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Training, workshop and extension activities 

I. Action and Output by ENGENDER 

• Dispensing contracts for various projects with 
i) additional aims and objectives 
ii) specified objectives for each project 

• Methodology Workshop and Report 

• Gender Manual/Tool Kit 

• Coordination of all projects 

• Information dissemination 

2. Action and Output by Nigera Kori - Bangladesh Component 

• Research and Action Plan 

• Participation at Methodology Workshop 

• Local Workshop One- 1-3 Oct 1996 

• Local Workshop Two - July 1997 

• Interim Technical Report - 31 August 1997 

Interim Financial Statement 

• Production ofVideo 

• National Workshop- 22 Nov 1997 

• Final Report and Financial Statement - 31 December 1998 

• Translation of Final Report 

3· Action and Output by ICIMOD- Nepal Component 

• Research and Action Plan 

• Participation at Methodology Workshop 

• Training Workshop- June 1996 

• Interim Technical Report 

• Interim Financial Statement 

• Production ofVideos 

• Final Report and Financial Statement- July 1999 

Translation of Final Report 

4· Action and Output by Studio Neanna- Thai Component 

• Research and Action Plan 

• Participation at Methodology Workshop 
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• Training Workshop 

• Interim Technical Report 

• Final Report and Financial Statement 

Translation of Final Report 

5· Action and Output by Growth Triangle Component 

• Interim Technical Report 

• Compilation of Resource Bank 

Application of research on a Meso and Macro level 

• Final Report and Financial Statement 

INTRODUCTION 

Background 

GEDNET is the acronym for the Gender, Environment, and Development Network. This research 

network was founded in 1995 at a Planning Meeting, organised by ENGENDER, sponsored by the 

International Development Research Centre (IDRC) 

The aim of GEDNET is to do strategic research on critical linkages between gender, environment, and 

sustainable livelihoods in Asia. As a research network, GEDNET documents, analyses and develops 

indigenous knowledge of environmental resources as the foundation of sustainable livelihoods. GEDNET 

Asia is co-ordinated by ENGENDER (Center for Environment, Gender and Development). Its first research 

programme (1996-1998) was sponsored by the International Development Research Centre (IDRC). 

GEDNET Asia is a successor to an earlier IDRC-funded programme, WEDNET Africa. 

Problem statement 

Gender equity is important to community management oflocal environments. GEDNET is particularly 

significant in a post-UNCED context where the integration of gender-environment-development has been 

consensually recognised as a strategy for addressing the current crisis of environment and development.' 

This strategy begins with the fact that women and men recognise and create different "landscapes" of the 

natural environment. The "environment" is thus not just an object out there, subject only to technological 

manipulation. Human interactions with the environment are based on gendered perceptions and symbolic 

interpretations of the natural world and its ecozones. Hence, in the design of environmental resource 

management systems, it is necessary to take into account three interrelated concerns: 

• environmental resources as they are perceived by different individuals and groups 

• the relationship between different individuals and the environment 

• the relationship between different cultures and communities with the environment .. 

In conducting gender-responsive research, GEDNET disaggregates its research findings in terms of 

gender-specific bodies of indigenous knowledge-namely, men's knowledge and women's knowledge of 

the environment. Particular emphasis is given to the role of rural and indigenous women as resource 

managers whose contributions are critical to building sustainable livelihoods. 

'UNCED is rhe Unired Narions Conference on Environrnenr and Devdopmenr, hdd in 1992 in Rio de Janeiro. 
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Objectives of the study 

The ultimate goal of the GEDNET programme is to contribute its research and documentation to 

community empowerment, policy formulation, and market conscientisation. This is to enable current 

development processes to become more gender equitable, environmentally sustainable, and economically 

viable. How is this to be achieved? Research, analysis, data presentation through publications, Web sites, 

policy advocacy, corporate outreach, community mobilisation. 

The aim of GEDNET is to contribute its research and documentation to: 

• the gender-equitable empowerment of local communities in the context of civil society 

• the formulation of sustainable and equitable development policies in the context of the state 

• the conscientisation of corporations and consumers in the context of the market 

This aim rests on the recognition of following situations: 

• Local communities are relatively powerless and are increasingly disempowered 

• Such disempowerment affects women in particular, with women constituting 70 percent of the 

world's absolute poor 

• Development policies that are currently formulated are generally neither sustainable nor equitable 

• Corporations and consumers are not sufficiently conscientised in terms of the environmental and 

social consequences of their actions or inactions. .. 

The GEDNET agenda then is to discover and provide: 

• alternative perspectives and values that enhance gender equity and environmental renewability 

• documentation of indigenous knowledges that have evolved in relationships of equilibrium with 

the natural environment 

• strategies for sustainable livelihoods and development processes that offer viable alternatives to the 

dominant capitalist paradigm 

Research procedure 

The GEDNET research programme commenced in January 1996. It currently involves five research 

organisations and non-governmental organisations (NGOs) involved in gender and sustainable livelihoods 

programming. The unifying theme of GEDNET is to explore the impact of development processes on 

endangered and threatened livelihoods. Four GEDNET projects approach this theme from the following 

entry points: 

• Gender, food and community-based natural resource management in Bangladesh: research 

implemented by Nijera Kori 

• Gender, food and community-based natural resource management in the Himalayan region: research 

implemented by a team co-ordinated by the International Centre for Integrated Mountain 

Development (ICIMOD) 

• Technology and environment in Thailand: research implemented by Weavers for the Environment 

(WFE) 

• Gender, "Growth Triangles" and people-centred change: research implemented in Singapore and 

Indonesia by ENGENDER and Yayasan Indrasakti 

A range of gender research methods was used in the four GEDNET projects. The GEDNET programme 

consists of three basic components: research, advocacy and application. In order to effectively integrate 

these components, GEDNET is praxis-based. Thus, research and action are simultaneous and 

complementary processes. In fact, research is action that is punctuated by reflection and investigation. 

Subsequently, analysis is a constant process that parallels programme implementation. The uniqueness of 

each project and organisation is reflected in the different research and implementation methods employed. 
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Scope of the Report 

This Report presents the research findings of the four GEDNET projects, using a "gender-environment

development" framework of analysis. Moreover, GEDNET seeks to build upwards from its research base to 

incorporate training, applications and advocacy. 

CONCEPTUAL FRAMEWORK 

Gender and GEDNET 

GEDNET's multidisciplinary programme and regional diversity highlight two important points about 

gender analysis: 

•- Gender, li~e poverty and livelihood degradation is a socially produced and reproduced phenomenon. 

Thus gender analysis is part of a broader investigation of livelihoods. In short, gender analysis in 

isolation from its livelihood context is meaningless 

• Gender is a fluid social relationship that changes and interacts with other social variables. 

CONCEPT 

Gender is a concept that refers to a system of roles and relationships between women and men
4
that 

are determined not by biology but the social, political, and economic context. One's biological sex is 
a given; gender is constructed. (See lnstraw 1995:11) 

Yet how exactly do gender differences manifest themselves? Gender is clearly visible in how labour 

and social tasks are divided in society. This is most frequently referred to as the gendered or sexual 

division oflabour. The sexual division of labour is a social construction which ascribes different tasks and 

values to women and men. It is a critical feature determining gender relations (see Kindon1993). Women's 

gender-based roles are: production, reproduction and community management (see Moser and Peake 

1987). 

