsory for every adult to make bamboo baskets 

and to spin a certain quantity of thread. In the medieval period, the contribution of Satra 

institutions in the growth of bamboo craft industry was must be mentioned. The Mukha Silpa 

of Majuli, the famous bichoni of Aunati Satra, an integral part of Satriya Sanskriti mainly 

depends on bamboo and cane, indicates presence of skilled artisens in the satras in medieval 

Assam. Borpujari says ñAs a protection against the sun and rain people used country made japi 

(sun shade) of various dimensions.ò The japis were decorated with artistic designs, biggest one 

was called barjapi and smallest one was sarudaiya japi (used by women). There was arowan, 

a flat circular screen, made of bamboo splits over which a white or red cloth served as a cover. 

This could be used only by kings and three dangarias as a mark of their privileged statusò. 

Many varieties of japis such as haluwa,pitha,bordoiya, sorudoiya etc were produced in 

undivided Kamrup, Nagaon, Darrang, Lakhimpur, Sibsagar and Nalbari (Kamarkuchi, 

Mugkuchi) [Chutia,Assam and its Traditional Craft Culture: A Historical Perspective on its 

Trade and Commerce,pp.83]. 

    But in post Ahom period, the bamboo crafts had lost its priority. There were not found any 

evidence of bamboo crafts at the trade treaty of early britishers with Assam. As a results, the 

indigenous crafts production limited only in some villages.  

    In early 20th century, Indiaôs nationalist movement again resurgent the bamboo crafts 

industry to make a self-sufficient rural economy. After independence, Government of India 
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took a number of initiatives to improve the condition of traditional craft work. In Assam, 

Government College of Art and Crafts was established in 15th August,1947. At present time, 

Karbi Anglong, Nagaon, Goalpara, Nalbari, Cachar, Lakhimpur,Borpeta stands as a prominent 

places of Bamboo Craft Industry in Assam. 

Status of Bamboo in Global market 

There has been an unabated increase in demand for bamboo and its product belt in domestic as 

well as global market. Due to the low cost and availability, Bamboo is recognized as superior 

alternative of wood and plastic and utilized as raw material for paper, pulp industries, 

handicrafts, housing, agricultural applications etc. Therefore, the global bamboo market value 

has touched $68.80billion in 2018 and is expected to grow at a CAGR of 5.0% from 2019 to 

2025 [Bamboos Market Size & Share, Global Industry Report,2019-25].  

      Out of 1600 bamboo species are found in the World, over 136 bamboo species had been 

identified in India. According to Forest Survey of India(2017), the total bamboo bearing area 

of the country is estimated at 15.70 million hectares. The annual production of bamboo in India 

is about 14.60 million tones and the bamboo and rattan industry of India is worth Rs. 28,005 

crore in 2017. During 2015-16 and 2016-17, the export of bamboo and bamboo products were 

Rs. 0.11 crore and Rs. 0.32 crore, respectively while the import bill were Rs. 148.63 crores and 

Rs.213.65 crores. Despite having a large area under bamboo resources, India is a net importer 

of Bamboo. India constitutes only 4% share of global market. 

      Assam is the hub of 36 different species of bamboo which are suitable for producing 

different varieties of products. But Assam still is not able to be a part of global bamboo market. 

In recent years, Assam Government has approved Assam Bamboo and Cane Policy, aims to 

sustainable development and utilization of bamboo and cane resources in the state through 

scientific management and stakeholdersô participation. Assam has come up with a Bamboo 

Technology Park with an investment of Rs.62.28 crore in Chaygaon. The park has a modern 

common facility centre for producing many innovative bamboo products like- facility of 

making Strand woven bamboo block, Bamboo stick, Vacuum Pressure treatment plant, Resin, 

charcoal etc. 

Importance of the study of Bamboo craft Industry in Assam 

    Assam has a scope of build up bamboo as large scale industry and encouraging great 

entrepreneurship due to availability of bamboo as well as topographical and climatic suitability 

for growth of bamboo in Assam Forests.  

Á The bamboo industry can be focused on several sectors such as food production 

(bamboo pickle), handicrafts, constructional materials, pulp and paper and medicinal 

products etc. 

Á The engagement of common people in local craft work from different age group will 

help to develop our local market. A section of people will available in market and some 

are as supplier and some as producer. 

Á Students belong to Art & Craft Colleges or Agricultural Universities will engage in this 

sector in both artistic and scientific way. 

Á The involvement of entire villages and independent craft culture will help to preserve 

Assamese craft culture for future generation.  
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Challenges:   

Á Unorganised products: Now, many villages of Assam are engaged in bamboo craft 

production. The common utensils such as fishing equipments, bichoni,pasi, dola, 

khorahi etc. are produced by local people for their daily use. Moreover,  furniture, mat, 

decorative articles that made of bamboo,are sold in road side makert individualy. But 

to build up a large scale industry, it is necessary to organized each sectors of products 

in an order and engaged all skilled and non skilled labour in different work purpose. 

Á Lack of Awarness:The lack of proper vocational education in schools create a barrier 

among the youth to engage themselves in these works. Hence, it is necessary to provide 

co-curricular activities in school education which has enormous scope to establish 

independently in future. 

Á Negligence of Common people: People are generally interested on easily available 

products with cheap price in nearest market. But as a cottage or small scale industry, 

bamboo crafts deserves heavy and worthy price in local market due to its labour work 

and time consume. 

Á Lack of Technological equipments: Bamboo as small scale industry, it completely 

depends on traditional methods till now which consumes time, high labour wages and 

less profitable. By providing advance machinery equipments, the industry can be 

improved to a large scale industry and supply its finished products to outside the states. 

Á Capital Investment: The increasing demand of bamboo crafts in global market gives a 

platform to Assamôs bamboo craft industry. But another challenges is that it requires 

capital investment for standing at global market. Along with government policies and 

investments, it requires great entrepreneur to develop stateôs economy. 

 

Opportunities 

Á Expansion of Tourism sector in Assam: Handicrafts attracts people attention and  

beautiful decorative design provides unique status to the crafts products. Therefore, we 

can build up local market for handicrafts near tourist places for commercial purpose.   

Á Employment regenerate: It helps to provide employment to both skilled and non-skilled 

labour of urban and rural society of Assam. Like the other north-eastern states, a section 

of people can involve in it which will be beneficial for individuals as well as states 

economy.  

Á Self- Sufficient State Economy : The regeneration of skilled and non skilled labours 

may helps in increasing self- sufficient economy in Assam and gradually it will help 

our state to be an active part of global bamboo market. 

Á Eco- friendly and Agro based industry: Bamboo industry is an eco friendly and 

completely agro based industry. Both raw material and finished products are bio 

degradable. Therefore, the demand of bamboo utensils has gradually increased and 

plastic or wood crafts can be replaced by bamboo products. 
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Á Preserve Cultural Heritage: The resurgence or continuity of bamboo products helps to 

preserve our culture for future and increased national status in global market.   

 

Conclusion 

     By analyzing the history of craft work in Assam, it can be understood that the bamboo crafts 

enjoyed a prominent status since ancient time. Now, the development of Bamboo Craft Industry 

has a great scope in Assam. Available of required raw materials, skilled labour will lead a 

favourable environment to it. The main aims to revive these craft culture and make a self-

sufficient economy will fulfill the hope of depriving class by providing its primary needs daily. 

Although it has several challenges in current situation but prevailing opportunities canôt be 

ignored. It helps to maintain glorious history of Assam in the era of Globalization. 
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Abstract: 

Marriage is one of the important universal social institutions. Marriage is the union 

between a man and woman to create new generation. It is established by the human society to 

control and regulate the sex life of human being. As a social institution, it consists of some 

rules, regulations, customs and traditions etc. Every tribes and sects of people in the world have 

their own systems of marriage. In this case, every tribes of Assam have own traditions, 

customary laws to perform their marriage ceremony. The present work is an attempt to study 

on Folk practices of Mishing tribe related to marriage system. The Mishing tribe also has their 

own traditions which are different from other tribes. They followed all the unwritten marriage 

codes which are prescribed by their forefathers. Marriage is called Midang in Mishing 

language. There are different types of Midang in Mishing society. The different types, 

traditions, rules, customary laws etc. of Mishing marriage system will be discussed in this 

paper. 

Keywords: Mishing, Marriage, customary laws, Bride price. 

Introduction 

       North East is one of the most cheerful regions among other states of India. It is a 

melting pot of diverse ethnic and linguistic groups. Assam, the North East frontier state of India 

is found to be lived by the both tribal and non tribal population. The Mishing, also identified 

as Miri in ancient times, is one among those numerous ethnic tribes of Assam that contributed 

a lot to the socio-cultural tapestry of this region. Mishing people are Mongoloid and belong to 

Tibeto-Burmese group. Many centuries ago, they came down to Arunachal Pradesh from North 

West China. They settled in the hills lying north of the Brahmaputra valley in the Siang and 

Lohit districts of Arunachal Pradesh. In the early part of 12th century they migrated down to 



нсм 
 

 

the plains of Assam in quest of a peaceful and conducive economic life. Basically, the Mishing 

tribe resides on the bank of the river Brahmaputra and its tributaries. As, a riverine tribe, 

Mishing indicates blend of mi ómanô and óasiô water. 

            Marriage is the very foundation of civil society. Marriage is a legally and socially 

sanctioned union of two individuals usually between men and women. It has been regarded by 

all religions as the basics of civilized society, sound moral system and domestic affection. So, 

family is the most significant unit of the society and marriage is the foundation it. In the Hindu 

Religion, marriage is called as a sacrament and not a contact. The RIG VEDA itself speaks of 

the sanctity of the institution of marriage. The tie of marriage was regarded even at that stage 

as a binding force all through life. 

Objective of the paper:  

1. To explore the various rites and rituals of Mishing tribe related to marriage. 

2. To discuss the marriage system of Mishing Tribe 

Review of Literature 

1. Basanta Kumar Doley in his bookñMishiung Samaj Sanskritir Samikshaò provides a 

detailed description of Mishing tribeôs historical background, traditional structure of 

house, food habits, family pattern etc. He provides a brief description of indegenious 

tradition, myth, religion and customs of the Mishing tribe. He gives a detailed 

description of marriage customs and forms of marriage practices among the Mishing 

tribe. 

2. Putuli Kayastha, in his work ñAssamar Bibhinna Janagosthir Bibah Paddhatiò 

discussed about marriage system of various tribes of Assam.She provides a detailed 

description of traditional customary practices, rules and rituals associated with marriage 

system of Mishing tribe. 

Methodology: 

           The methodology of the seminar paper is based on both primary and secondary data. 

For the purpose, the reference books, journal, magazines has been consulted to develop the 

seminar. In order to collect primary data, a few renowned and experienced persons were 

selected, those who have knowledge on the traditional marriage system of Mishing tribe. 

Specially, Mohkhuti and Dhansutimukh villages in Majuli and Dhemaji districts were 

interviewed to get the required information for this paper. So, I have taken participatory 

observation and unstructured interview method. 

Discussion:  
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      Marriage is a universal social institution to fulfill our basic human needs. As a social 

institution, it consists of some rules, regulation, custom and traditions etc, which are accepted 

by the society. Every society has own traditions, customary laws to perform their marriage 

ceremony. Like other society of the world, Mishing people are also performed their marriage 

system. According to Mishing society, Marriage is neither a social contract nor a pure religious 

sacrament. They have follow own way of traditional customs of marriage since immemorial 

time.  

The mishing people select their life partners from within the tribe i.e tribe endogamy, but 

strictly followed the rules of clan exogamy. If someone marries within their own clan (opin), 

then the couple is strictly punished by the society as ex-communication from the 

village/Community. For example, marriage within pegu boy with Pegu girl or Kutum boy with 

Kutum girl will be never sanctioned by the Mishing society. As like, marriage are restricted 

within sub-clan and tomin:sunam-Biraang (Affiliated Brotherhood). For example : 

Clan (Opin) Urombi-minisunam 

Birrang 

Tominsunam Birrang 

Pegu  Patir,Kardong,Medok 

etc 

Kuli  Kutum,Koman.doley 

etc. 

Among the Mishing tribe, customs of clan exogamy are still prevalent. If a person disobeys 

the rule of clan exogamy marriage, he will be punished according to their customary legal 

guidelines. But at present time, the rule of tribe endogamy is lost their virginity in Mishing 

society. But, the family did not allow the couple to enter their home. The society is also 

socially boycott the whole family until if they will not performed a ritual ceremony called 

PO:NI-DO:NAM in the presence of village elders, after that the couple enter the paternal 

parents house. 

In general, Mishings followed the cross-cousinôs marriage since earlier times. At present, they 

also recognized non cross-cousin marriage. For instance, marrying the motherôs brotherôs 

daughter and fatherôs sisterôs daughter is sanctioned by the Mishing society. Mishings are not 

allowed to marry moms sisterôs (maternal Aunt) daughters as like other tribes of Assam.             

 In general, Mishings are Patriarchal. So, male person can inherit the property and they abide 

by the guidelines of patrilineal system. Therefore, after marriage, bride moves to grooms 

residence. Usually, Mishing tribes are monogamous but polygamy is additionally practised to 

a few extents, however, it is very uncommon in nature. If a person marries more than one 
woman (polygamous), the first wife occupies the dominant position within the family. Among 

Mishing tribe women do no longer like to be second wife which they believed to be misfortune. 
As the Mishing tribes are patrilineal and patriarchal, after marriage bride is going to live with 

her husbandôs residence and the kids born of their marriage endure their fatherôs surname. 
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Some of the rules related to the Mishing Marriage system which is given below: 

1. The marriageable age is taken to be 18-25 for boy and 17-20 for girl. 

2. Prohibited to marry his brothers daughter, sister daughters, mothers sisters daughter, 

maternal uncle granddaughter and his younger brothers widow wife. 