CONCEPTS 

Reproduction is a production relation in which life is reproduced by unpaid, use-value orientated, 
subsistence work (see Mies 1988:16). Women's reproductive roles should be understood broadly, 
extending beyond merely a biological act to the maintenance, nurturing, and guardianship of the 
immediate and extended family and the household. Some examples of reproductive activities are 
birthing, childcare, health care, education, food preparation, water and fuel collection. 

Production involves the generation of goods and services that directly contribute to sustenance. Much 
of women's productivity in developing Asia takes place within informal domains in the form of 
agricultural labour or domestic employment. Formal productivity generally refers to waged labour 
based on formal employment. Some examples of non-monetary productive activities are gardening, 
land preparation and weeding. 

Community management is an informal role that is often perceived as an extension of reproductive 
activities. The responsibility of community management involves maintaining and supplying 
facilities and services within communities for collective consumption. This work is unpaid (see 
Moser and Peake 1987, Muller and Plantenga, 1990).' This role differs from a more formal 

'In this Report, "collective consumption" refers to resources that are collectivdy organized and accessed through non-monetary, 
publicly managed means. 
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"community policies role" chat is most frequently assumed by men.3 Some examples of community 
management are cleaning community drains and organising religious events. 

Women's gender-based roles are most frequently regarded as either productive or reproductive. This 

simple dichotomy neglects the vital social, communal activities carried out by women in developing 

countries in Asia. The role of community management entails the organisation and provision of services for 

collective reception and consumption such as childcare, collective cooking, and resource use within a 

community, as well as the maintenance and protection of hard and soft infrastructures. These activities are 

considered an extension of domestic work chat is often invisible (see Moser and Peake 1987). Community 

management roles require women to organise and to participate in activities conducted in public social 

spaces. This form of indigenous organisation is considered to have immense transformative potential (see 

Moser and Peake 1987, Muller and Plantenga 1990, Prasada 1995). 

Development planners recognise chat almost all social programming either reinforces or challenges 

existing gender hierarchies. 

CONCEPTS 

Gender bias refers to discrimination based on Gender sensitivity describes an approach chat 

gender. This usually works to the disadvantage of considers factors rooted in the division of labour 

women. Gender bias may range from the and power between women and men. It uses . 
~ 

exclusion of women from development information like income and influence to 

programmes co wage discrimination and to ascertain who benefits from development 

systemic violence against women. initiatives and who does not. 

Gender blindness describes people or policies chat Gender analysis is the systematic examination of 

fail to recognise gender as a key determinant of the roles, relations and processes, focusing on 

the choices available to men and women. imbalances of power wealth and workload 

between men and women (see INSTRA W 1995: 

12). 

Gender analysis is the systematic effort to document and understand the role of both women and men in a 
given context. It is important to note that gender analysis addresses facts and not assumptiom. It is based on 

gender disaggregated information collected from a particular community to predict how different 

members of communities or households will be affected by development activities. Gender analysis 

determines the ability of men and women to participate in development activities and the nature of that 

participation. Such analysis also helps identify if and how men and women will benefit differently from 

development projects. Development planners rely on gender analysis in order to develop gender-semitive 
programming. It is essential to note chat gender analysis is a critical part of any social impact assessment 

and social sciences research, it should not be limited to programmes chat are aimed at gender equity (see 

ICIMOD 1996). 

At a conceptual level, gender analysis demands a reexamination of institutional and social structures. 

There is a consensus that most gender and development approaches lack effective tools for the 

implementation of their social analysis (see Kindon 1993, Moser 1993). Consequently, programming for 

change continues to be difficult to formulate and implement (see Moser 1993). The selection of 

conceptual tools for gender analysis must be appropriate for the objectives of the research and 

programmmg. 

l"Communiry politics role" usually denotes activities undertaken by men at the community level, often within the framework of 
national politics. This is usually paid work, directly or indirectly , through status and power (see Moser 1993:230) 
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To select appropriate diagnostic and conceptual frameworks for gender analysis and to use research 

tools effectively, it is important to understand the constraints and inaccuracies that are inherent in many 

standardised frameworks for gender analysis. Some of these shortcomings are: 

• Static assumptions instead of dynamic analysis-Most frameworks for gender analysis share the 

assumption that women are systematically subordinate to men and gender is upheld by pauiarchy. 

However, such gender power relationships should not be generalised without rigorous inquiry and 

analysis. For example, the division of labour amongst the Orang Suku Laut people of the Riau 

islands is devoid of gender hierarchy (see Chou 1995). In short, gender is the product of individual 

communities and peoples. Rather than considering gender as a static, socially ascribed phenomenon, 

it is essential to study gender as a dynamic process of tkscribing and evaluating what people do. 

• Overemphasis on gentkr--Another problem results when gender analysis is done in a vacuum without 

parallel investigation of other interacting social variables. This often generates results that obscure the 

importance of other social variables such as race and caste. Therefore, it is essential not to regard men 

and women as coherent interest groups. In short, gender analysis should recognise the social 

complexity of other issues of power (see Robinson 1995). 

• Equating gentkred interests with livelihood interests--A common mistake is to treat gender as 

"synonymous with an interest in women's livelihoods and perspectives" (Robinson, 1995:8). This 

mistake often occurs because some gender and environment frameworks explain gender hierarchy 

and livelihood destruction as the product of patriarchy and economic modes of production. ~ 
Although gender does interact with other livelihood aspects, gender analysis must focus on the 

relative conditions of men and women. 

• Women instead of gentkr-A related problem with gender frameworks rests in their exclusive focus 

upon women. Gender specialists warn that, "all too frequently, we talk about gender and look only at 

women" (Kettel 1995). There is also a tendency to simply "add women" into projects that are gender 

blind (see Wee 1996). Even though gender programming does not necessarily involve both men and 

women in an active sense, it must address the related or differentiated situations of the two sexes. 

• Documentation without generating solutions--A final shortcoming rests in the inability to generate a 

problem-solving process through gender analysis. Although there are numerous strategies for 

documenting gendered differences, they rarely generate practical and applicable implementation. 

Gender analysis must also generate innovative and viable frameworks for change. Most frameworks 

are still challenged by the practical question of how to generate appropriate transformative processes. 

Conceptual approaches to gender have evolved through a historical process. Before 1970, gender analysis 

within mainstream development was virtually non-existent. Following Western/Northern assumptions 

about gender roles, women were mainly ignored due to their supposed "low productivity" as measured by 

visible and quantifiable income indicators. Women were essentially defined by their reproductive roles and 

their interests were thereby situated in the domestic or private sphere. Therefore, most development 

policies addressed women's interests as merely "synonymous with nutrition, health and family planning" 

(Moser and Levy 1986:16). Under the terms of this welfare approach, women were regarded as recipients of 

the development process rather than participants or producers in the process (see Moser and Levy 1989). 

The initial outline of economic development in terms of a gender analysis came about with Esther 

Boserup's (1970) seminal work entitled Women s Roles in Economic Development. Boserup's study, which 

focused on the sexual division of labour, identified the differential impact of tkveiopment on women and 

men. It also showed that women are clearly prominent yet not easily visible actors in economic 

development. This scholarly recognition of gender differentials catalysed the formation of the Women In 

Development (WID) perspective. 

The primary objective of the WID framework is to integrate women into the formal development 

process. WID focuses mainly on poverty alleviation through income generation. It is a static, project-based 

development approach that emphasises action over analysis. At an analytical level, the most significant 
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shortcoming of WID is its failure to ~xamine why women have not benefited much from development (see 

Rathgeber 1990). By accepting established notions of development and existing institutional structures 

that promote development, WID simply further entrenches women within an existing process where they 

are already subordinate. 

The gender and development (GAD) framework, which focuses on the gendered relationships 

between men and women, evolved in response to the inability of WID to transform the structural sources 

of gender disparities. GAD analysis reads women's poverty and oppression as a consequence of their 

subordinate position to men. The GAD perspective attempts to address the totality of women's 

experiences, emphasising the cross-cutting impact of gender on all social functions including production, 

reproduction and community organisation (see Rathgeber 1990). 

CONCEPT 

GAD's general conceptual framework is based on the principles of gender equity, control, access and 
empowerment to achieve an improved standard of living. It concludes that: 

There is a need to work towards .the elimination of the subordination of women. 

Factors affecting the subordination of women go beyond economic structures and technologies and 
include household relations. 

The specifics of women's subordination are different in each society, community, culture and 1:ime 
period; thus they must be examined in their specific contexts. .. 

Involvement in the modern cash economy may not necessarily benefit men and women; rather, 
indigenous knowledge and practices are valuable and desirable avenues to pursue. 

Women and men must participate collectively in problem definition and solution design. 

The onus for creating change towards more equal relations between women and men rests on men 
and women themselves. 

Adapted .from Kindon s (I993) summary of Moffat (I988) 

Following GAD came the GED framework which gained popularity in the 198os•. GED stands for "gender, 

environment and development". The GED framework represents an integration and expansion ofWID and 

GAD because it analyses the interplay of gender within broader human relationships to the environment 

and development processes. Unlike its predecessors, the GED framework challenges developmentalism

that is, theories of linear progression, evolutionism, modernisation and development thinking that have 

created and entrenched Northern hegemony. (See Hausler eta/ 1994). 

GED analysis posits that growth-oriented strategies have contributed to maldevelopment. The 

concept of"maldevelopment" was developed by Vandana Shiva (1989). In her pioneering book, Staying 
Alive, Shiva argues that development processes exacerbate gender-based inequalities and at the same time, 

perpetuate and intensify environmental degradation. In this view, maldevelopment is simply the product 

of growth-oriented strategies that promote patriarchy. 

The GED framework is meant to analyse maldevelopment and provide alternatives to 

developmentalism. GED is geared towards reinterpreting history and notions of development so that the 

4 This discussion presents one interpretation of the relationships between gender, environment, and development. It must also be 

noted that GED is often not differentiated ftom the Women, Environment, and Development (WED) framework which shares 
many of the theoretical and analytical assumptions about development. There is a plurality of thought within both the GED and 
the WED approaches. However, GED clearly describes the connection between women and environment as being predicated upon 
a social construct of gender, while certain schools within the WED perspective offer socio-biological explanations for this link. 
GED emerges ftom an anthropological tradition that focuses on the impact of patriarchy upon women's relationships with the 
environment. It is therefore assumed that there is some continuity and consistency between women's relationships in all 
environments. 
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latter is reevaluated in the light of such values as equity, sustainability, self-reliance, and harmony. The GED 

perspective unmasks the universalistic assumptions of developmentalism as ethnocentric and oppressive 

(se Hausler eta/ 1994). 

GED demands that we reconsider the concept of"productivity" itself. GED defines productivity as 

that which sustains life, thus legitimising women's gender-based roles as the "producers of life" (Mies 

1986). This unification of women's productive and reproductive roles recognises that women are critical to 

both qualitative and quantitative variables that form the basis of healthy and sustainable livelihoods. 

GED thinking advocates people-centered development based on sustainability and harmony between 

people and their environments. Human well-being is to be achieved through equitable participation in 

production and reproduction, instead of being a supposed outcome of economic growth. Development is 

regarded as a balance of social and ecological sustainability. Simply put, gender, environment, and 

development policies must be based on the knowledge, opinions, values, and choices of people who 

interact with their environments. Gender-differentiated indigenous knowledge is therefore a basic resource 

and guiding framework for analysis. For example, Kettel (1993) suggests that women have a knowledge 

base and informed outlook derived from their experiences with resources and their reproductive roles as 

nurturers and care-givers that is pivotal to the promotion of secure and healthy livelihoods. 

There are thus two parts to the GED framework: 

• At the macro level, it analyses maldevelopment and seeks alternatives to developmentalism . .. 
• At the micro level, it analyses productivity as that which sustains life, thus legitimising women's 

gender-based roles as the "producers of life" 

These two levels are intrinsically related: the macro is the sum of its parts, while the micro is part of the 

big picture. However, the micro parts are neither homogeneous nor equal in significance. More than half 

of the world's population are located in rural areas and make a living through traditional farming 

activities. The other numerically lesser-but economically more powerful-half of the world's population 

are located in urban-industrialised areas with resource needs that are satisfied through the disproportionate 

extraction and consumption of the world's resources. This is conventionally known as the North-South 

divide. At the same time, it is the unbalanced relationship between the developed North and the 

developing South that constitutes the fundamental problem. In the GED framework, this North-South 
imbalance is maldevelopment on a global scale. On a local scale, this maldevelopment is visible as gender 
imbalance that prevails in different sites across the globe. 

How specifically does a GED research framework differ from a GAD research framework? A GAD 

framework would focus on the gendered relations between men and women, with an emphasis on gender 

equity as a development goal. In contrast, a GED framework takes a more holistic approach by taking into 

account the environment within which relations become gendered. This approach thus focuses on the 

context and process of genderisation. 

At a micro level, the examination of women's and men's gender-differentiated "life spaces" is one way 

of determining their gendered interactions with the bio-physical-social environments (see Kettel 1996). 

Three critical "life spaces" might be home, habitat and workplace (see Rocheleau 1993).
1 In this holistic 

view, the interconnections between reproductive, productive, and community management roles, join 

together issues of home, habitat, and workplace (see Moser and Peake 1987, Rocheleau 1993 and Prasada 

1995). 

Whereas social analysis generally differentiates between formal and informal social spheres, this 

perspective focuses on both. It exposes the artifice of conceptual boundaries that have little relevance in 

the lived everyday experience of women. In permeating the numerous domains of gendered experiences, 

1 For a derailed discussion on "life spaces", see Kettel (1996). 
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this perspective seeks to map and to interpret gender divisions operative in all activities that sustain 

families and communities. 

At a macro level, the GED framework views the environment holistically as a web of interactions-

including the biological, physical and social. Environmental sustainability thus relates to the sustainability 

of this web of interactions. Any imbalance that occurs leads to an asymmetrical distribution of finite 

resources--a pattern that is ultimately unsustainable. 

From this perspective, environmental degradation and feminised poverty are related. "Feminised 

poverty" refers to a situation where most of the world's poor are women (and most women in the world 

are poor). Both environmental degradation and feminised poverty are the result of socially produced and 

reproduced relations of systemic asymmetry and imbalance. Conversely, sustainability is based on relations 

of symmetry and balance within the web of interactions that constitutes the environment. Sustainable 

development is thus a pattern of change that addresses relations of imbalance and seeks to restore balance 

tc::> these relations. For a fuller exposition of this argument, see Wee and Herzer 1995· 

The sexual division of labour and the feminisation of poverty are two gender-based trends that 

generally determine the nature of women's relationships to their environment (see Hombergh 1993). 

Women interact with, and manage local resources more frequently than men since this relationship is 

embedded in women's basic reproductive role of sustaining life and ensuring family survival (see Mies 

1993). As producers, women mostly engage in subsistence and low income tasks where they continv.ally 

occupy subordinate economic positions to men. Thus, the intensification of the feminised poverty fimits 

women's choices and their decision-making power especially in relation to concerns over livelihood 

resources. Subsequently, women are forced into unsustainable practices with respect to resource 

management and care giving. 