3. Mishing society followed the rules of clan exogamy law. One must marry from 

outside of oneôs own clan and affiliated brotherhood clan. 

4. Mishing tribe strictly followed the rules of clan exogamy law. One must marry from 

outside of oneôs own clan and affiliated Brotherhood clan. 

Traditional practices related to marriage 

 Bride Price (Aaidam (Alig) 

              The tradition of Bride price (Aa:dum) practice is traditionally prevailed in Mishing 

society. There is no specific demand for bride price like other tribal society of North East 

region. The price is merely a symbol of respect for motherhood. The groomôs family offers a 

bunch of Beetle-nuts, a pot of rice beer and a rupee coin as bride price to the bride's family. In 

addition, dowry system does not exist in Mishing society. However, as a gift to the groomôs 

family the brideôs family sends some gifts with the bride. However, there is no demand for 

dowry. In Mishing society, there is no fixed bride price. It varies depending on the groomôs 

family financial status. Previously, it was paid in the form of goods and animals. At present, 

the bride price does not exist in the society. It can now only be found in the Dugla LA: NAM 

marriage.  

Forms of Marriage 

 In Mishing language Marriage is known as Midang. Mishing marriage can be mainly 

divided in to four types: 

1. Da:ro Midang 

2. Dugla La:nam 

3. Kumna La:nam 

4. Sola La:nam 

 Da:ro Midang 

               It is a pre-planned marriage, arranged by the parents and relatives of both parties. This 

type of marriage is widely prevalent in society. This marriage is solemnized according to social 

system. In general, grooms party sent the proposal with a packet of betel nut (akun) and a pot 

of rice beer. If brideôs party accepts the proposal, the boys party proceeds with the formal 
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negation. After that, the boy has to stay in the girl's residence for a few days. This system helps 

to develop understanding between both of them and to establish a close relationship with the 

family. This is called Magbo-Dugn The day of the Midang, the bride and groom is bathed, wear 

the traditional cloth. Groomôs ceremonial bath rituals take place in accordance with the time of 

his journey to the bride's house. A boar without a blemish is scarified and cooked. In brideôs 

house, the bride's mother welcomes the groom from the door steps and conducts customary 

rituals. Brideôs mother welcomes groom with traditional Puja thali and after that namati starts 

to sing marriage song. The groom sits on the right side of the bride. Mishing people believe 

that the bride and groom should not face each other before this auspices moment. At that 

moment,the bride's mother offers a hand woven Mibung Galuk to the groom to put on. It is 

called "Yambo Murnam". It indicates that as a result of this action the groom has been accepted 

as the son-in-law of the house.After that, bride and bridegroom are allowed to eat jo:saag. 

Jo:saag is a combination of various delicious dish. The food consists cooked pork, roast 

chicken, dried fish, boiled fish and delicious rice beer. At that time, widow and widower strictly 

prohibited to enter that particular place. Finally bride-groom cloths are tied together and take a 

bow down in front of elder person. 

In Grooms house, a new ladder and chang is made for welcome the new bride. Then the 

groomôs mother offers a ñYamne Gasor" to bride. From that moment, the bride is considered 

as a daughter-in-law of the house. 

Dugla-lanam 

          This is also called Gandharva vivah. Usually this marriage results from a secret love 

affair between the young boy and the girl. . If a boy likes a girl, but he hesitates to get 

acquainted with her, in that case a special friend of the boy helps in gettingacquainted with the 

girl. After that, the boy becomes eager to demonstrate his love. If he does not have the courage 

to propose her alone, then he would contact a mediator, who must also be loyal to the girl. In 

Mishing language, the Middleman is called "Ripuwang'. The boy proposes the girl with the 

help of Rupuwang. After that when the couple feels mutual attraction among themselves, the 

couple elope to some other village and lived as a husband and wife. It is called Dugla 1a:nam, 

means marriage by elopement. After some days later, couple informed their parent. The boyôs 

parents sent a group of elderly persons is deputed to negotiate with the brideôs parents, with pot 

of apong and packet of beetle-nut. In such type of marriage a higher bride ïprice may be 

demanded by the brideôs mother. 
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Kumsula -La:nam 

   This is a formal kind of marriage. If both the parties are incapable of bearing the prices 

of ceremonial marriage, then this type of marriage is arranged by the Parents. The proceeding 

of marriage is also similar with ceremonial marriage.It is more common in poor or 

economically disadvantaged families. In their society it is a legal arranged marriage. In this 

arrangement, like in the Daro:Midang,  the bride is typically chosen by the groom or his parents. 

This marriage uses the same methodology, proposal and acceptance system of Da:ro Midang. 

However, because both the families are economically unable to give a lavish party, they fix a 

date for marriage. On that day, the groom along with close relatives visits the brideôs residence. 

Then the priest conducts an auspicious ceremony at the brides home to consider the bride and 

groom as a married couple in front of the assembled guests. After that the new couple bows 

down in front of "Satola" and other elder person. So this type of marriage is known as Blessing 

Marriage. The elder person blesses the newly married couple for their new life. Thereafter the 

groom takes his newly married wife to his home. 

So:la Lanam 

 In this marriage the bride is forcefully taken and the marriage was solemnized without 

the consent of bride. This practice took place in the early days and is not a recommended 

practice of the community. This happen when a girl rejects to the proposal of a boy. In the 

present scenario this type of marriage has been abolished and not seen in the community. 

Widow Remarriage 

 The introduction of widow remarriage Act was a major change in the Indian society. 

Before remarrying was considered a taboo and the practice of sati was prevalent. It was only 

with the untiring efforts of Iswar Chandra Vidyasagar, Raja Ram Mohan Roy that the widow 

remarriage act was enacted in 1861. 

Widow Remarriage is present in the Mishing society. It takes place when the husband of a 

young girl dies at a young age. In such case, the family members of both families decide and 

discuss for the future of the widow. If both the family comes to an agreement the remarriage 

is approved. Sometimes the remarriage takes place with the young unmarried brother of the 

deceased with the consent of the family members. 

Conclusion 
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 The Mishing marriage is neither consider as a sacrament nor a social contract in terms 

of their social culture, norms and customs. They followed the unwritten codes, tradition and 

rules in the marriage since immemorial time till now prescribed by their forefathers. But now 

a days some traditions, customs rules are losing their virginity due to many reasons. Still 

Mishing people are following the customary laws and rules regarding marriage. 
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Abstract: Led by the desire to create a unique universe of their own, the tribal communities 

are reluctant to give up their self-determined moorings. In case of the Adi people of Arunachal 

Pradesh, these moorings consist of beliefs, traditional customs, songs, dances and a spirit 

which will not subordinate itself to any other discourses. With the onslaught of modernity, such 

societies go through a psychological transition as they try to locate themselves in a totally new 

and modern context but at the same time attempt to make a correspondence between the past 

and the present or between tradition and modernity through remembrance and negotiation. Adi 

creation myths, ritual journeys and shamans come alive in the pages of the novella taking us 

to a different world dominated by origin myths and belief systems. The novella also records the 

vivacious storytelling tradition of the land. The present paper attempts to show that in the 

context of the Adi territory of Arunachal Pradesh as depicted in Mamang Daiôs The Legends 
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of Pensam, it is necessary to view the increasing assertion of tribal heritage and identity as 

part of the overall forces of social change and modernization. The novella can be regarded as 

saga of the progression of the changes.The present paper also looks at the process of 

transformation and its impact on the Adi people of Arunachal Pradesh. 

Keywords: Transformation, Heritage, Identity, Preservation, Negotiation. 

The issues of identity, transformation and preservation of heritage bear geographical, 

psychological, cultural, historical connotations. Bhabha views that ñthe intimate recesses of the 

domestic space becomes sites for historyôs most intricate invasions which displaces the 

individualò (p. 141).  Mamang Dai delineates a place which is under the grip of an incipient 

modernity and is gradually losing its older values. Resultantly, the people intensely long for a 

definite identity by clinging to their cherished traditional values and beliefs when their very 

sense of belongingness is being thwarted by the onslaught of modernity and change. Mamang 

Daiôs novella depicts the Adi people of Arunachal Pradesh who are undergoing a radical re-

orientation of their identities as their region is confronting with geographical, psychological, 

cultural, historical transformations. A reading of Mamang Daiôs The Legends of Pensam 

becomes significant as it provides insights into how an ethnic class of people from a remote 

and forlorn territory is accepting changes and modernity but at the same time trying to negotiate 

them with ancestral memory, family attachments, community bonds and cultural heritage. 

Memory becomes crucial when they choose the path of negotiation to mediate between the past 

and the present. Cultural heritage, transformation brought about by the changes of modernity 

and formation of identity are crucial factors in the process of negotiation. The present paper 

attempts to highlight such factors while giving a thorough analysis of Mamang Daiôs The  

Legends of Pensam. 

The hill tribes like the Adi tribe of Arunachal Pradesh were in a primitive stage of economy till 

very recently. The basic principles of such an economy include production for consumption, 

no capital investment, and investment of excess wealth for enhancement of prestige, kin-

oriented economic co-operation. Such primitive economy does not require a country-wide 

economic infrastructure. Mamang Dai writes, ñIn our villages, the fields are patchy clearings 

that dot the thickly wooded hillsides far from our homes. Every household has plots here for 

growing vegetables and herbs. These are the open workplaces that their owners grow so 

accustomed to that they set off from home very early to work all morning, weeding, clearing 

and plantingò (p. 27). But in the recent past the hill tribes have suddenly become a part of the 

modern economy of the country, and the countrywide economic infrastructure has completely 

engulfed the tribes of North-east India. But because of the hangover of the traditional kin-based 

economic organization they have not yet been able to participate fully in the new economy and 

so entrepreneurs from comparatively advanced communities are taking advantage both of the 

economic infrastructure that has grown up in recent times and also of the simplicity of the tribal 

people. Time and again these things cause resentment in the minds of the tribal people when 

they realize that others are taking advantage of their land: ñThe village had never heard of 

anything like it before. Their granary doors had been broken and all their precious beads and 

jewels stolen.......The thunderstruck victims could not imagine how anyone could have done 

such a thingò (Dai, p. 147). The novella truthfully records the phase of economic transformation 

of the land.  
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The transformation from tradition to modernity is not without stumbling blocks. The trends of 

revivalism have developed among the tribes and in order to assert their identity they are trying 

to recreate their traditional cultural heritage which are on the verge of extinction. Clifford 

Geertzôs comment in the context of a prudent wise man who tries to adapt a ñtranquil 

detachment which frees him for his endless oscillation between gratification and frustrationò 

(p. 23) also marks the psychology of the Adi people trying to locate themselves in a totally new 

and modern context. In a review of the book in Muse India, G. S. P. Rao remarked, :A raconteur 

par excellence, Mamang brings her personal knowledge of the primitive customs and beliefs 

of her people to recount the many legends that influence the lives of Adis. Mamang is in search 

of her own roots and she documents these tribal loresò. Mamang Dai herself admits in a later 

interview that the roots of her society should be preserved so that they are not lost and forgotten 

in the sweep of modernization: ñOurs is an oral tradition you know, I was trying to meet people 

and collect and record these oral narratives. You know, the small histories which were getting 

lost and when you talk to people even small things can trigger these memories offò. The novella 

beautifully records the cultural heritage of the Adi tribe of Arunachal Pradesh.  

In the context of the Adi society as represented in Mamang Daiôs The Legends of Pensam, the 

oral and folk traditions can be viewed as powerful identity-givers, identity-shapers and identity-

promoters. The Adi people assign an ideological value to folk culture. Mamang Dai uses the 

techniques of storytelling in her novella as a device to retrieve and rejuvenate the heritage and 

culture of the Adi people. The story ñthe boy who fell from the skyò tells the story of biribik, 

the water serpent. The Adi people believe that if someone happens to see the water serpent 

which has a head with horns is bound to die. The story ñthe silence of adela and kepiò tells 

about the serpent ritual. This ritual is performed when it is believed that the spirit of a snake 

causes sickness to a person by coiling around his or her body. The story ñpinyar, the widowò 

mentions the myth of miti-mili, a race of supernatural beings. The Adi people believe that ñthese 

small, quiet people were the first to make the mysterious si-ye that is the yeast used to ferment 

rice into beer. Before the miti-mili race disappeared, deranged by strange visions, they gave 

this sacred powder to mankind, and a strong belief grew that si-ye had special powers.......they 

are strictly forbidden before a hunt or a journey....It makes men hallucinate, just like the miti-

mili raveò (Dai, p. 29). Such myths are great heritage of a culture trying to rebuild its identity 

through preserving traditions. Joseph Campbell asserts the need for myths, ñMan, apparently, 

cannot maintain himself in the universe without belief in some arrangement of the general 

inheritance of myth. In fact, the fullness of his life would even seem to stand in direct ratio to 

the depth and range not of his rational thought but of his local mythologyò (p. 4). The Adi 

creation myth explains how in the beginning ñthere was only Keyum. Nothingness. It was 

neither darkness nor light, nor had it any colour, shape or movement. Keyum is the remotest 

past, way beyond the reach of our senses........Out of this nebulous zone, a spark was born that 

was the light of imagination. The spark grew into a shining stream that was the consciousness 

of man, and from this all the stories of the world and all its creatures came into beingò (Dai, p. 

56). The Adis also have their myths regarding the actions of human beings. They believe that 

ñthe sun and the moon, whose light shines on all equally, is the invisible force that guides each 

one of us. All life is light and shadow; we live and we die and the path of destiny is the quest 

for faithò (Dai, p. 57). The Adi people weave their traditional myths treating universal themes 

and these stories are the most preserved cultural resources in the Adi society which fix up a 

distinct identity for the people. Myths as a part of cultural heritage are ñcognitive as well as 

textual in nature, structures of mind as well as constellations of verbal, cinematic, pictorial, or 
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other signs produced and interpreted within particular communicative settingsò (Herman, p. 8). 