In the past, gender and environment analysis focused almost exclusively on developing women's 

ecological resource management skills. In recognition of the larger gender-environment-development 

context, the GEDNET programme addresses the social inequalities that perpetuate gender inequality, 

environmental degradation and poverty. Since the GEDNET approach is multidisciplinary, gender is 

regarded as a social variable interacting with the issue of sustainable livelihoods. Thus, gender analysis 

must interact with other research methods and technical fields. 

GEDNET in the context of state, market and civil society 

Sustainable and equitable development has to be founded on relationships of balance between three key 

sectors-state, market and civil society. However, the market currently dominates on a global scale. In 

most countries, the market is setting the pace of economic and social development, while the state is 

placed in the position of either facilitating or resisting market forces. Local communities, in the 

meantime, are often left to their own devices. Those who are able to do so seize entrepreneurial and 

employment opportunities offered by the market. Others who are more vulnerable are marginalised and 

even victimised. 

Since the collapse of the Communist bloc in Eastern Europe and the intensity and rapid rate of 

global capital flows in the 1990s, market-led development has overtaken state-led development. Countless 
inputs and recommendations have been made to influence government policies on development planning 

and practice, but development processes that degrade the environment and endanger livelihoods continue 

unabated. A key example is the UN Conference on Environment and Development (UN CEO) in 1992. 

While this landmark Conference acknowledged the importance of integrating gender-environment

development holistically, it signally failed to recognise the activities of transnational corporations (TNCs) 

as the largest users of raw materials and the prime producers and promoters of goods that are harmful to 

the environment and human health. (See Chee 1998). The top 500 transnational corporations control 

about 70 percent of world trade, So percent of foreign investment, and 30 percent of world GOP (about 

US$300 billion a year). These 500 companies now generate more than half the greenhouse emissions 
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produced in the world. Dupont alone controls more than 25 percent of the world's output of 

chlorofluorocarbons (CFCs). The 20 largest pesticide makers control94 percent of the world's agro
chemical sales, a few industrial chemical companies control the manufacture of almost all toxic materials, 

while six control 54 percent of the world's aluminium smelting. Cargill accounts for 6o percent of the 

world trade in cereals, a few car companies determine how much oil and petrol will be distributed for 

transport, and half a dozen companies market nearly all of the world's primary products. 

As noted by Chee (1998:78), 

The UN Commission on Transnational Corporations (UNCfC) reported that TNCs "control the 
economic and social performances of many countries, determine consumer tastes, and patterns of 
consumption." Although TNCs are primarily responsible for the present ecological crisis and strongly 
shape social and cultural values, there are no mechanisms for monitoring and regulating big business 
enterprises. Instead of calling for stricter monitoring measures, Agenda 21 proposes "strengthening the 
role of business and industry to allow corporations to be self-regulating rather than be accountable to 
international environmental standards." The UNCfC drafted a code of conduct on TNCs which spelled 
out the rights and duties ofTNCs and the rights of states to regulate them. Under the code, developing 
countries have the right to regulate the entry, establishment, and operation ofTNCs, which have a duty 
to respect national sovereignty, as well as the health and environmental rights of the public. Under 
pressure from the United States and other Northern governments, this code has been shelved and the 
UNCfC itself has been dissolved. 

In June 1997, a special session of the General Assembly was held to conduct a five-year review of the 

UNCED outcome and the role of the Commission on Sustainable Development (CSD). However, it was 

evident at this review that many governments of the world lack the political will to address the 

environmental crisis. As reported in Suns no. 3949 (22 March 1997), 

The world environmental movement, and the world environment itself, are in a bad way, if the ten
day Rio plus Five forum ending here this week was anything to go by. Apart from the multiple division 
between the 500 delegates, which even blocked approval of final recommendations, the many 
contradictions and a lack of viable solutions for world problems only increased the sense of impotence. 
Not even the concept of sustainable development came out of the meetings unscathed. 

(See also http://www.cnn.com/EARTH/9706/22/enviro.summitfindex.html). 

In this worsening situation then, what is the significance of an integrated gender-environment

development strategy? How can a research effort such as GEDNET be meaningful in the context of a 

deepening global crisis? 

One of the successes ofUNCED was its acknowledgement that for development to be sustainable, it 

must be based on sustainable livelihoods at the local level. This marked a significant advance in 

understanding how to address the environmental crisis, not just from a top-down macro approach, but 

just as importantly, from a micro approach that is grounded in community livelihoods at an everyday 

level. It necessitates a participatory development approach that integrates macro and micro levels. UNCED 

thus marks a significant advance in understanding how to address the environmental crisis, not just from a 

top-down macro approach, but just as importantly, from a micro approach that is grounded in 

community livelihoods at an everyday level. Despite the disappointing five-year review in 1997, it is 

important that the gains of UNCED do not become totally eroded. 

With the current failure of both state and market to address the environmental crisis, community 

management of local environments has become even more important. This point of view has gained 

currency in recent years. For example, Shepherd (1992) points out that the State's ability to protect forests 

in dryland Africa may now be so diminished that the best solution is to pass management and ownership 

to appropriate groups of local people. 
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The gender-environment-development strategy is significant precisely in this context. GEDNET's 

research contribution is meaningful in this context because it details the gender-specificity of 

environmental management by local communities. Understanding the gendered structure oflocal 

communities is necessary if these communities are to be appropriately empowered as guardians of local 
environments. 

GEDNET's contribution is located within a people-centred approach that emphasises people 

themselves as agents of development. This approach was articulated thus at the Inter-Regional 

Consultation on People's Participation in Environmentally Sustainable Development, held in Manila in 

1989: 

The concept of sustainability is best understood in terms of the sustainability or non-sustainability of a 
community. Authentic development enhances the sustainability of the community. It must be 
understood as a process of economic, political and social change that need not necessarily involve 
growth. Sustainable human communities can be achieved only through a people-centred development. 

(See also Chambers 1983, 1988). Gender equity is an intrinsic part of community sustainability. However, 

while the sustainability of human communities is unquestionably important and while gender equity must 

be part of community sustainability, the environmental crisis itself has not been caused by gender 

inequities. 

According to Martine and Villareal (1997), 

• Environmental threats pertain to varying levels of gravity and generality. Thus, they require 
different types of approaches and actions 

• Gender relations are primarily related to sustainability at the level of localised environmental 
problems, in the context of traditional agrarian societies 

• Major and global environmental threats stem primarily from industrial patterns of production 
and consumption. They are not due primarily to gender relations, nor will they be solved by 
improving gender relationships. 

In relation to this view, the GED framework gives equal weightage to all three components-gender, 

environment and development. It does not a priori consider any one of the three factors as being 

consistently primary or consistently secondary. Instead, the GED framework sees gender, environment. and 

development as the inter-related parts of a larger whole. Consequently, the problems of gender inequity, 

environmental degradation and poverty are viewed as inter-related problems stemming from the same 

causes. In the GED framework, unbalanced relationships are seen as the fatal flaw of maldevelopment, both 

global and local. 

Therefore, at the macro level, it is not so much "industrial patterns of production and consumption" 

per se that have led to "major and global environmental threats". Rather, it is the systematically unbalanced 
flow of resources from South to North, from rural to urban, from the periphery to the centre that have 

brought about these environmental problems. The "industrial patterns of production and consumption" 

are the means-not the cause--of this unbalanced flow. The result of this systematically unbalanced flow 

of resources is localised poverty--that is, localised in the South, the rural areas and the geopolitical 

periphery. 

At the micro level, this systematically unbalanced flow of resources also exists within communities 

and families. This may be manifested as a gender imbalance, a class imbalance, a caste imbalance, an 

ethnic imbalance, and so on. In these situations, particular sectors of society are systematically 

impoverished while other sectors are systematically enriched. If we consider the range of sectoral 
imbalances that exist-gender, class, caste, ethnicity, etc.-the gender imbalance is the most pervasive, 

because it cuts across all other imbalances. In other words, the poorest of the poor are women, regardless 

of whether the sectoral imbalances are based on class, caste or ethnicity. This is why feminised poverty 
exists: most of the poor are women and most women in the world are poor. 
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over natural resources is a livelihood. issue of the utmost concern. At the same time, however, their 

environments are often under threat of appropriation and destruction by external forces. 

I RELEVANT METHODOLOGY 

The methodology of GEDNET is to focus on the inter-related issues of gender, environment and 

development in a diversity of contexts. The GED framework is thus applied to four different eco-zones: 

• the mountains of Himalayas 

• the highlands of North Thailand 

• the plains and coasts of Bangladesh 

• the islands of Indonesia 

The project sites are all in rural areas where localised and feminised poverty prevails. Each project 

thus examines in its own context, the inter-related issues of gender inequality, environmental degradation 

and poverty. The research findings of each project is analysed in terms of the potential on the ground for 

creating sustainability and equity in policy formulation, in market conditions, and in civic action. The 

research thus contains an implicational trajectory for future developments of the state, the market and civil 

soctety. . 
Each project is reported below as a Sub-Objective of the programme as a whole. There are thu\ four 

Sub-Objectives based on the four projects: · 

• gender, environment and development in the mountains of Himalayas: research, analysis and 

implicational trajectory 

• gender, environment and development in the highlands of North Thailand: research, analysis and 

implicational trajectory 

• gender, environment and development in the plains and coasts of Bangladesh: research, analysis and 

implicational trajectory 

• gender, environment and development in the islands of Indonesia: research, analysis and implicational 

trajectory 

Each GEDNET project involved participatory research, but utilized different analytical and conceptual 

tools. However, the different participatory research methods employed shared a common premise, namely 
that researchers must work intimately with communities [and] identify themselves with project 

beneficiaries. Communities must identify their own problems and solutions (see Found 1995:3}. 

Participatory research challenges the traditional division between the researcher and the subject of 

research. It is meant to generate shared ownership of knowledge through the research process because the 

process of discovery is viewed above all as a joint venture. 

Although methods vary, there are basically two different approaches to the participatory research 

process. One approach is based on a neutral researcher. In this case, the researcher is only a facilitator of the 

research and action process and is otherwise devoid of other agendas. The facilitator's role is to provide a 

loose and flexible structure to the process. Alternatively, some participatory research methods regard the 

researcher as a change agent. Therefore, the research agenda is designed to raise consciousness and catalyse 

social change amongst the beneficiaries and communities. 
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The participatory approaches in use today have evolved from several sources and traditions. Five of 
these have been particularly important: 

Activist participatory mearch 

Inspired by Paulo Freire (1968), this approach uses dialogue and joint research to enhance people's 
awareness and confidence and to empower them to take action. Although its special focus on the 
underprivileged and on political action has limited its spread, its key contributions lie in its 
recognition that poor people are creative and capable and should be empowered, while outsiders have 
a role as catalysts and facilitators. 

Agro-ecosystem analysis 

Developed by Gordon Conway and colleagues (for example, see Conway 1987), this approach draws 
on systems and ecological thinking. It combines the analysis of systems (productivity, stability, 
sustainability, equity) with pattern analysis of space, time, flows and relationships, relative values and 
decisions. Among its major contributions to current approaches are its use of transects, informal 
mapping and diagramming and the use of scoring and ranking to assess innovations. 

Applied anthropology 

Although conventional social anthropology has been mainly concerned with understanding-rather 
than changing-society, applied anthropology gained greater recognition in the 1980s as a legitimate 
and useful activity, especially in its ability to help development professionals to better appreci'ie the 
richness and validity of rural people's knowledge. It also emphasises the benefits of unhurried: 
participant observation and conversations and the importance of attitudes, behaviour and rapport. 

Field research on farming systems 

Two branches of this discipline simultaneously reveal--on the one hand-the rationality of poor, 
small farmers and--on the other hand-their role as experimenters. Farmers' participation in 
agricultural research is therefore a focus, especially in the context of complex, diverse and risk-prone 
farming systems. 

Rapid rural appraisal 

Emerging in the late 1970s, this was a reaction to general dissatisfaction with the biases inherent in 
the "rural development tourist" approach, which tended to hide the worst poverty and deprivation. It 
was also a reaction to the tediousness, expense and frequent inaccuracy of the conventional process of 
questionnaire surveys. In answering the question "Whose knowledge counts?", it seeks to enable 
outsiders to gain insight and information from rural people about rural conditions in a cost-effective 
and timely manner. 

liED (1995=55). 

However, even though research may employ participatory methods, these may not necessarily address 

the issue of gender. Researchers should not presuppose or make assumptions about women's participation. 

Women's and men's ability to participate in development processes is conditioned by their gendered 

position in society. Even in a gender-sensitive context, there is likely to be differential participation for 

women and for men. Even exercises that proactively involve women and men within a participatory 

framework may not generate equal participation or yield accurate results. 

CONCEPT 

Differential participation refers to the disparity of participation arising from gender differences. It 
results when hegemonic definitions of power are combined with the structural sources of inequity to 
devalue, diminish, and repress participation in various social spheres (see Kaufman 1991). 

For example, Nilufar Ahmed, the principal researcher of the GEDNET project in Bangladesh, 

described a situation where women attended, but were hesitant to participate in community meetings. 

Even though women often arrived at the meetings first, they sat on the ground, leaving the benches for the 
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men. They also spoke less than men and tended to avoid confrontation. Hence, it was necessary to first 

conduct a separate exercise to address the differential participation of men and women. Various methods 

were employed to make men and women aware of their verbal and nonverbal patterns of participation. In 

short, balancing the substance of men and women's participation in a community meeting required a 
process of its own. 

Therefore, gender-sensitive participatory approaches need to be not just participatory, but also 

critical and reflexive about differential participation on gendered lines (see Humble 1994). Gender

sensitive participatory approaches thus "seek to transform unequal relations through women's and men's 

participation in action to meet their self-identified needs" (see Kindon 1993:4). 

Gender-sensitive participatory research must be practical in its approach. The GEDNET projects show 

that timf shortagf is a key reason for women's limited participation. As noted by Jeannette Gurung, the 

principal researcher of the GEDNET project in the Himalayas, women there carry out the bulk of the 

physical productive labour, in addition to their reproductive and community obligations. Most women 

~ork at least IS. hours a day, leaving them little time for participating in projects that did not contribute to 

their immediate survival. Furthermore, women's mobility is constrained by their gender-based obligations.6 

Therefore, an effective participatory research method is one that can be intfgratfdinto a woman's daily 

activities or is complemmtary of women's tasks. Women can address their stratfgic gmt:kr nffds, only after 

fulfilling practical gmder nuds of survival. 

.. 
CONCEPT 

Stratfgic gmder nuds are the needs that women identify because of their subordinate posicion to men 
in their society. Strategic gender needs vary according to particular contexts. They relate to the 
gender division of labour, power and control. Meeting strategic gender needs helps women achieve 
greater gender equality. It also changes women's existing roles and therefore challenges women's 
subordinate position (see Moser 1993:39). 