Native belief-system imparts a distinct Adi aura to the stories and myths prevalent in the Adi 

society. Life is a play of light and shadows for the Adis, sometimes of hope, sometimes of 

despair but they have miles to go guarded by their faith. And this faith almost manifests itself 

as a part of their identity. 

With the rising consciousness of marginalization and identity-consciousness, various tribes of 

Arunachal Pradesh began to form associations to foster their traditional dance, songs and 

festivals. The Adi tribe of Arunachal Pradesh also forms such an association: ñThe District 

Social Welfare and Cultural Society of the Siang area was formed by the local people. The 

main initiative was taken by a leader from Disi village in the District........The local people 

pledged to make about efforts to build up the society which will undertake to revive Adi 

cultureò (Sarker, p. 125).  The stories are set in a time when new technology and new ideas are 

arriving in the land of the Adi people and are beginning to change their lives. The time of 

changes appeared like confused and haunted for the Adi people: ñthe big trees were brought 

down. The spirits of our ancestors who dwelt in these high and secret places fell with the trees. 

They were homeless, and so they went away. And everything had changed since then. The 

canopy of shelter and tradition had fallenò (Dai, p. 42). The Legends of Pensam describes the 

Adi people in a crucial juncture of lived history, where they find themselves under the legacy 

of displacement and identity crisis provoked by the modern civilizing mission, modern cultural 

impact and global changes afterward. The Adi community is located in an arena of in-

betweenness of real and imagined or rooted and uprooted simultaneously. The stories of The 

Legends of Pensam best exemplify the process of transition and observe the process of 

transformation and adaption on the part of the Adi tribe with a unique understanding of cultural 

heritage which provide them a distinct identity. In an age when small narratives and counter-

discourses legitimize reality, the folk becomes a weapon of assimilation and dissemination. In 

its intersection with the living, it is a changing and evolving phenomenon. It has garnered a 

rationale that places it apart from other knowledge systems. Folk story telling devices animate 

the narrative medium of Mamang Daiôs The Legends of Pensam. The work is a discourse on 

the construction of a strong ethnic identity by re-creating the past through recalling the 

traditions, customs, lore, culture, experience and values that had originally gone into the 

making of an individual belonging to a particular community and thereby a distinct ethnic 

identity.  

In authorôs note, Dai describes the Adi people in the following words: ñLike the majority of 

tribes inhabiting the central belt of Arunachal, the Adis practice an animistic faith that is woven 

around forest ecology and co-existence with the natural world. There are few road links in the 

territory. Travel to the distant villages still entails cumbersome river crossings, elephant rides, 

and long foot marches through dense forest or over high mountain passesò (p. xi). It is quite 

natural that the Adi people are keen on acquiring an adaptive mechanism to the changed social, 

political, and cultural circumstances. The process of modernization and transformation leads 

the Adi people to be conscious of the fact that they need to be viable as human resources in 

order to acquire the benefits of modern civilization but at the same time they also search 

intensely for a secured place and identity in the new scheme of things. Mamang Dai has 

succeeded in bringing out the psychic changes of the people in an acute manner. Ethnic identity 

ñremains ridden with a split at its heart. The resultant dilemma is whether to maintain roots in 

consonance with the tradition or whether to maintain an identity, despite the ongoing changes 
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augured by modernity. Politics of culture does not make this dilemma a central question in 

understanding identity, rather perceives it unilaterally, as a moment of making culture an 

instrument of survival by an ethnic communityò (Biswas and Suklavaidya, p. 51).  Living in a 

world of half dreams and half reality where everything is conceived as predestined, these 

people come to see modernity along with the process of transformation as something 

predestined, something bound to happen with which they have to negotiate with. They 

safeguard their cultural heritage through remembrance for this negotiation: ñIn the end, all we 

have is remembrance. The sword rattles and the dancers sing in chorus. They have travelled so 

far, like a line of devotees following the path of a sacred song across the ancient valley. It is a 

language that never ceases, and they sing because the hills are oldò (Dai, p. 55). The Adi people 

attempt to create an identity of their own with the help of memories, traditional myths and 

legends in a society confronted with modernity and its all-pervasive forces. A close study of 

Mamang Daiôs The Legends of Pensam suggests that the Adi people of Arunachal Pradesh 

create their own ways with a new spirit which is strategic of their adjustment to the new 

conditions and transformations through preservation of cultural heritage wgich leads to the 

formation of an identity of their own.  
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Abstract 

The North Eastern state of Assam is a land of enchanting, natural beauties. The natural 

splendour of Indiaôs blue hills, rivers, forests, waterfalls, caves, and wildlife lures many people. 

Assamôs tea gardens are large and well-known. Assam has been synonymous with tea ever 

since Robert Bruce claimed to have discovered it in 1823. The Singpho tribal people from 

Assam and Arunachal Pradesh have a long history of making and drinking tea for its 

rejuvenating properties. This paper will examine the history and the events that led to the 

creation of the garden and widespread migration. Assam has the largest number of tea 

plantations in the world, with over 800 main and 60,000 minor estates spread across 9 300,000 

hectares, and employs 17% of the stateôs workforce. Assam tea accounts for 55% of total tea 

output in India and 80% of exports. And it is critical that we investigate the tea garden and how 

its history has transformed the landscape of Assam in the present day. This paper would help 

in understanding the deeper ramifications of the conditions of the labour that migrated to 

Assam and developed the tea garden. 

Keywords: Tea garden, Labourers, Assam, Migration, Plantation 

Introduction 

Tea cultivation in Assam is a major industry that has contributed to the provinceôs economic 

development. It has transformed a vast wilderness into a thriving and pleasant garden, opened 

up channels of connection with the countryôs distant interior, and added to the provinceôs 

wealth by employing approximately 3 lakhs of emigrants and their children. However, to obtain 

these benefits, the emigrant labourers were confronted with difficulties beyond human 

endurance.xxiii The history of the Assam tea plantation is described as a triumphant saga of 

fulfilling commercial ambitions.  
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Tea originated in China and quickly became popular in many European nations, most notably 

the United Kingdom. In the 17th and 18th centuries, the East India Company traded in tea and 

imported massive quantities to London for domestic use because tea was immensely popular 

with the British.xxiii The East India Company had to rely wholly on China for its supply of tea, 

but trade problems forced them to seek alternatives elsewhere to meet demand. 

The colonial myth of Assam Teaôs discovery is attributed to Robert Bruce, a British national. 

Tea plants were discovered growing wild in Assam in 1823. Even before the British arrived, 

the indigenous population practised drinking or eating tea; it also had its own method of 

preparation for its medicinal properties. The Singpho hill tribes of Assam harvested a kind of 

wild tea with oil and garlic in the Burmese manner and drank it.xxiii   

In 1834, a commission was formed to investigate the possibilities of introducing tea cultivation 

into India. Later, in February 1839, a convention of merchants in London founded the Assam 

Company, with a capital of 5,00,000 divided into 10,000 shares of 50 each, 8000 of which were 

to be issued in Great Britain and 2000 in India. It was Indiaôs first joint-stock company in the 

non-banking sector, and the liability of its stockholders was restricted by an Act of 

Incorporation in 1845. It was Indiaôs first joint-stock company in the non-banking sector, and 

the liability of its stockholders was restricted by an Act of Incorporation in 1845. The Company 

obtained two-thirds of the governmentôs experimental tea gardens and the right to settle on 

further lands. The Assam Company Ltd had no corporate opponent in Indiaôs tea cultivation 

and manufacturing sector from its founding in 1839 until another firm was formed in 1859.xxiii 

From 1850s onwards, several private industries opened gardens in all the districts of the 

Brahmaputra Valley. During the latter three decades of the 19th century, the tea 

industry expanded significantly. The industryôs total land area increased and accounted for 

approximately one-seventh of the total settled area in the Assam plains. 

Review of literature 

In the book, the tea industry of Assam, Origin and development written by Pradip Baruah we 

find a detailed account of the origin and the struggle of the plantation. It also paints an picture 

of the economic development for the state of Assam. H.K. Barpujari's work explained the 

rigidness of the company and its close door policy. Amalendu Guha's work Planter-Raj to 

Swaraj freedom Struggle and electoral politics in Assam, the focus is not solely on labours, 

remains the only major study where the tea plantation. Priyam Goswami, in her book, changing 
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patterns of Economy and Society, explains the national movement concerning the tea garden 

labourers in Assam. Jayeeta Sharma, in her book, Empireôs Garden, connects the labour history 

and the exploration of colonial modernity. The first documented Assamese novel to deal with 

the tea garden was written in 1955 by Jogesh Das named Dawor Aru Nai. The book is set during 

world war second, and the lives of the tea garden labourers are presented amidst the terror of 

war. Seuji Pator Kahini (1958), written by Brinchi Kumar Baruah, presents the administration 

and exploitation of the British over the labourers. in Ejak Manuh Aru Ekhon Aranya by 

Umakanta Sarmah. Sarmah presents the overall environment of the tea gardens, including the 

hellish fact of importing the labourers. 

Objectives 

The objectives of the study are to: 

¶ To understand the struggle and the abuses that the labourers had to face behind the 

making of the beautiful garden. 

¶ To have an understanding of the acts those were made for the betterment of the 

labourers in their journey to the garden.  

¶ To understand the process in which the labourers found  

Methodology 

The paper is a synthesis of primary and secondary sources. I have collected the primary sources 

from the Assam State Archives, Guwahati, these mostly being labour immigration reports and 

reports from the Emigration branch of the Department of General (1874-1932), Assam 

Commissioner (1833-1919) and the Department of Revenue (1874-1923). I organised 

thematically the data rather than chronologically. This study draws on a variety of secondary 

sources, including books, reports, the internet, and journals. 

Analysis 

The establishment of the tea plantation led to a major problem: the shortage of labourers who 

would work in the garden. The planters employed skilled Chinese workers during the initial 

stages of production. The British authorities used indigenous Assamese and tribal people in the 

tea estates because the expense of importing qualified Chinese labourers was quite exorbitant 

and because they also requested an increase in their wages.xxiii  The indigenous populace, mostly 

the Bodo-Kacharis, was the industryôs sole source of labour between 1843 and 1859. 



нтп 
 

 

Contractors hired peasants from nearby villages to work during the slack season. However, the 

growing number of tea plantations made it difficult to operate with the bare minimum of local 

labour. In addition, most local labourers were averse to working on tea plantation. According 

to Griffiths the villagers enjoyed an almost self-sufficient economy and were thus not 

particularly interested in the employment offered by the early tea planters.xxiii  To solve the 

labour shortage and to put pressure on the local peasants to work on the tea estate, colonial 

planters attempted to relocate them from their property .They urged the government to raise 

land revenue so that the local peasants surrounding the tea plantations would give up their land 

and work on the estates. However, this did not succeed because most local peasants were 

against it. The people protested and refused to pay the increased taxes. Because of the 

circumstance, the planters resorted to bringing indentured labourers. 

In Assam, the need for such inexpensive labourers grew along with the tea plantations. The 

government-recommended uniform recruiting process for transporting labourers turned into a 

lucrative industry under the negligent contractors chosen by the Planters Association. In the 

event of hiring internally, the Indian Emigration Act, 1873 issued by the government to hire 

labourers within the British colonies was implemented. The British colonial administration 

opted to grant the tea companies access to the rich areas by enforcing the "Old Assam Rulesô 

(1938), "The Wasteland Great Rulesô (1954), and "The Free Simple Grantô (1861). With the 

assistance of locals, the British created the first tea estate in Assam in 1937. Despite beginning 

with locals, they subsequently expanded to address the shortage. Despite beginning with locals, 

they eventually began importing workers from other regions of the nation to deal with the 

shortage. 

 More than 90% of the immigrant labourers were from eastern, central, or southern India, 

including the Jharkhand region of Bihar (currently the state of Jharkhand), northern and 

western Orissa, central and eastern Madhya Pradesh, including the present-day state of 

Chhatisgarh, Warangal, and Khammam districts of Andhra Pradesh, and Mirzapur, Varanasi, 

and Ghazipur districts of Uttar Pradesh. Bihar and Orissa alone generated more than two-thirds 

of the workforce.xxiii  Bihar and Orissa alone supplied more than two-thirds of the labourers. 

Many of the migrants to the tea gardens were descendants of aboriginal tribal groups such as 

the Mundas, Oraons, Kharias, Kols or Hos, Bhumij and Santhals, Kurmis, and Murasis. The 

second largest group of migrants were from semi-indigenous castes such as Ghasis and Goraits, 
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Bauris, and Turis. Finally, a lesser number was taken from low-caste Hindus such as the 

Bhogtas, Rautias, Chamars, Dasadhs, and so on.xxiii  

The journey for the coolies from their native states to the gardens was another scenario. The 

mortality rate of labourers on the journey to the tea plantation between 1861 and 1863 was 

unacceptably high. It was overcrowded, had insufficient and poor food supply, and was 

completely ignored with regard to medical care and cleanliness. During those years, congestion 

was so severe that many unfortunate labourers were crushed on board, unable to find a place 

to stand. The labourers found themselves in a place with no food, despite the fact that the acts 

guaranteed them proper meals, but the contractorsô negligence left them with insufficient 

cooking space, undue delay in meal preparation, a lack of toilet facilities, and wet decks, which 

created a breeding ground for cholera and other diseases. 

The government was obliged to intervene in the plantation recruitment process because of the 

high mortality rate on the route, mistrust towards Assam, and increasing difficulties in 

obtaining labourers. Act III of 1863 established the licenced recruiting system. The emigrants 

were obligated to appear before the Magistrate of the region where they were recruited. The 

contract's maximum term was set at five years. This act required adequate hygienic measures 

on the journey up to the work district. This legislature had not established a minimum wage or 

mandated a contract form.  