Practical gmder nffds are the needs that women identify in their socially accepted roles in society. 
Practical gender needs arise out of the division of labour or women's subordinate position in society. 
Meeting practical gender needs strengthens women in their social context, but does not directly 
challenge the gender hierarchy. Practical gender needs are a response to immediate or perceived 
necessity, identified within a specific context. They are practical in nature and are often concerned 
with inadequacies of living conditions, such as water, provision, health care and employment (see 
Moser 1993:40). 

The substance of women and men's participation also depends on the socio-political context that men 

and women operate in. Political culture can condition both men and women's attitudes toward social 

participation and change. For example, the principal researchers of the GEDNET projects in Thailand and 

Indonesia noted the following: 

• In Thailand, participatory research strategies must counteract long-standing political 
complacency. In short, social norms surrounding social change and participation must be 

examined carefully. 

• Another instance where the plurality and democracy associated with participatory methods run 
counter to political culture is in Indonesia where PRA is identified as an NGO tool, but not a 

legitimate method for government planning and political change. Thus it is important to 

consider the socio-political context and implications of different methods in selecting a 

participatory tool. 

Each GEDNET project represents a dramatically different experience of civil society. Participatory 
initiatives must be responsive to different types of civil society and different political spaces. It should not 

6 See Appendix 1 on me mobility mapping strategy as one way of establishing mobility constraints. 
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be based on the premise of a Western liberal democratic framework that assumes plurality and autonomy 

among individuals, communities and organisations. 

SOME CONSIDERATIONS FOR CHOOSING RESEARCH TOOLS 

Research tools must be practical in addressing gendered situations. Researchers must take into account: 

r. Gendered constraints, e.g.: 
-time constraints 
-mobility constraints 
-constraints generated by practical needs 

2. Gendered differential participation, e.g.: 
-willingness to participate 
-ability to participate 

3· Socio-political context: 
-norms surrounding participation and social change, including gender norms 
___:_role and behaviour of people in society, including gender-differentiated roles and behaviour 

Selecting the appropriate tools and conceptual frameworks for gender analysis is essential for avoiding 

research and implementation mistakes. At the GEDNET workshop on Methodology held in Pokhar~, 

Nepal (May 24-29, 1996), GEDNET members agreed that gender-environment-development analysi~ · 

requires a series of different research methods that are foxible and adaptable to different research contexts. 

A "cafeteria approach" was thus adopted, allowing different GEDNET projects to choose appropriate and 

effective methods, among a range of different techniques and strategies. 

Seven participatory research methods were employed by GEDNET members: 

r. The visual documentation method 
2. The genealogical method 
3· "Strengths-weaknesses-opportunities-threats" (SWOT) analytical framework 
4· The Harvard diagnostic framework 
5· The women, equity and empowerment framework (WEEF) 
6. Participatory rural appraisal 
7· The community mobilisation approach. 

These research methods will be discussed in the context of the four GEDNET projects described below. 

The GEDNET experience suggests that a combination of tools is probably the most appropriate for 

achieving research depth and responsive analysis to local diversity. 

METHODOLOGY, RESULTS AND FINDINGS: FIRST SUB-OBJECTIVE 

First sub-objective 
Gender, environment and development in the mountains of Himalayas: 
research, analysis and implicational trajectory 

The first sub-objective of GEDNET was to undertake research and analysis of gender, environment and 
development in the mountains of Himalayas as a specific eco-zone. The general aim was to discover, on 

the basis of the research findings, an implicational trajectory for future developments of the state, the 

market and civil society. 
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Methodology for accomplishing sub-objective: 

The implementing organisation for this project is the International Centre for Integrated Mountain 

Development (ICIMOD). The Project Co-ordinator of the GEDNET Project in the Himalayan region was 

Dr Jeanette Gurung, ICIMOD. This project produced case studies from the following Himalayan areas: 

• Bhutan 

Research sites: Tangsud/Gamleng village and Dhur village 

GEDNET researcher: Ms Kunzang Choden 

• Himachal Pradesh 

Research site: Nohra Dhar of Sirmour district 

GEDNET researchers: Dr Vidya Thakur 

• Nagaland 
Research sites: Viswema village as the main site, and Zunheboto, Tuensang and Kohima districts

the latter three districts covering nine tribes 

GEDNET researcher: Ms Chozole Kikhi 

• Nepal 
Research site: Parche Gurung village in Kaski district in Western Nepal 

GEDNET researcher: Ms Savitri Gurung 

• Sikkim 
Video documentary produced in conjunction with UNESCO 

• Tibet 
Research site: Quewa Village, Southwest Tibet Autonomous Region 

GEDNET researcher: Sonam Pelmo 

... 

These are all micro-level, community-based studies. Two main methods were used in the Himalayan 

project: 

-Participatory Rural Appraisal (PRA) 

-the Visual Documentation Method 

NOTE 

Participatory Rural Appraisal (PRA) is a method of semi-structured research that enables rural people to 
present, share and analyse their knowledge of their life conditions (see Thibodeau 1992). PRA was 
developed in the mid-1970s at the Institute of Development Studies in Sussex, U.K. Robert Chamber's 
inquiries into rural empowerment are most frequently credited as the intellectual framework 
underpinning PRA. It should be noted, however, that PRA is a synthesis of techniques and ideas that 
have emerged from indigenous traditions throughout the world. Although Chambers and IDS are most 
commonly regarded as the developers of PRA, it has neither linear evolution nor one point of origin 
(see Found 1995). PRA is a process where communities and groups engage in visual social mapping of 
their livelihoods. PRA exercises are generally initiated by NGOs as part of a joint research and action 
process. PRA is a research process that relies on degrees of community mobilisation and organisation. 

Indigenous knowledg( (IK) is the basis of PRA process. PRA focuses on what indigenous knowledge and 
practices can teach outsiders to the village. PRA tools enable communities to recognise the value and 
use of their indigenous knowledge and skills to form and implement their own solutions to local 
problems (see Thibodeau 1992). 

PRA is a semi-structur(d prows that purposefully avoids the standardisation of pre-set and rigid 
methods of research. Flexibility is the most important part of PRA, because it is the only way of 
allowing villagers and communities to truly establish control over the research process. 

Facilitation in PRA is referred to as "passing the stick" (Chambers 1995:2) which is symbolic of 
ownership of the initiative or programme. PRA exercises can situate the facilitator in different ways. 
Most frequently, the facilitator is a neutral tool who helps structure the PRA process. However, most 
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frequently, the facilitator of PRA works with a NGO. Thus, he/she is connected to a broader agenda and 
programme. It is important that the facilitator should differentiate the broader organisational agmda 
from the immediate PRA exercise. 

It is critical to note that PRA demands an extended commitment of resources to programmes. 
Frequently, PRA tools are utilised for the initiation and planning of programmes, yet the process is 
halted due to limited resources on the part of the implementing agency. 

PRA tools should be selected and appropriately adapted for different tasks. They are methods of social 
mapping and documentation through modeling, sketching and diagramming.

7 
The use oflocal 

resources is encouraged in order to authenticate the processes. The principals underlying most tools are 
based on description through visualisation and verbalisation of social conditions. This should be 
followed by reflection and analysis through discussion of the final results. It is at this stage that 
communities truly command and own the knowledge that the PRA process has documented. 

The advantage of PRA methods is that groups of villagers can take part in exercises. In doing so, 
villagers discuss and negotiate the contents and accuracy of their description. This sets an analytical 
process in motion, which is also likely to mobilise the community. PRA tools are non-resource intensive 
and can be found within communities. In most cases, PRA will not lead to quantifiable results. 

The PRA process requires a long-term commitment from agencies to assist in programme delivery, 
otherwise the analytic process may easily be perceived as futile. PRA can only be effective if the final 
process of analysis is supplemented by consistent and continual participation of the communiry. 
members involved. This allows ownership of the knowledge to be properly shared. There are, h~wever, 
some important implications to be considered. When facilitated by outsiders, participatory approaches 
can raise the expectations of the local people for continued long-term external support. The outcome 
depends on the attitude and vision of the person facilitating the process. If carried out too quickly, PRA 
can lead to incorrect insights. The choice and the sequence of methods needs to be adapted to fit each 
situation. The intra-community divisions must be recognised and addressed in order for the PRA 
process to be effective. PRA is a research and implementation tool that is utilised within broader 
development structures: it is not a tool for challenging and transforming them. 

Despite the participatory approach of PRA, there are significant power differences among the different 
participants. These may be charted as follows: 

NGOs 

Facilitators 

lmplementors 

Donors of programme 

VILLAGES/ COMMUNITIES 

Participants 

lmplementors 

Beneficiaries of programme 

Recognising and addressing these power differences within the community during the PRA process is 
essential to the success of any exercise. Furthermore, PRA is not inherently gender-sensitive. Therefore, 
it must explicitly take into account women's gendered position in society, which derives from power 
differences within the community. For PRAto be truly participatory, women's equal participation must 
be ensured. The question is, does PRA have appropriate and effective tools for addressing power 
imbalances? 

Mosse (1995) argues that the emphasis of PRA on formal types of knowledge and activities tend to 
reinforce women's invisibility". However, he recognises that PRA can be modified to help recognise 
women's informal domains. Women's participation in PRA exercise must accommodate gendered 
constraints such as limited time, mobility, socio-political culture and differential participation. The 
following factors are critical to gender-sensitive PRA: 
-methods of the facilitator 
-timing and duration of the PRA 

7 See Appendix 2 for summary of some PRA tools. 
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-kinds of activities carried out in a PRA exercise 
-location of the PRA 

Note adapted from liED (1995:68) and Kindon (1993, 1995) 

Apart from PRA, the Himalayan project used the Visual Documentation Method. This resulted in two 

video documentaries of the research done in Nagaland and Sikkim. 

NOTE 

The visual documentation method is a useful method for identifying the genderisation of life spaces, 
everyday activities and roles. This method allows non-literate people to speak for themselves to a 
viewing audience. It is a holistic method of obtaining empirical, anecdotal, contextual and graphic 
information. However, there are gender constraints to be considered: in certain cultural situations, 
women may be camera-shy. And the camera may not be allowed into women's domestic domains. 

Activities accomplished and empirical details 

ICIMOD Report on Gender, Environment and Sustainable Livelihood Project 

Introduction 
.a 

The report is a summary of the research conducted by researchers in Bhutan, Nepal, Himachal Pradesh 

(India), Nagaland (North East India) and Tibet and is organized according to three major themes: 

research methods; livelihood strategies; and gender relations. 

I. Research Methods 

A training workshop was held for all of the researchers in Pokhara in June 1996, to provide them with 

skills in PRA, gender analysis and indigenous knowledge research methods. Three trainers with expertise 

in these areas led the training workshop. In order that the researchers could gain rapid familiarity with 

these research methods, they were asked to apply them immediately in a village outside of Pokhara. The 

researchers tried out the following PRA methods: 

1.1 Social mobility maps 

1.2 Resource mobility maps 

1.3 Seasonal calendars 

1.4 Time allocation studies 

1.5 Decision-making, access and control framework 

1.6 Preference rankings 

1. 7 Semi-structured interviews 

1.8 Time lines 

1. 9 Participant observation 

The researchers were introduced to two different gender analysis frameworks: the Harvard framework and 

the Empowerment Framework. A Nepalese gender analyst provided training for the researchers focusing 

on the Harvard method. The researchers used only the Harvard framework in their community level 

gender analysis; no one reported using the Empowerment Framework. 

A research framework was drawn up by the coordinators of the ICIMOD and UNESCO projects to 

guide the researchers in the organization and presentation of their data. PRA and gender analysis tools 

proved useful for general descriptions of the research sites and the livelihood strategies of men and 
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women; participant observation (during periods when researchers lived in the villages) provided in-depth 

information on gender and indigenous knowledge. 

At a mid-term workshop held in Kathmandu, the researchers of the five sites met with researchers of 

the UNESCO-sponsored project on !ndigmous Knowledg~. Gmr.ler and Dev~lopmmt. At_ this meeting, 

discussion revolved around the question of the appropriate message the video on women's indigenous 

knowledge (then at the planning stage) should communicate. In exploring this question, the researchers 

undertook an intellectual exercise in identifying exogenous factors impinging on the indigenous 

communities' cultures, traditions, lifestyles, values (including gender relations), and then discussed the 

adaptations or strategies adopted by these communities towards incorporating or resisting these factors. 

These factors were incorporated in the films ofNagaland and Sikkim. 

2. Liv~/ihood Strat~gi~s 

In all the research sites, agricultural production, combined with traditional forms of pastoralism and/or 

animal husbandry formed the basis for livelihood strategies of these remote communities in the 

Himalayas. Villages located at higher altitudes depend more heavily on animal husbandry, as they have a 

short cropping season. The farming systems can be characterized as subsistence oriented, with a high 

degree of self-reliance demonstrated by the inhabitants. The growth of a market economy can be seen in 

the introduction of cash crops in Himachal Pradesh and increasing migration for employment among 

villagers to urban centers in Nepal and Bhutan. Traditionally, Tibetans have traveled great distancei across 

mountain ranges to trade their animal products for items they are unable to produce themselves. St;~tegies 
of natural resource management, employed for supplementing traditional subsistence patterns, are also 

being integrated with market forces as is evident in the sale of medicinal plants in Bhutan for incense 

manufacture for the urban market. 

2.1 Agriculture 

Among the ethnic groups inhabiting the mountainous regions of the Himalayas, subsistence agriculture 

with an animal husbandry component still forms the basic mode oflivelihood. Swidden agriculture is 

characteristic ofNaga farming systems. A variety of what are considered 'main' crops such as rice, maize, 

millet, and barley, are cultivated in upland fields. Of these crops, rice is perhaps the most important as it 

is cultivated by all the communities, even at a higher altitude site like Bumthang (Bhutan), while in 

Nagaland, there are an estimated 34 varieties of rice in production. The importance of rice is perhaps best 

symbolized through its extensive use in ritual practices, which has replaced the importance in ritual of 

other landraces such as millet and buckwheat over the last two hundred years (Gurung, 1998). Landraces 

such as buckwheat, millet, barley and some upland rice varieties have been relegated to the status of 
'minor' crops. 

In the last decade, introduction of cash crops in the rural production system has had some success as 

can be seen in the case of farmers in the hills of Himachal Pradesh. Similarly, potato production for 

commercial purposes is an important economic activity in some parts of western Bhutan (Gurung, 1998). 