The purpose of the Act was for the government to inquire into the tea districts where the 

employees were recruited to guarantee that the labourers were not deceived by contractors or 

their agents, and simply to safeguard them throughout the voyage from their native region to 

Assam. When the labour arrived in the garden, he was left to the protection of regular laws. 

The State of in which they found the garden. 

It was after they arrived at the garden and confronted the task of clearing the forest and 

discovering that no arrangements for shelter or food had been made. Furthermore, the employer 

resorted to aggressive tactics due to the labour's refusal to work. The labourers found 

themselves on a plantation in the midst of a swampy jungle far from human civilization, where 

food was scarce and they had to watch their family and co-workers become sickly and die. 

They had sagging, soggy floors, leaking roofs, and crumbling sidewalls. Their living 

circumstances were appalling. 
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The low, marshy terrain, contaminated water, and insufficient drainage created ideal conditions 

for disease progression. According to the Deputy Commissioner of Darrang, the committee 

believes the water is bad, and they are supported in this belief by its taste and appearance, as 

well as statements from the manager in charge of the garden and the native doctor; the former 

declaring that the mortality was due to the water, and the latter stating that food taken along 

with it remains undigested.xxiii  

Conclusion 

This paper is intended to illustrate a picture for a tourist who visits the garden and 

acknowledges the plantation and its grandeur. When once sees the luscious gardens of Assam, 

people do not tend to understand the history of the abuses that the people who built those 

gardens had to face. It is the story of the garden, from the first discovery of tea in the Assam 

wilderness to the people who created the gardens that are so beautiful today. The recruitment 

process itself was based on deceptive tactics and false claims of higher pay. They were 

eventually transported on a steamboat to the garden, where the mortality rate exceeded 50%. 

They were transported on a ship that did not provide adequate accommodations, food, or 

medical care. Even if they made it to the plantation, they would have to face the reality. The 

reality of being cut off from human society, of living in deplorable conditions, and of struggling 

to survive on little to no food. The workers had to watch as their family members and co-

workers died as a result of the harsh living conditions. They took any chance to escape but they 

carried it out at an enormous risk because the punishment for being caught was severe. The 

labourers knew that if they were caught, they would be tortured by being flogged or beaten to 

death, but they took the risk and deserted the plantation. 
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Assamôs complex social mosaic is at a crossroads with increasing ethnic tensions and alienation 

among various communities. Identity can be established and expressed in various ways. If 

identity is constructed out of social relations it is an arena of power and symbolism where 

relations of domination, subordination and solidarity take place. Over the years, Assam has 

witnessed conflicts over identity, ethnicity and nativist sentiments. According to various 

scholars, most of the issues and problems in the state have been related to immigration. The 

debate over the politics of migration is often addressed concerning migrants and natives. 

The Urang community is an agrarian community from the Chota Nagpur plateau, which 

migrated to Assam as tea plantation labourers and gradually settled down in both Brahmaputra 

Valley and Barak Valley. They have been subjected to various social atrocities and are 

struggling with their identity.  

The primary focus of this paper is to understand the colonial factors leading to the construction 

of tea tribes' identity in Assam and its later-day crisis. The reasons for their exclusion from the 

mainstream and struggle for identity and how they have adapted to mainstream culture to find 

a place at the table.  

Key Words: Identity, Culture, Migration, Tea tribe, Assam, Urang  

Introduction 

The Tea tribes of Assam, a diverse and culturally rich community, have traversed a remarkable 

journey of cultural transformation and resistance, reflective of the broader human experience. 

The story of the Tea tribes is a testament to the enduring power of identity in the face of 

dynamic change. Rooted in a history of labor migration during the British colonial era, they 

embarked on a path of adaptation, assimilation, and, simultaneously, assertion. In this 

exploration, to delve into the captivating narrative of the Tea tribes, highlighting how they have 

reshaped their cultural identity while resisting the forces that have challenged their way of life. 

Their story is emblematic of the complex interplay between tradition and transformation, 

preservation and innovation, and the enduring quest to re-imagine identity in a world that 

continually evolves. 

More than a century and a half ago menial labour from the eastern regions of India (presently 

the states like Odisha, Jharkhand West Bengal, parts of Andhra Pradesh and Chhattisgarh), 

were brought to work in the tea gardens of Assam during the colonial period, as local 

community were averse to work as labour in the tea gardens, through labour contractors by 

https://www.thesaurus.com/browse/expressed
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giving false promises of getting better quality of life (Baruah, 2008). They mostly belonged to 

from different indigenous communities (Adivasi Communities- known as Scheduled Tribes in 

the post-independence period) and other marginalized communities like Dalits (knowns as 

Scheduled Castes in the post-independence period) and others (Non-scheduled communities, 

who are classified now as other backward classes). Besides, Catholic Mission Cooperative 

Society established in eastern India had also played the role of a conduit in facilitating the 

recruitment process of labours from the Adivasi communities of central India (Ekka, 2003). 

The labourers were literally forced to enter into a contract and the entire process led to a clear 

case of constrained and bonded labour. They remained under absolute control of the tea gardens 

and far away from the public gaze and scrutiny and started living virtually as slaves (Das, 

2016). With constant surveillance on them by the tea estate managers and prevailing difficult 

transport and communication systems during those time, they accepted their situation as a fait 

accompli and continued to live. 

Since generations, they have been working in the tea gardens out of socio-cultural and 

economic compulsions. By virtue of their common characteristics ï being migrants (leaving 

their places of origin for a long time) and working together in tea gardens, they gradually got 

assimilated to form a new identity known as ótea tribeô amidst all their diversities. Even they 

have developed a common lingua-franca (dialect), popularly known as baganiya bhasa 

(language of tea garden), which is a mixture of many languages and dialects such as like Sadri 

dialect of Central India Tribal region, Odia, Hindi, Bangla and Axomia (Assamese). There are 

many common festivals which they observe apart from their respective community-based 

festivals and rituals. Therefore, with all considerations, they have the rightful claim to be called 

as a separate ótribeô. The historical event of their migration and recruitment in the tea gardens 

of Assam was a determinant or marker of their contemporary identity as ótea tribeô. Their 

contemporary identity is different from their respective native places of origin as well as from 

the host society in their areas of settlement.  

Needless to mention, Assam has been witnessing conflicts over identity, ethnicity and nativist 

sentiments at different points in time. Notable political scientist Myron Weiner (1978) analysed 

that the conflicts of Assam are between the original inhabitants of the area and recent settlers 

like tea garden workers and other immigrants. The ñnativesò (sons of the soil) enjoy 

accessibility to local resources, capture the largest space in the political power structure and 

begrudge the competition that arises from immigration. 
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The Urang community is an agrarian community from the Chota Nagpur plateau, which 

migrated to Assam as tea plantation labourers and gradually settled down in both Brahmaputra 

Valley and Barak Valley. They have been subjected to various social atrocities and are 

struggling with their identity.  

Review of Literature  

Empireôs Garden (Jayeeta Sharma) In the mid-nineteenth century the British created a 

landscape of tea plantations in the north-eastern Indian region of Assam. The tea industry filled 

imperial coffers and gave the colonial state a chance to transform a jungle-laden frontier into a 

cultivated system of plantations. Claiming that local peasants were indolent, the British soon 

began importing indentured labour from central India. In the twentieth century these migrants 

were joined by others who came voluntarily to seek their livelihoods. In Empireôs Garden, the 

author explains how the settlement of more than one million migrants in Assam irrevocably 

changed the regionôs social landscape. She argues that the racialized construction of the tea 

labourer catalyzed a process by which Assamôs gentry sought to insert their homeland into an 

imagined Indo-Aryan community and a modern Indian political space. Various linguistic and 

racial claims allowed these elites to defend their own modernity while pushing the burden of 

primitiveness onto ñnon-Aryanò indigenous tribals and migrant labourers. As vernacular print 

arenas emerged in Assam, so did competing claims to history, nationalism, and progress that 

continue to reverberate in the present. 

Durable Disorder: Understanding the Politics of North-East India (Sanjib Baruah, 2005) 

explores the political meaning and significance of prolonged low intensity conflicts in North-

East India. The author argues that if peace and development are to be brought to the region. 

Indiaôs policy will have to be reoriented and linked to a new foreign policy towards South East 

Asia. In the midst of stubborn economic and political problems of North-East India trapped in 

the geopolitics of the colonial and post-colonial order, a translation solution to the problem of 

the region may be thought of. 

Objectives  

The objective is to comprehensively explore, analyse, and understand the intricate processes 

by which the Urang communities of Golaghat navigate the complex interplay of cultural 

transformation and resistance.  

Methodology  
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To serve as the nucleus for the present study, an intensive field investigation has been carried 

out in the Tea community inhabited in the district of Golaghat. Two tea gardens named as 

Pabhojan Tea, Borpathar Tea and parts of Assam-Nagaland border belt were selected mainly 

for data collection. Besides these two tea gardens, I have done my fieldwork in some other tea 

gardens in the district to arrive at a more objective conclusion. I have done my fieldwork on 

normal days and during festive seasons when the degree of identity consciousness is quite high. 

The study is mainly based on the Constructionist theory of ethnicity but also incorporates 

different arguments of ethnicity given by Paul Brass, Nathan Glazer and Daniel Moynihan, 

Abner Cohen, Weber, Fredrick Barth, Phillip Q. Yang etc. 

Discussions  

The construction of the Tea Tribe identity of Urangs in Golaghat, Assam is intricately linked to 

the colonial factors that led to the migration and labor exploitation of various indigenous 

communities during the British colonial period. Here's a closer look at the colonial factors that 

contributed to the formation of the Tea Tribe identity: 

1. Indentured Labor Migration: The British colonial administration initiated a large-scale 

migration of labourers from various indigenous communities of Central and Eastern 

India to Assam to work in the tea plantations during the mid-19th century. This 

migration was part of a system of indentured labour, wherein labourers were bound by 

contracts to work on the plantations. The labourers brought their distinct cultural 

backgrounds, languages, and traditions with them. 

2. Cultural Diversity: The Tea tribes, comprising a diverse range of indigenous groups 

such as Santhals, Munda, Oraons, Gonds, and others, were amalgamated into a single 

community during their labor migration. This amalgamation led to the blending of 

different cultural elements, contributing to the emergence of a unique cultural identity 

that incorporated aspects from various indigenous communities. 

3. Working Conditions: The working conditions on the tea plantations were often harsh 

and exploitative, leading to shared experiences of adversity among the laborers. These 

shared experiences became an essential factor in the construction of a collective 

identity. 
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4. Isolation: The Tea tribes were often isolated in remote plantation areas, separated from 

the mainstream Assamese society. This isolation contributed to a sense of 

distinctiveness and solidarity among the laborers. 

5. Exclusion and Discrimination: The laborers faced discrimination and marginalization 

from the colonial administration, further reinforcing their sense of collective identity 

based on their shared experiences of exploitation and exclusion. 

6. Cultural Hybridity: Over time, interactions with the local Assamese population and 

cultural exchanges led to a process of cultural hybridity. The Tea tribes adapted to some 

elements of Assamese culture while maintaining their own distinct identity. 

7. Economic Dependence: The economic dependence of the Tea tribes on the tea industry 

further solidified their identity as a community reliant on plantation labor. 

8. Historical Memory: The historical memory of their migration, labor, and struggle for 

survival during the colonial era became a defining element in the construction of the 

Tea Tribe identity, which often included a shared sense of resilience and determination. 

The construction of Tea Tribe identity in Assam is a complex process rooted in historical, socio-

economic, and cultural factors, all of which were significantly influenced by the colonial period 

and the labor migration that brought these diverse indigenous groups together on the tea 

plantations. This identity reflects the enduring impact of the colonial legacy on the Tea tribes' 

cultural landscape and collective memory. 

The Urangs of Golaghat, Assam have grappled with a profound identity crisis, emblematic of 

the complexities of cultural adaptation and preservation. A prime example is the gradual shift 

away from their native languages, as many younger members now primarily communicate in 

Assamese or Hindi. Additionally, economic disparities, limited access to quality education, and 

displacement from ancestral lands have challenged their sense of self and cultural roots. 

Religious transformation, particularly the conversion to Christianity, has raised questions about 

the compatibility of their spiritual practices with their indigenous heritage. These pressures are 

compounded by urbanization as Tea tribe youth migrate to urban centres for better 

opportunities, encountering the forces of cultural assimilation. While the Tea tribes navigate 

these challenges, community-based activism has emerged as a means of addressing their issues, 

reflecting their resilience and determination to confront their identity crisis. 

Conclusion 
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The Tea tribe identity issue of Urangs in Golaghat, Assam is characterized by a multifaceted 

struggle to preserve their cultural heritage while navigating the pressures of cultural 

assimilation and socio-economic challenges. Rooted in their historical migration during the 

British colonial era, the Tea tribes have faced language erosion, cultural adaptation, economic 

disparities, and land rights issues. The erosion of their indigenous languages, coupled with 

cultural assimilation and urbanization, has led to a gradual loss of traditional practices. 

Educational and economic disparities persist, affecting socio-economic prospects and self-

esteem. Landlessness and displacement further contribute to their identity crisis. Religious 

transformation, particularly the conversion to Christianity, raises questions about their 

indigenous heritage. Despite these challenges, community-driven initiatives and activism 

reflect the Tea tribes' resilience and determination to protect and revitalize their unique cultural 

identity in contemporary Assam.  

Recommendation  

To address the Tea tribe identity issue in Assam, a multifaceted approach is needed: 

¶ Promote cultural preservation through language and tradition programs, while 

improving education quality and access. 

¶ Focus on economic empowerment and land rights, advocating for political 

representation, and fostering interfaith dialogue. 

¶ Raise awareness about the rich Tea tribe culture, encourage community initiatives, and 

support research and documentation. 

¶ Implement government policies that cater to their unique needs and monitor their 

impact to ensure effectiveness. 
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According to UNESCO, Cultural heritage includes artefacts, monuments, a group of buildings 

and sites, museums that have a diversity of values including symbolic, historic, artistic, 

aesthetic, ethnological or anthropological, scientific and social significance. It included 

tangible heritage (movable, immobile and underwater), intangible cultural heritage (ICH) 

embedded into cultural and natural heritage artefacts, sites or monumentsxxiii. Cultural heritage 

of a place has always been a promoter of tourism in the region. According to McNulty & Koff, 

cultural heritage tourism entails visiting places which have a significant cultural identity and 

as a result, this makes these locations different from othersxxiii. Similarly, the National Trust for 

Historic Preservation describes cultural heritage tourism as a search for experiencing places 

and tradition through activities that represent past and present of specific communitiesxxiii. A 

study by the Travel Industry Association in 2003 shows that heritage travellers stay longer at 

their destinations and spend more money there than other types of travellers. A more recent 

State of the American Traveler Survey done in 2008 states that over 70% of travellers visited 

one or more of the following cultural heritage attractions: historic attraction; state, local, or 

national park; an art gallery or museum; concert, play, or musical; or an ethnic or ecological 

heritage sitexxiii. Thus cultural heritage sites and tourism go hand in hand. People like to visit 

places that provide them with new source of knowledge and inspiration. On the other hand it 

also provides scope for business and local employment in the region where the heritage site is 

situated. To derive maximum benefit out of cultural heritage tourism, community engagement 

is a must at the tourist places. Community engagement makes the local people aware of their 

cultural heritage and also helps in preservation and conservation of the heritage sites. It also 

generates employment and helps in empowering the people socially and economically and 

removing gender disparity.  
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              The region of Tezpur is rich in cultural heritage. The heritage sites of Tezpur showcase 

the development of social and cultural life of the people of the region through the ages. Popular 

for its legendary hero, King Bana, a non Aryan ruler who had his seat of power near Tezpur 

region; traditional accounts abound with the romantic affair of Banaôs beautiful daughter Usa 

with Anniruddha, the grandson of Krishna. This resulted in the consequent capture of Anniruddha 

and fall out of the battle of óHari-Haraô where Krishna , the Aryan god and ruler of Dwarka came 

to rescue his grandson from the clutches of Bana.  This turbulent war resulted in the land turning 

into pools of blood from where some believe the name Sonitpur (sonit- blood, pur-city) or Tezpur 

(tez-blood, pur-city) came into existence. There are many places within Tezpur associated with 

the legends of Bana and Usa which are also major places of tourist attraction. In the pre-Ahom 

period, Tezpur was the seat of power of the rulers of the Salastambha dynasty in the later part of 

the seventh century, when the rule of the Varmana dynasty came to an end. It also functioned as 

the capital of the Pala rulers during the reign of Brahmapala and Gopala. Even during the Ahom 

period Tezpur remained an important strategic centre. When the British came to Assam, the East 

India Company raised Tezpur to the status of headquarters of the erstwhile Darrang district in the 

year 1835. The Tezpur Balipara Light Railway which is the oldest meter gauge railway line on 

the north bank of the Brahmaputra valley was laid down by the British. The locals of Tezpur had 

also contributed immensely to the freedom struggle in India. 

With such outstanding heritage, Tezpur definitely should top the list of travellersô destination. A 

number of archaeological sites at Tezpur stand testimony to the historical importance of the city. 

However tourism drive in Assam in particular is a relatively new concept and it was earlier 

limited only to Kaziranga National park and tea. Today, Tezpur is emerging as a fast growing 

tourist destination for its close proximity to wild life sanctuaries like the Burachapori Wildlife 

Sanctury, the Sonai Rupai Wildlife Sanctury; national parks like the Nameri National Park, the 

Orang National Park and the Kaziranga National Park; besides its cultural and historical 

importance.  

Objective of the study: This paper is thus a humble attempt to look into the heritage sites of 

the Tezpur region which also serve as attractive tourist destinations. Further, this paper tries to 

highlight the issues that need to be addressed by the government and as well how community 

engagement can improve and attract more tourists in the region giving a boost to the tourism 

sector, enhancing revenue and generating employment at the local level. 

Methodology:  Field survey has been undertaken to get a firsthand account of the sites. Literary 

sources have also been taken into account to bring out the historical significance of the region.  

For convenience, the major heritage sites of Tezpur town area only have been taken up for the 

study to access the potentiality of tourist attraction to the town of Tezpur as well as understand 

the need of community engement in this sector. 

 The Major Heritage sites of Tezpur: The sites of Tezpur has been discussed chronologically 

from the early period to the colonial period in Assam which form the main heritage sites of the 

region and provide enough opportunity for developing tourism. 

1. Mahabhairab Temple: This temple is situated to the north of Tezpur town. There may 

have been an ancient temple at this site as the beautifully carved stone relics scattered 

nearby indicates. The new temple is constructed at the site of the old temple. According 
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to legend, the linga of this temple was established by king Bana in the past as he was a 

great devotee of lord Siva. King Bana is said to have built many Siva temples in his 

city. In fact most of the ancient temples in Tezpur are found dedicated to Siva. The siva 

linga of this great temple measures 3.30 metres in length and 2.30 metres in 

circumference. The temple has a recorded nisf khiraj grant of land amounting to 159/3 

lessasxxiii. Devotees from far and near regularly flock to the temple seeking the blessings 

of the divine. The newly constructed temple complex along with its decorative gateway 

looks very aesthetic and divine. There is a management committee that looks into the 

financial and everyday affairs of the temple. Especially during Mahasivaratri when 

crowds of people throng to the temple; crowd control, distribution of Prasad, running 

of the Bhog Ghar is effectively managed by the temple committee. In 2023, under 

government initiative renovation work is undergoing in the temple premise where use 

of natural building materials have been encouraged to revive its architectural heritage.    

 

                         
                                          Mahabhairab Temple 

 

2. Bhairavi Temple: Another site associated with the legendary king Bana and his 

daughter Usa is the temple of Bhairavi which is situated on top of a small hillock on 

the bank of the river Brahmaputra. The Kalika Purana (dakhya jnagya, p.113) makes 

reference to ñDevikutaò where the legs of Sati fell, which is the area comprising the 

Bhairavi Davalayaxxiii. According to local traditions, Usa performed her Devi- worship 

regularly at this Devalaya and got boon from the goddess to enjoy a happy conjugal 

life. At present bricks and broken stone relics belonging to the ancient period are seen 

lying on top of the hill which indicates the antiquity of the temple to the Pre Ahom 

period. Now there is a modern temple at the site. Towards the southern side from the 

temple premise, there is a flight of stone stairs descending to the river Brahmaputra. An 

important Sakti pitha, devotees regularly go there to offer prayers to the Goddess. 

Animal sacrifices are conducted at the temple to please the Goddess. During the Ahom 

rule, nisf khiraj land of 864 bighas has been recorded in the name of the Devalayaxxiii. 

Every year Durga Puja is also celebrated at the temple with great piety. The hillock with 

its natural greenery surrounding the temple adds to the scenic beauty and captivates the 

eyes of the beholder. 

3. Agnigarh: According to local lore, King Bana used to frequently visit his daughter Usa, 

who was kept at Agnigarh for attaining higher studies. It was here that Anniruddha was 

brought to Usa while in his sleep by Chitralekha using magical prowess. She was a 
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good friend of Usa and daughter of Kumbhanda, the Prime Minister of Bana. Agnigarh 

stands on a hillock situated on the bank of the river Brahmaputra. Today Agnigarh is a 

major tourist attraction spot. It has been developed and beautified with parks, tourists 

viewpoints enabling a view of the whole city as well as of the mighty river 

Brahmaputra, sculptures depicting scenes of the story of Bana, Usa and Anniruddha, 

the battle of óHari-Haraô and is also complete with a cafeteria for refreshment.  

 

 

                    
                                                 Agnigarh 

 

 

4. Bhairavpada Devalaya: The Bhairavpada Devalaya stands on a huge rock formation 

on the bank of the river Brahmaputra which flows right beside it. It is situated just 

downhill to the east of the Tingesvar Devalaya on the Ouguri hill. As documented by 

Maheswar Neog in his Pabitra Axom, a few kilometres to the south of the Tezpur 

town, lays the Bhairavpad Devalaya. On this rock boulder inside, it houses the 

footprint of Sivaôs right foot.xxiii Nisfkhiraj land in the name of the Devalaya is said 

to have been donated by Ahom king,xxiii although the object of veneration may have 

been worshipped since the pre- Ahom times. Earlier the left footprint impression also 

existed at a site called Rudrapadaxxiii which is at a close distance from the Ougiri hill. 

Unfortunately this rock having the footprint has been lost forever as it got submerged 

by the river. Today a temple made of brick is constructed at the site of the Bhairavpada 

Devalaya and a local priest regularly offers puja at the Devalaya. This temple, 

however, is run by the same temple committee which looks into the management of 

the Tingeswar Devalaya located uphill. The Devalaya is situated in a very picturesque 

area is often a favourite place for the picnickers.   



нуу 
 

 

                 

                                                     Bhairabpada Devalaya 

 

5. Da-Parvatia Stone Doorway: The region of Tezpur also boasts of having the earliest 

archaeological ruin belonging to the historical period.  The Da-Parvatia stone doorway, 

dating to 5th century C.E has parallels in the Parvati temple at Nachna Kuthara and the 

Siva temple at Bhumara in Central India, both belonging to the Gupta cultural epochxxiii. 

The door frame consists of two upright jambs and a lintel supported on themxxiii. The 

stone doorway which might once have belonged to an ancient temple, has beautifully 

carved images on all the jambs and the lintel above. The lower portions of the jambs 

have the carved images of the river goddesses Ganga and Yamuna with their attendants 

in high relief as well as mythical beings like the nagas and nagis. The topmost 

horizontal panel of the lintel contains sculpted figures of Siva, Surya and Krishna along 

with other divine beings. According to R.D Bannerji, there were remains of a brick built 

temple of Siva of the Ahom period erected upon the ruins of a stone temple belonging 

to the later Gupta periodxxiii. The site is now a protected monument of the 

Archaeological Survey of India (ASI) and is well maintained. 

 

                     
                                            Da-Parvatia Stone Doorway 

 

6. The Garh Doul ruins: A little distance from the Da-Parvatia stone doorway lays 

another place in ruins which archaeologists have ascribed to the 7th ï 8th century A.D. 
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when the Salastambha dynasty had its seat of power at Haduppesvara, identified with 

the modern Tezpur region. The ASI had carried out excavations in the site where there 

were originally two massive earthen mounds outgrown with trees and creepers. The 

excavations revealed outlay of brick structures at the two mounds which appears to be 

more like rooms having utilitarian purpose than a religious temple. Further excavations 

will reveal more interesting information on the Garh Doul ruins. 

 

                       
                                           Ruins of Garh Doul 

 

7. The Chitralekha Uddyan: The Chitralekha Uddyan, earlier known as Cole Park has 

been developed into a major site of tourist attraction. Beautifully lined with trees, 

flowers and a pond providing boating facilities and a children playing area with swings 

and slides; the park is exceptional in the way it reminds of the once glorious past of the 

town through the archaeological remains that are decorated inside the park. Collected 

from various places from in and around Tezpur; the magnificently sculpted pillars, lintel 

and door jambs having both religious and secular images can be noticed inside the park. 

On the central part of the park there is a huge slab of stone bearing the avatars or 

incarnations of Visnu namely, Matsya, Kurma, Parasurama, and Rama. Besides, other 

deities like Ganesha, Laxmi, Saraswati and others are found engraved in other stone 

panels which once may have formed part of bigger temples.  One can also notice 

musicians, dancers, and other secular depictions in the stone engravings now decorated 

at the site. 

 

             
                                             Remains at Chitralekha Udyan 
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8. The Bamuni Pahar Ruins: In close proximity to the Brahmaputra River near the 

Bhairavi Devalaya, is another site of immense architectural and religious significance 

containing the ruins of a group of temples belonging to the pre-Ahom period. From the 

vast number of stone structures lying around the site, scholars have suggested that there 

may have been at least five or six shrines at the site with a central shrine in the middle. 

According to P.C Sarma, there were six buildings within the area that belonged to five 

temples where the shrines at the four corners were independent while the ruins of the 

buildings at the centre belonged to one big temple, with its vimana, antarala and 

mandapa arranged along an east-west axisxxiii. Many sculpted images of deities can be 

seen lying around like those of Visnu, Narasimha, Balarama, Parasurama, Varaha, 

Nataraja, Bhairava, and Surya besides figures of Navagrahas, apsaras and other secular 

images. Unfortunately, no description or picture of the temple exists which might have 

given some idea on how the temple looked and provided archaeologists with a plan to 

reconstruct it just like the Sun Temple at Konark. The Bamunai Pahar ruins have been 

assigned to the 10th-11th century C.E. 

 

      
                                            Bamuni Pahar Ruins 

 

9. Tingeswar Devalaya: This Devalaya which stands on top of a small hill near the 

Bhairavpada Devalaya can be assigned to the 12th century C.E. and was built by 

Tingyadeva. The old temple does not exist but the sivalinga of the temple remains. A 

new temple is constructed at the site and daily puja is conducted. Situated on a hill 

amidst lush green trees with the river Brahmaputra flowing beside it, it is a wonderful 

sight to behold.    

10. The Bhomoraguri Hill remains: The Bhomoraguri hill on the river Brahmaputra in 

Tezpur once formed the famous Chamdhara Garh or rampart during Ahom rule. There 

is a range of hills overlooking the river Brahmaputra adding to beauty of the region 

with its greenery. Three rock inscriptions, two on a pillar and one on an enormous rock 

was found near the site. The inscriptions refers to the victory of the Ahom king, 

Swargadeo Pratap Singha against the Yavanas (Mughals) and causing to construct a 

rampart by Bhandari Gohain consisting the hills of Bhomoraguri in Saka 1538. During 

the reign of Ahom king Kamaleswar Singha, Kalia Bhomora Barphukan started the 

work of constructing a bridge over the river Brahmaputra in Bhomoraguri. However 

the Barphukan could not complete the work of building the bridge and his successors 

failed to follow up the project as the country was then in turmoilxxiii. Stone remains of 

the bridge can be seen when the water level recedes during winter. The same site was 

later selected by the Indian Government for the construction of a bridge known as 
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Kaliabhora Bridge or Setu connecting Tezpur with Nagaon. Construction of another 

bridge at the site is going on to ease out traffic. During winter, the place is filled with 

people who come for picnics and to enjoy the view. 

11. Church of Epiphany: The British period of rule in Assam also left behind many of 

their traits to the architectural style of the period. Tezpur as the headquarters of the 

erstwhile Darrang district in 1835 houses many of the official buildings which can now 

be included as heritage sites. One such site is the Church of Epiphany which was 

constructed by Captain James T. Gordon, the Principal Assistant Commissioner in 

charge of the then Darrang District of Assam in 1847. The original part of the church 

with its impressive pillars and window arches looks elegant in its Assam type British 

style of building. In recent times a new entrance to the church has been constructed.  

Every year Christmas is celebrated with great pomp and show in the Church premises.  

 

            
                                             Church of Epiphany 

 

12. Other buildings : Other Prominent buildings constructed by the British at Tezpur was 

the court complex, which now is part of the session court building and the Dak 

Bungalow, a beautiful British era building which now functions as the District Museum. 

It now houses a wide collection of antiquities, manuscripts, copper plate inscriptions, 

sculptures as well as cannons of Ahom era including artefacts from the vaishnavite 

satras. The now Deputy Commissionerôs bungalow atop a small hillock opposite the 

Agnigarh hills is also a beautiful depiction of British era architecture. 

13. Jahajghat: During the British period, Jahajghat was an important means of river 

transport communication link between Tezpur with the rest of the parts of Assam. One 

can also find the oldest meter gauge railway line of the north bank situated here. The 

Tezpur Jahajghat Railway Station was constructed by the Tezpur ï Bindukuri ï 

Rangapara Company (TBR) in 1895. Primarily constructed to facilitate the tea industry 

by the British, it fetched tea leaves from the tea estates in Rangapara and brought them 

to the Jahajghat Railway Station. At Jajahajghat which was also a dockyard for ships 

and ferries, tea leaves coming to the railway station were unloaded and packed and 

were ferried across the river to their respective destination. The Jahajghat railway 

station is now non functional and in a dilapidated condition. 
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                                               Jahazghat 

14. Poki: Poki which was home to Rupkonwar Jyoti Prasad Agarwala was constructed in 

the heart of Tezpur town by his grandfather, Haribilash Agarwala, a prominent 

businessman, merchant and tea planter. Jyotiprasadôs childhood was abounded with 

love and affection in this sprawling Agarwala mansion. It was the first concrete building 

in Tezpur.  The architecture of Poki depicts a subtle blend of Rajasthani and Ahom style. 

The walls were made of flat bricks and were 2 İ feet in thickness with a rectangular 

courtyard of 50x 20 in the centre of the house with flat stones laid on the floorxxiii. 

Poki was the epicentre of the freedom struggle in Tezpur. Mahatma Gandhi who visited 

Tezpur during the course of his visit to Assam in August 1921 was hosted by the 

Agarwala family at Poki. Many of the leaders and volunteers of the freedom struggle 

held their discussions at Poki. On November, 1937, Jawaharlal Nehru also spent some 

of his time at this building. It was at Poki that some of the finest creations of Jyotiprasad 

Agarwala materialised. Some of his famous compositions of songs like óLuitar Parore 

Ami Deka Loraô, óBiswabijoy Najawanô were composed during his stay at Poki. 

Lakshminath Bezbaruah, the Sahityarathi of Assam was also an eminent guest who 

stayed at Poki.  It was in 1977 that the Government of Assam acquired the building and 

it has since become a centre for cultural activities, now known as Jyoti Bharati. Since 

then Poki has been converted into a cultural museum. 

15. Old Ban Theatre: One of the oldest theatre halls in Assam, the óBan Theatreô or óBan 

Stageô (old) was established in 1906 at Kolibari in Tezpur in the premises of the 

óAsomiya Bhasa Unnati Saddhini Sabhaô. It was Padmanath Gohain Baruah who 

named the theatre after the legendary ruler of Tezpur, Bana as óBan Theatreô or óBan 

Natya Mandirôxxiii.  The Ban Theatre was started to create a high standard of public 

taste towards art, dance, drama and music for greater national appreciation and 

entertainmentxxiii. Jyoti Prasad Agarwala, Padmanath Gohain Baruah, Dandinath Kalita 

and Phani Sarma among others wrote a number of successful plays for staging them at 

the Ban Theatre. The tradition of staging dramas and plays continues till this date. 

However, a new Ban Stage was constructed later at Ganesh Mill chariali where cultural 

activities are seen taking place on a regular basis. 

Role of Government and Community Engagement: Tezpur boasts of having enough sites of 

historical importance that attracts tourists or has the potentiality for developing tourism in the 

region. However it has not been able to generate enough rural employment thus benefitting the 

local economy as well as improving the socio-economic status of the people in the region. 
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Although tourism is essential to preserve heritage as well as to provide social stability and 

enhance local identity, cultural heritage tourism has always been confronted with a number of 

problems, e.g. insufficient levels of investment; insufficient infrastructure; unqualified tourist 

service providers; or lack of public funds, among othersxxiii. One major hindrance is proper 

marketing. Marketing of the tourist destinations should be able to catch the imagination of the 

people by advertising the historical importance of the region of Tezpur as well as the 

mythological connection of the region with the rest of India along with its natural beauty. In this 

respect local youth can take up the role of entrepreneurs for business start-ups; set up tour and 

guidance modules and market them at the national and international level. However, government 

initiative in this respect is very important. The incredible India campaign which began as a 

marketing campaign by the Government of India in 2002 was highly successful in alluring 

tourists to Indian heritage sites thereby increasing the revenue output through increased tourism. 

The Assam Cabinet in 2002 also approved a Tourism Policy whereby it was decided that 50 tea 

gardens with iconic bunglows close to existing tourism circuits would be selected for 

development of infrastructure in Public Private Partnership (PPP) mode. Such initiatives by the 

government are very welcoming. In respect to Tezpur, the government can project Tezpur as the 

ultimate tourist destination highlighting its rich heritage and entwine it with the nearby Nameri 

and Orang National Park. Communication network also needs proper attention be it roadways or 

waterways or airways. Some of the roads to the sites are lacking repair. Although there is a civil 

airport, it is restrained in its use. Ferries and cruises along the river are lacking which if properly 

planned can boost the tourism scenario in the region. Most of the tourist sites lack sanitary 

facilities or are not well maintained. Some of the sites have also seen encroachments of people. 

Most the hills near the riverside have lost its original green cover and beauty due to the 

occupation of the hills by the people. Though Tezpur has a long line of river bank, no 

beautification drive is initiated which is sustainable and eco-friendly in nature. In this respect, 

the government should take some firm steps and also boost the infrastructure of the region. 

                   Community engagement is also very important. The local community living in close 

proximity to the heritage sites must be educated about its historical and cultural significance. 

They should also be included in the decision-making process, giving them a feeling of sense of 

belongingness and purpose. Local communities may be given the opportunity in Public Private 

Partnership (PPP) to obtain and run cruises along the river Brahmaputra as well as in up-keeping 

the heritage sites. This will also give way to sustainable development. Local tour guides may also 

be tied with tourist offices to provide employment opportunities. Trained tourist guides should 

be made available who have good communication skills as well as command of Hindi and 

English language such that they can easily communicate with the tourists. The local youths may 

be trained such that they have a good knowledge on the history and culture of the region and are 

able to impress tourists with their knowledge. Cycling routes may be chalked out to some of the 

sites to provide a new thrilling experience. The railway station at Jahajghat may be renovated 

and may function as a railway museum depicting the historical importance of the railways in the 

development of the region by the British. A toy train may also be introduced to give the tourists 

a feel of the suburbs and a view of the gardens of the Rangapara Tea Estates. All these may be 

done through community engagement. 

                A number of good eateries and hotels have sprung up in Tezpur which is an advantage 

to pull tourists. Local youths becoming entrepreneurs and employing local youths in the 

hospitality business is a positive sign. Local artisanal art and craft items may also be promoted 
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through stalls and handicraft centre where tourists may be accommodated to give them a first- 

hand experience of the craft production. It will also provide local youths and villagers with a 

source of employment. 

Now-a-days, village tourism is also on the rise. It has already been successful in other parts of 

India. Tourists today want to have a feel of the simple village life, like to be served with local 

delicacies and enjoy local dance and music. The heritage sites of Tezpur may also be linked 

with village tourism. A careful selection of the village may be done where village life is still 

prominent with all its fervour. It definitely will amount to community engagement and provide 

income source to the villagers. The Anegundi Rural Tourism Project in Karnataka, which is 

close to the world famous Hampi is an excellent example. Due to its proximity to the World 

Heritage Site, the village could develop as a tourist place. The village was asked to refrain from 

doing any new construction, especially rebuilding old houses to aid village tourism. As such, 

the village community has begun a process of social and economic empowerment through 

conservation of natural and architectural heritage. Villagers developed rural tourism through 

riverside landscaping and also providing a taste of rural life through their local tradition and 

culturexxiii. Similar methods may also be employed in the Tezpur region boosting tourist foot 

fall and empowering rural people. 

Conclusion: The archaeological sites of Tezpur together with the natural beauty of the region are 

quite attractive from the point of promoting tourism in the region. What is needed is a little 

initiative from the government in terms of planning and implementation. Some of the suggestions 

mentioned above, if implemented can go a long way in advancing tourism through community 

engagement in the region. 
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Introduction: Women's changing wearing patterns are usually a source of contention in society. 

However, with the passage of time, both male and female attire styles shift or transform. It's a rather 

common occurrence. However, when it comes to preserving tradition and forging one's own identity, 

women's clothing is always an issue.  In 20th century, Brahmaputra valley had experienced a transition 

in politics as well as society and culture. Under the influence of these transitions, women seemed to 

choose handloom for their attire in early decades of 20th century. 

Objectives: 

¶ To understand the issues behind growing popularity of handloom in early 20th century. 

¶ To understand the politics of separate identity which influence the dress of Assamese women. 

¶ To understand women`s agency on changing female attire. 

Methodology: Primary data are collected from memoirs, autobiographies and archival records 

etc. For secondary data, books, journals etc are used. The data has been analyzed through 

comparative analytical method. 

Discussion:  Generally, the traditional attire of women of Brahmaputra valley was three piece 

garment i.e. reha, chador and mekhela but evidence had been found of growing popularity of 

http://www.abhijna-emuseum.com/museums-of-india/jyoti-bharati-museum-poki-tezpur-assam/
http://www.abhijna-emuseum.com/museums-of-india/jyoti-bharati-museum-poki-tezpur-assam/
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Bengali Sari among Assamese girls since late 19th century.  Women of aristocrat family wore 

reha-mekhela along with chador and cover the head with one end of the chador which is called 

oroni. Interestingly, the words blouse, petticoats and chemises which are essential garment of 

modern time in India as well as in Brahmaputra valley was actually of Victorian era and in 

Assam, it was a modern concept. The Victorian women`s dress needed to be more feminine, 

less revealing and graceful.1 Hence in late 19th century from Bengal, these garments entered 

Brahmaputra valley too especially among the upper class ladies as well. In Bengal, it was 

Jnanadanandini Devi, wife of Satyendranath Tagore who popularized blouses, jackets and 

chemises among Bengali bhadramahilas2. But the growing nationalist politics had tried to keep 

the Bengali bhadramahilas as unique indigenous entity even with dress. According to Partha 

Chaterjee, moralists, playwrights, and authors in Bengal scorned the wearing of the blouse as 

an anglicized mannerism3.  In Assam, these garments became popular through those ladies who 

went to Bengal for western education and so on. Swarnalata Devi, daughter of Gunabhiram 

Baruah; Pragyasundari Devi, wife of Lakhminath Bezbaruah wore blouse by late 19th century 

in Brahmaputra valley. The common women generally wore chador-mekhela especially of 

home spun cotton fabric and cover her bare shoulder with one end of the chador.  However, 

wearing Sari by Assamese women especially of lower region of the valley was not a new 

phenomenon. In the Kamrupi folk song, especially in the segment of Tanti Zuna there is the 

mention of wearing sari by Radha, the beloved of Lord Krishna4. But by late 19th and early 20th 

century, Sari became quite popular among women of every strata of society. Jessie T. Moore in 

her travel account had noted that one of her Assamese Christian friend Bogi`s daughters wear 

Bengali Sari.  

But since late 19th century, there seemed strong resentment among the upper class 

educated section against wearing Bengali Sari by Assamese women. There were a number of 

factors behind resentment against Bengali Sari and affection towards handloom traditional 
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chador Mekhela. First, although, Bengali language was removed as official language from 

Assam in1873 and Assamese language was restored yet there seemed strong abhorrence against 

the influx of Bengali culture towards the valley. Second, the arrival of Mahatma Gandhi to 

Assam in 1921 had boost up the concept of Swadeshi in the valley. Third, being under the 

nationalist politics in early 20th century, there rise the politics of separate identity. Under the 

notion of all these three reasons, there seemed a passion for handloom in the attire of Assamese 

women. To create a separate identity of Assamese community, Assamese women were expected 

to wear traditional handloom chador-mekhela.  However, the concern over wearing Sari by 

Assamese women in 19th century was mainly due to the transparent material of the sari. Here 

mention may be made of Gunabhiram Baruah, who had gifted silk reha-mekhela with utmost 

pride to Kadambini Ganguly(1861-1923), one of the first lady doctors of India who practiced 

modern medicine, on the eve of her travel to Chicago Exhibition held in 1893 and appealed her 

to wear it in America and let people know about the dressing sense of Assamese ladies.5  Many 

reactions found in the journal Assam Bandhu. Through the article ñDekhiyo Poricchodò, the 

writer had criticized the style of wearing sari instead of reha-mekhela by Assamese women. 

Interestingly the writer asked to go for European dresses if somebody wished to wear. But 

appealed Assamese women to not wear Sari as it looked ugly and did not fulfill the purpose of 

wearing cloths6.  This resentment towards Sari was perhaps due to the popularity of sari that 

was see-through. Because according to observation of an English woman who visited Bengal 

in the third decade of the nineteenth century, ñthe dress was rather transparent, almost useless 

as a veil.ò7 Interestingly, there could be seen some praising words from noted Bengali persons 

regarding dress of Assamese women. Ramkumar Vidyaratna in his account had praised the 

workaholic nature as well as the dress of Assamese women in comparison to Bengali women`s 

dress8. Definitely Vidyaratna had compared the dress of elite Assamese women with the 

expensive transparent sari wore by aristocrat Bengali bhadramahilas.  However, transparent 
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material as well as maintenance of indigenous tradition and nationalism, all these three issues 

had influenced the dress of women of Brahmaputra valley. That was why Ratneswar Mahanta 

in his article ñAssomiya aru Bideshi Sajò, had criticized the educated youths for instigating 

their wives in wearing sari. He noted that a person should be identified from his dress whether 

he was indigenous or foreigner. Wearing sari did not identify an Assamese woman as 

indigenous. He had criticized the former writer`s idea of wearing European gown by Assamese 

women either. Thus in late 19th century, there could be seen hue and cry in contemporary 

journals regarding choosing of sari as dress by Assamese women. Despite the fact that the tribal 

ladies wore their own traditional attire. Bodo women wore dokhona, Karbi ladies of plains 

wore pekok, Mising women wore ege-gasor, Koch Rajbongshi women wore patani, and so 

forth. Because of the growing popularity of ek saran nam dharma among the valley's 

indigenous tribes, those communities adopted mekhela-chador as their distinctive dress. 

 The concept of nationalism, tradition, culture continued to engulf the issue of women`s 

dress in 20th century. However, in entire 20th century, several changes came to the dress of both 

male and female of Brahmaputra valley.  Nationalist politics had figured out some elements of 

society as symbol of nationalism. Traditional dress was one of the important symbols of 

nationalism in early 20th century Brahmaputra valley. And the matter concerning culture and 

tradition had always entangled women. Moreover, it is interesting to note that the native male 

had lost their control over politics, economy of the land to the British colonial power. Therefore, 

they became quite conscious about maintain their power over inner space that was their 

domestic household. They wanted their women to be pure and indigenous by maintaining 

distance from foreign dress and attire. Therefore, in early 20th century, there seemed the 

process of remake of Joymati as Sati, the ideal example of Assamese womanhood. Assamese 

women were asked to posses the quality of Joymati. With the growing popularity of Joymati, 

there seemed a trend of identifying Assamese women of noble class (aideo) as distinct figure 
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from Bengali bhadramahilas clad in Sari. In the journals like Jayanti, Surabhi, Awahan, 

Ramdhenu and so on, many reactions have been found regarding dress of women of 

Brahmaputra valley.  During the non-cooperation movement of 1919, a campaign against all 

sorts of import items to the country became quite popular in entire India. As a result, in 

Brahmaputra valley too, women leaders like Nalinibala Devi appealed people to use swadeshi 

handspun clothes. In 1922, she brought handspun Khaddar cloth from Wardha for her daughter 

Usha to wear in her marriage ceremony instead of imported white silk with gold thread9. Under 

the influence of nationalist feelings, Rajbala Das too choose to wear Muga silk Reha and 

Mekhela instead of imported gold thread embellished chador- mekhela10.  Moreover, in the 

platform of Assam Mahila Samiti formed in 1926 wearing traditional chador mekhela was 

more welcomed rather than Sari. AMS had further gave impetus in making a separate identity 

of Assamese women very unique than that of Sari clad Bengali bhadramahilas11. During 20th 

century nationalist politics, the matter of unique indigenous self-identity had become very 

popular. Therefore, the educated Assamese section became quite conscious in preserving their 

self-indigenous identity in terms of language and dress code. According to scholar Prasenjeet 

Choudhuri, the leadership of this movement of establishing cultural self-identity was taken by 

Assamese male, so the responsibility of maintaining the indigenous culture was handed over 

to women12. The sentiment of separate Assamese identity was so intense that even the Saraswati 

idol was decorated with Assamese silk reha-mekhela and Assamese ornaments instead of Sari 

and other Bengali ornaments13. Mahendra Bora (1929-1996) in his autobiography had  recalled 

how Saraswati idol was decorated with Assamese reha-mekhela during his school days.  Thus, 

under the notion of separate identity and nationalist politics, wearing of handloom chador-

mekhela became an unconventional rule among the Assamese women in pre-independence 

period. 
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Conclusion: The juncture of 19th and 20th century had brought drastic changes in society in 

terms of politics as well as culture. Nationalist politics, western education, flow of modernity 

as well as the rising politics of regionalism had engulfed the women question so as women`s 

dress too.   Though a limited section of women had access to western education yet this section 

did not hesitated to take the lead in making a separate identity of Assamese womanhood 

whereas the majority of common women were unaware regarding the politics of separate 

identity. 

References:  

1. Gina Marlene Dorr®, Horses and Corsets: "Black Beauty," Dress Reform, and the 

Fashioning of the Victorian Woman in Victorian Literature and Culture , 2002, Vol. 30, 

No. 1 (2002), pp. 157-178 Published by: Cambridge University Press, 

https://www.jstor.org/stable/25058580 

2. Dressing The Indian women, BBC news,6 Dec,2014, 

https://www.bbc.com/news/magazine-30330693 

3. Partha Chaterjee, Colonialism, Nationalism, and Colonialized Women: The Contest in 

India, in American Ethnologist ,  Wiley , Nov., 1989, Vol. 16, No. 4 (Nov., 1989), pp. 622-

633 https://www.jstor.org/stable/645113 

4. Choudhury.P., (2007) Xomaj Xanskriti Itihash, Guwahati, axom Prokashan Parishad,pp75 

5. Bhuyan.J., ed Jnyanadabhiram Baruah Raccanawali,  Assam Sahitya Sabha, 

Jorhat,1981,pp.184. 

6. Assam Bandhu, ed.NagenSaikia, Assam Prakashan Parishad, Guwahati, 1984,pp.18-19 

7. Choudhury.P., (2007) Xomaj Xanskriti Itihash, Guwahati, axom Prokashan 

Parishad,pp73. 

8. Vidyaratna.R., (2014), Udasin Satyasrabar Asom Bhraman, ed.Dr.Prabin Ch. Das, Assam 

Publishing Company, Guwahati, PP.127. 

9. Devi Nalinibala, Eri Oha Din Bor, Guwahati, 1976 pp102 

10. Das.R,(1971) Tinikur Dah Basarar Smriti,Ghy, Chitra ban Prakashan. pp.52 

11. Medhi, Hemjyoti (2013)The ñWomenôs Questionò in Colonial Assam:A Case Study of 

Chandraprabha Saikiani and the Assam Mahila Samiti, Unpublished PhD thesis, University of 

Delhi 

12. Choudhuri.P, Samaj Sanskriti Itihash, Assam Prakashan Parishad, 2007, Ghy,pp.74. 

13. Ibid.pp75 

https://www.jstor.org/stable/25058580
https://www.bbc.com/news/magazine-30330693
https://www.jstor.org/stable/645113


олм 
 

 
 

 

 

 

 

 

 

 

Preservation of Material Culture of the Ahoms with special reference to 

Metallurgy 

Tinamoni 

Rajkumari 

Assistant 

Professor 

        Department of 

History 

Doomdooma 

College 

Abstract 

The Ahoms, who ruled the Brahmaputra valley for six hundred years played an important role 

in the political as well as cultural history of Assam. The Ahoms have made a significant 

contribution to the material culture of Assam. Material culture refers to all the metallic and non 

metallic objects used during this period. Different groups of People associated with the 

management of these resources in the Ahom period.  These were used for various purposes. 

This paper aims to study about the metallurgy of the Ahom period. The production system it 

was associated with, how it was collected and in what purpose these were used will be 

discussed. There were also some socio religious sentiments associated with the use of metallic 

and non-metallic materials in the Ahom period. There were some items that could only be used 

by certain classes of the society. The use of materials also signify the dignity and respect in the 

society. This paper makes an attempt to study how the dignity of the Ahom rulers and officials 

associated with the use of some materials.  Was there any preservative method used to preserve 

the metallic objects in the Ahom period? What kind of measurement did the people of Ahom 

state take in the preservation of the metallic objects will also be the concern.  

Key Words: Material Culture, Metallurgy. Production, Preservation, Social Belief  
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Introduction  

The definition of "material culture" varies based on the academic field in which it is employed. 

The term has been interpreted loosely by historians, who occasionally only interpret it to mean 

"objects." One could define the material culture of domesticity, for example, as the possessions 

that make a house seem like a home today. Items hold significance for the individuals who 

create and possess them, buy and give them, utilize and consume them. Thus, material culture 

is made up of both objects and the meanings that people attach to them. (Gerritsen & Riello, 

2017, p. 2) 

An object might have multiple meanings depending on who made it, who brought it, who used 

it, how it was made, etc. Objects themselves are tools that people use to mould their lives, not 

just historical props. The question we pose determines the material culture's involvement and 

usefulness.  

The shifts that history has undergone over the past fifty years should also be taken into account 

when explaining the discipline's acceptance of material culture. The 1960s saw the emergence 

of historians' interest in the everyday lives of common people who had lived in the past. This 

marked a change from the notion of history as shaped by a select few at the top, to what is now 

known as "history from below," in which the lives of commoners were given agency. 

Objectives 

         1. To study about the material culture of Assam 

         2. To study about the metallurgy  

         3. To study about the connection of people with material culture 

        4. To study the traditional preventive method used in metallurgy 

        5. To study about the significance of preservation of material culture 

Methodology 

        This paper will be consulted on the basis of available sources.  It will be descriptive and 

analytical.  Historical methodology will be followed in this work. Both primary and secondary 

sources will be analyzed critically to meet its objectives. Secondary sources will be collected 

from articles, books, journals, e-papers etc. 

Research Questions 
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      1. Was the material culture was a symbol of status? 

      2. Was there any religious and ethno sentiment? 

      3. Was there any preservative method used? 

      4. How  metallurgy was  produced in the Ahom period? 

     5. Why the metallic objects should be preserved? 

What is Metallurgy? 

In the oxford dictionary metallurgy is defined as ó The branch of engineering concerned with 

the production of metals from their ores, the purification of metals, the manufacture of alloys, 

and the use and performance of metals in engineering practice. Process metallurgy is concerned 

with the extraction and production of metals, while physical metallurgy concerns the 

mechanical behavior of metals.ô  

Cambridge dictionary defines metallurgy as the scientific study of the structures and uses of 

metals.  

During the medieval period there grew up in Assam different industries dealing with metals 

like gold, silver, iron, copper, bell-metal, brass, lead etc. The Ahoms took great interest in the 

development of these industries for making the country self-sufficient and economically viable. 

The mines of the country supplied different valuable metals for these industries 

Gold Smithy in the Ahom Period  

Among the various types of metals, gold occupied a significant place. The sands of the various 

rivers of the state were replete with gold dust. There are references to gold of Assam in the 

works of several authors. Hunter reported that he had discovered gold dust in the rivers of 

Subanshiri, Dikhau, Joglo, Dihang, Bharali, Dhansiri, Sonai in Cachar, as well as in the Khasi 

hills and Manipur.  (Sarma, 2014) According to Benudhar Sharma, there was more gold dust 

in the northern than in the southern tributaries of the Brahmaputra.  According to Sarma's work 

Maniram Dewan, there were more rivers that carried gold dust than those listed by Hunter and 

other authors.  (Sharma, 1950, p. 16) W. Robinson states that, ñThe best gold is said to be found 

in the most winding streams having the strongest currents.ò  In this connection he has 

mentioned two rivers, viz. Boroli, Disni and Joglo. The latter two according to him, ñcontain 

the purest and the best goldò. (Robinson, 1841, pp. 35,36) 
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Under the Ahom rule there were paiks called Sonowals for washing gold dust from the sands 

of the rivers.  Most sonowals are from the Chutia and Kachari communities. The Nagas were 

also skilled in the art of gold washing (B.Sharma, p. 16). During the medieval period it was the 

profession of the sonowals to wash gold dusts for their livelihood. Each of the sonowals 

engaged in this occupation required to pay the state a specified quantity of gold as tax. This 

annually brought a good amount of gold to the treasury of the Ahom Government. It is recorded 

that royal treasury received approximately five thousand tolas of gold during the reign of king 

Jayadhavaja Singha . About six to seven thousand tolas of gold were annually collected from 

the Sonowals of upper Assam during the reign of King Rajeswar Singha, in addition to the 

customary tax of the gold washers. During the reign of King Gaurinath Singha, four thousand 

tolas of gold were collected annually. (Sharma, 1950)  

Gold was used in making coins and ornaments. Materials used for jwellery were gold, silver, 

copper and embar. Enameling, embossing, incising valuable stone and jewels in various types 

of metal ornaments were done by artisan working in gold and silver. F.C Hennikar noted that 

King Rudra Simha imported goldsmith from Benaras to teach Assamese how to manufacture 

better sorts of gold and silver ornaments.  

The industry of gold and silver is mainly concentrated in the urban areas. The artisans are from 

families which have been traditionally associated with the industry. The indigenous jewelers 

exhibit considerable amount of skill and artistic refinement in making golden ornaments such 

as dugdugi, lokapara, muthi, jonbiri, keru, kayur, Kankan, karachani, bena, angathi, thuria , 

gamkharu etc.  

 Silver Mines in Assam  

From the historical records and existing specimens, it is learnt that the Ahom kings struck silver 

coins for currency in their kingdom. There were silver mines in the Koch kingdom and on the 

southeast side of the Khasi hills, according to biographical records and other documents. Every 

year, Assam received a sizable influx of silver from the Chinese, Singphos, and Khamtis. Paiks 

known as rupowal were employed by the Ahom government to transport silver soil from Burma 

and the southeast face of the Khasi hills. After that, silver was extracted from the silver soils 

and purified using a locally used technique. (Lekharu, 1952, p. 48) 

Robinson said that Assam had no silver mines other than in the Khamtis' homeland, where it 

was provided to the state.  Robinson claimed that the area of the Barkhamtis included just one 

known silver mine. It is reported that this mine yielded 80,000 rupees annually. In the past, a 
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significant amount of it was imported as bullion from China. The sole item of commerce 

between the Chinese and Assamese was this silver bullion. Silver was utilized to make dolls, 

iconography, utensils, decorations, and coinage. 

Iron Smithy in the Ahom period 

There were many iron mines in the southern part of Shivsagar district, from Jaipur to Bacha 

Dayang along the slopes of the Naga hills. Fine quality of iron was mined at Tiro Gaon and 

Hatigarh near the Tiru hill and at Kacharihat. Report of Pemberton shows that iron was found 

in the north of Dergaon, south of Kacharihat and in the Naga hills. According to him the main 

iron mine during the Ahom rule was on Dayang river, south of Jorhat and it supplied a large 

quantity of iron. (Pemberton, 1991, p. 85) 

The Ahoms were known for their traditional iron smelting technology. When the winter starts 

the people of Lo Shaliya khel started their duty of iron production. They constructed smelting 

workshop at the place where iron was found and started excavations for collecting iron ores. 

Each Saal produces eight pieces of raw iron per day with a group of five workers consisting of 

one Ojha (expert in smelting technology) and four Palis (workers). They worked in this way 

for six months and brought back all the iron they had taken out to the Royal house. There are 

about thirty or forty Lo saals in Tiru Gaon and Hatigaon during the days of Purnananda 

Burhagohain (Sarma, 2014) . The workers brought iron ore from distant places and produced 

iron in the saals (workshop).  The rain water washes the iron ores in the distant hills which 

comes down with the flowing water of the Dayang river. The iron mixed silt is deposited in the 

bank of the river at different places and this slit hardens in the winter season. Iron smelters and 

particularly the Ojha identifies the hard slits mixed with iron ore. Then the palis start the 

excavation and collection of the iron ores up to a depth of 16 cubits. Usually two palis dig into 

the well, one raises the ores to the surface and another carries it to the workshop. Thus a group 

of five workers usually collect one mounds of ores in ten days.  

In order to manufacture weapons, farming implements, house hold items, black smiths with 

their iron workshop were present in Assam. There were different use of iron. The Ahoms made 

toaps (cannons) and hiloi (guns) using iron. The large cannons were known as Bor Toaps . The 

Bor toaps were again of different types such as Biyagom bor toap, Hatimur or Haimuriya Bor 

Toap, Tubuki bor Toap, Mitha Soleng Bor Toap, Bagh Moriya Bor Toap.  The Ahoms used 

different types of guns for different purposes such as Gathia hiloi, Pahlangi Hiloi, Hat Hiloi, 

Pathar Kalai hiloi, Kamayan hiloi, Jumur Hiloi, Kechai Hiloi, Toa Hiloi, Khoka Hiloi, Bocha 
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Dari Hiloi etc. Different types of bullets of different guns and cannons were made of iron. 

There were special workshops and iron smiths to produce bullets. (Borboruah, 1981, p. 489) 

There were different kind of swords such as Hengdan, Tarowal, Sonia hengdan, Rupar 

Hengdan, Chandrahans, Dumukhia, Dakhar, Muthia hengdans and Khanjar were also used. 

The most commonly used house-hold weapon or implement was daa or dao.  Katari or Knife 

was the handy household weapon or implement.  Spear or Jathi were of different types, such 

as Barsha, Xel, Xul, Trishul, Khapar,etc.  Arrow heads were known as Singi muri kaar, Topa 

kaar, Obhota Kolar kaar, Bagh dhanur kaar, Karfai dhanu kaar etc. (Baishya, 2009, p. 304) 

The Ahom forts were invariably protected by gorges and iron, which were known as xingari. 

(Baishya, 2009, p. 305)  

Large number of fishing implements were made of iron. Pocha (pentadent fishing rod), Koch 

( single fishing rod), Obhota Kol (fishing harpoon), barashi (fishing hooks), jalar guli ( iron 

weights of fishing net) etc. (Baishya, 2009, p. 305) 

There were different kind of agricultural and household implements such as daa or dao 

(chopper), Kuthar (axes), Kor (spades), phal (plough), Chiprang (pick axe), joboka (hoe), 

kanchi ( sickles), Gul (pounder head), Akuni (anchor). Sikali (iron) etc. (Baishya, 2009, p. 304) 

Copper, Bell-Metal and Brass-Works 

Copper: Early reference to copper in Assam is found in the Bargaon grant of king Ratna Pala, 

where an indication of the existence of a copper mine is found. From the inscription, it is learnt 

that the king had certain copper mines in his kingdom; the inscription says ñ He delights in 

making his copper mines lucrativeò. 

The working on copper is further proved by the existing remains of the copper temple, known 

as Tamreswari Mandir, near Sadia. (Baruah, 1933, p. 187) Copper plate grants were issued by 

the kings of the Medieval period. Yogini Tantra mentions utensils made of copper. (pp. 

2,310,344) 

In the religious functions, utensils, made of copper.  In the religious functions, utensils , made 

of copper, are generally preferred.  

During the reign of the Ahom kings, bell-metals were made by mixing copper and white tin 

called Rang in Assamese. From the Katha Guru Charit , it is gathered that copper was found 

in Assam and trade of this article was carried on between Assam and Kochbehar in those days. 
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However, copper was not found in plenty in Assam. Substantial amounts of copper was 

imported to Assam from China, Sinpho and from the land of the Abors. According to Robinson 

, neither copper nor silver was found locally in Assam. A small quantity of copper was brought 

down occasionally. From the historical records it is known that the Kachari king Tamradhvaja 

had brought with him copper and other metals to the Ahom king Rudra Singha while he was 

brought to Biswanath to pledge his allegiance to the Ahom king. (Rajguru, 1988, p. 329) 

Copper was mainly used in making utensils and ornaments. During the reign of king Rudra 

Singha , utensils made of copper were exported to other countries like Tibet and China.  

Bell-Metal: Artisans knew the method of making bell metal by alloying copper and tin. The 

use of bell-metal in the early period is proved by extant sculpture, utensils and ornaments. 

References of bell-metal utensils and ornaments are found in the Kalika purana. In the Darrang 

Rajvansavali there is a reference to offering utensils made of various metals such as gold, silver, 

copper and bell metal to the temple of Kamakhya by the Koch king Naranarayana. (Goswami, 

1917) 

The Katha Guru Charit supports the existence of the working on bell-metal in the kingdom of 

Kochbehar.  During the reign of the Ahom king Shuhungmung, the Naras had to pay some 

amount of bell-metal and amber, and a few long-knives called Nara-da, as annual tribute to 

Ahom King. (S.K.Bhuyan, 1930, p. 23) 

The Assamese artisans knew the art of making utensils by using both the process of casting and 

beating. They made  cannons by mixing bell-metal, brass or copper with other metals. Shots 

for the cannons were also made by the same process. (Handique, 1959, p. 17) 

Sculptures and ornaments were also made of bell-metal during this time.  Chilarai, the brother 

of the Koch King Naranarayana, once offered a pair of Chappals made of bell-metal to 

Shankardeva while the latter paid a visit to the Kochbehar State.  From the accounts left by the 

foreign writers it is learnt that at different times utensils made of bell-metal and other-metals 

were exported to different countries like China, Tibet and to the neighboring State of Bengal.  

Brass: Owing to the want of evidence , it cannot be ascertained whether the artisans, like those 

working with bell-metal, knew the process of making brass by alloying copper and zinc, but 

the existence of the working on brass is supported by facts. The Kacharis and other tribes 

offered brass among other metals as tribute to the Ahom kings. Utensils such as Sarai, Tau, 

Jaka, Charia (washing bowl), Lota (water vessel), kalah (water vessel of big size), Heta (a 
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ladle), dishes etc. were made of brass which are still used by the assamese people. The bell-

metal workers, known as Kahar, were equally efficient in brass works also.  

References to the use of many other metals and precious stones are also found. The biographical 

and the historical works indicate the existence of tin, glass, borax, lead, mica, zinc, quick silver, 

amber etc., both in the kingdom of the Koches and the Ahoms. (Lekharu, 1952, p. 48) 

From the chronicles it is learnt that the Ahom king used to send these valuable metals among 

other presents to the allied kings and the chieftains of the hill tribes. From the historical records 

it is known  that towards the last part of the Ahom rule, king Rudra Singha sent people to 

different parts of India to bring different valuable metals, including precious stones, pearls and 

jewels. Further, he imported artisans who were expert in the working of these metals and jewels 

established them permanently near the capital.  

Traditional Preservative Method of Metallurgy 

In Cambridge Dictionary, Preservation is defined as the act of keeping something the same or 

of preventing it from being damaged. Preservation of material culture is based on the attitudes 

and measurement taken that avoid its destruction. Preventive preservation is a way of 

preserving our heritage, the memory of all of us. It means removing of the objects or collections 

from insecure environments, through a set of attitudes aimed at safeguarding them. It also 

encompasses correct handling, transport, use, storage and display. It may also include issues of 

the production of facsimiles for the purpose of preserving the original. In other words, 

preventive preservation consists of indirect actions that slow down the deterioration and avoid 

damage by creating optimum conditions for the preservation of heritage legacy as much as 

possible. 

 Metallic artifacts occur a major problem due to their corrosion, especially if they have been 

buried in the ground and they have also difficulty to protect against oxidation while in storage. 

At present scientist are discovering many scientific methods to preserve the metallic object. 

During the Ahom period there was not proper scientific preservation system of the metallic 

goods. But people used some preventive preservative method which ensure the longevity of 

the metal objects.  

During the Ahom period Golaghars were built to store the weapons . We find mention of 

Golaghars in Gargaon and Dichoi  built for the purpose of storing weapons.  
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In Assam, two methods of polishing gold jwellery called bar rangan and pani rangan were 

applied in the medieval period. People also used monisaal (saponins ) to clean and brighten 

gold ornaments.  

The use of gold and silver coatings on copper tools during the Ahom period indicates their 

longevity.  Many daul devalays were built during the Ahom period. Although the urns, tridents 

or wheels on the top of temples shone like gold these were not pure gold. These were made of 

copper. In this gold was coated on copper. Probably to prevent corrosion of copper object this 

method was applied.  

In the gold coating process in a copper object first the copper product was thoroughly washed 

and cleaned. Then it was washed in hot water boiled with Thekera (mangosteen) . When the 

object become slightly hot, it is covered with roh (quick silver) and then covered with thin gold 

leaf. Ripe malbhog bananas were grounded well and glued on top of the gold leaf to prevent 

the gold leaf from falling off. When the material is well covered with gold leaf, it is heated in 

the fireplace. The steam of the fire evaporates the quick silver or para attached to the object 

and gold leaves melt and adhere to the object. (Sarmah, 2022) 

Metal vessels, ornaments and other utensils were cleaned with monisaal (Saponins). Indian 

jewelers used its fruit as a cleaner for precious metal ornaments.  

Conclusion  

The preservation of material culture represents the heritage of the social and cultural life of a 

culture. Material culture shows how natural resources were mobilized by using their skill and 

technology. Material culture indicates how people made naturally available object part of their 

lives by shaping it themselves.  Objects were not just objects, they became symbols of the 

existence of a group of people and a nation. These were treated as living symbol of social 

division. Human emotions were associated with an inert object. There were some rules about 

who could use what and who could not. For example, the idol of Somdeo, the Xunor Mekuri of 

Chutiya kingdom and the Kuber Moni were symbols associated with their royal dignity. There 

were some kind of prohibition in the use of the metallic objects in the Ahom period.  Gold and 

silver were forbidden to the common people in the Ahom kingdom. People used to buy brass 

and copper utensils. However, the common people were forbidden to use certain brass utensils. 

Pick Peluwa Soriya,  Bera kaahi or Maihang were forbidden to the common people. However 

they could use baan kanhi and baan baati . (S.K.Bhuyan, 1930, pp. 106-7)  
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The heritage of a nation is hidden in its literature and culture. These material elements are the 

symbols of culture. With the change of time, material culture has also changed, new elements 

become an integral part of human life. The heart of historic preservation lies in the intellectual 

and emotional connections people make between material, memory and environment. The 

connection is what allows old artifacts to be seen as sources of wonder past, documents of the 

past, or ways to reform attitude of citizens and advance political causes.  

The collective memory is the heritage of our ancestors and it should be transmitted to future 

generations.  It is our duty to treasure the beauty of the past by preservation and restoration and 

demonstration of the Ahom period.  
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