As documented by the researcher in Himachal Pradesh, the transformation from traditional pastoralism to 

cash crop production is most complete in the Indian community she describes. Moreover, even animal 

husbandry practices have been affected by the advent of a modern economy as traditional goats and sheep 

have been replaced by cattle, especially milk-producing varieties like the jersey. In a community where 

there had once been traditional taboos that equated the selling of milk with the selling of a son, such 

transformations have indeed had a profound impact on gender relations. In the larger context of the 

development paradigm, such transformations in livelihood strategies symbolize, in a microcosm, the 
success of Green Revolution technologies. As the researcher notes, cash crops were introduced into this 

community in the 1960s. Elsewhere in the region however, market influences have not produced such 

radical transformations. In Nagaland for instance, while people do indeed cater to market driven demand 

for non-timber forest products such as honey, edible wild plants and meat from wild animals, collection 

techniques and methods remain largely traditional forms of hunting and gathering. Even the collection of 
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wild medicinal plants in Bhutan by pastoralists for sale in urban markets has not fundamentally altered 

traditional methods of collection. Where once such products may have been exchanged for goods, they are 

now the source of cash income. 

2.2 Off-farm Employment 

The migration of people, especially males, from mountain and hill communities to urban centers for 

employment is perhaps best symbolized by the example of the Gurungs in Nepal. Historically recruited as 

fighters for the British and Indian militaries, Gurung males have traditionally sought employment outside 

their mountain habitats. Out-migration in the past has given way to more recent trends of seeking 

employment in other parts of the world such as the Middle East and S.E. Asia as security guards or 

providers of menial labour. As described by the researcher in Nepal, this type of employment is a major 

source of cash income in traditional hill and mountain communities, especially among Tibeto-Burman 

speaking ethnic groups in Nepal. 

- While the Nepalese case is one extreme of the scale, the Bhutan case describes more traditional forms 

of employment that contribute to off-farm livelihood for rural people, and perhaps depicts a more typical 

trend in mountain communities of the Himalayas. The Brokpas, a distinct minority community in 

Bhutan with ethnic Tibetan roots, exchange produce such as milk, butter and cheese derived from their 

livestock for food grain. They also are known to supplement their subsistence through becoming 

temporary tenants on the farms of other larger groups and accept payment of grains and other kind\ As ... 
mentioned above, the Brokpas also collect and sell medicinal plants, and seek employment in urban 

centers as laborers in construction, logging and quarrying industries. Finally, the Nagas ofNagaland are 
also known to seek employment outside of their village community or state while those remaining on 

farms are known to supplement their farm incomes through the sale of meat and dairy products for cash 

mcome. 

Weaving is an activity commonly done by female (and male in Tibet) household members in 

Nagaland, Tibet and Bhutan to earn cash and provide the family with clothing and bedding materials. 

J. Livelihood Strategies and Gender Relations 

A typical scenario in rural mountain communities of the Himalayas is the increasing migration of males to 

urban areas in search of employment opportunities and the correlated increase of women assuming almost 

all of the farming and household responsibilities. Specifically, it was estimated that women carry out 70% 

of agricultural work in Nagaland; swidden farming is referred to as a "female farming system." Except in 

the case of Bhutan, where male and female workloads were found to be almost equal, mountain women in 

the research communities were responsible for the largest proportion of the agricultural work. This was 

both a direct result of males having migrated to urban centers and because labor was traditionally divided 

along gender lines. For instance, the tedious and long hours required to dig, sow, burn, weed, and fertilize 

the land are roles designated to women while selecting seeds, harvesting and post-harvest storing are 

equally distributed among men and women. Land dearing and other "heavy" work is assigned to men. 

Nevertheless, the additional responsibility of managing households, which requires the collection of water, 

fuel wood and fodder from often distant sources, added to the drudgery confronting mountain women 

throughout the region. 

It was generally observed that men and women displayed a "pool of shared knowledge" and that 

differences were related to the roles assumed by men and women in crop and natural resource 
management strategies. As a result, the Bhutan case study established that women knew more about 

varieties of weeds found on cultivable land while men were knowledgeable about medicinal and ritual 

plants. 

However, the (in some cases increasing) responsibilities of women have not necessarily translated into 

more equitable distribution of access, control and decision-making power related to resources. For 

instance, women in Nagaland have no rights to land ownership according to customary law. Furthermore, 
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the introduction of cash income into the rural economy has had implications on gender relations as was 

demonstrated in the case of Himachal Pradesh. This case study confirmed that men access larger plots to 

grow cash crops that had come to assume much importance in the local economy. The emphasis on cash 

crops meant that men were involved in mono cropping while women, responsible for household food 

security, were involved in mixed cropping. There, control over the income from cash crops was solely in 

the hands of men. 

Unequal access to education would seem to be another factor that perpetuates inequity in gender 

relations. In Naga society, boys and girls have equal access to education, the literacy rates in Himachal 

Pradesh (6o% for men and 40% for women) suggest that access for boys and girls to education is 

unequal in some areas of the mountains. 

Inequity in gender relations was perhaps most profoundly symbolized by the practice of divorce. In 

Himachal Pradesh, while it was commonly held that both partners in a marriage had the right to initiate 

divorce proceedings, a woman who remarried was required to make a payment reet to her former in-laws, 

thus in effect seeking their permission to remarry. In Nagaland, women described customary law as being 

much "harsher" on women than men. An example of such "harshness" also relates to divorce proceedings 

whereby a woman found guilty of adultery stands to lose her property while a man committing the same 

act is perceived as "courageous". 

Finally, a strong theme that came across in the research was the general perception of rural mountain 

women that life was more of a struggle for them than it was for men. Women generally felt that th~r 
mobility was restricted and that they were confined to the farm and household. Their acceptance of their 

situation can be attributed to many things but is perhaps best summarized by the Bhutanese women's 

response that their role in life was a result of Karma and could only be improved by a good rebirth. 

Follow-up 

Although the Gender, Environment and Sustainable Livelihood Project was formally terminated in May 

1998, the participatory action research agenda identified by the Project team led to the development of a 

new project entitled "Gender, Ethnicity and Agrobiodiversity in the Eastern Himalayas". This has 

received support from IDRC and is coordinated by the former coordinator of the UNESCO Project. The 

results of the ENGENDER project's research demonstrated the significance of agrobiodiversity and 

natural resource management to the livelihood strategies of men and particularly women in the 

Himalayan region, and provided a preliminary mapping of the links between gender relations and 

agrobiodiversity. 

Based on the preliminary research, the research team determined that further work was needed, 

focusing not merely on gender roles in agricultural production, but on the socio-cultural processes that 

have informed the construction of and even produced fundamental asymmetries in gender relations. All 

agreed that more in-depth understanding of the dynamics of gender relations was required. The 

indigenous researchers needed much more time and more research and community development skills to 

pursue these questions. Through this first project, the researchers came to realize that they required 

significantly more advanced research skills and experience in order to conduct the research, analyze their 

findings and prepare reports that will meet the standards of the project designers. 

The general objectives of the action research project "Gender, Ethnicity and Agrobiodiversity 

Management in the Eastern Himalayas" are threefold. The first is to develop, through research, a better 

understanding of knowledge systems in terms of three separate but interrelated concepts: agrobiodiversity 

management, gender, and ethnicity. A second objective is to build upon the existing experience of the 
network of researchers from these communities and facilitate the further development of their skills in 

research, in-depth analysis and concepts of community development. A third and final objective is to 

advocate and build upon the principles already contained in the Convention of Biological Diversity which 

came into effect in 1993 and to which the nations of India, Nepal and Bhutan are signatories. 
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From experience gained in earlier projects, the team had already learned that cultural knowledge can 

be revitalised through such an action research project. Based on these experiences, the project builds on 

skills of the researchers of indigenous communities in Bhutan, Eastern Nepal, Sikkim and Nagaland. 

These researchers (five women and one man) have been examining indigenous knowledges of natural 

resource management and gender relations over a period of two years (in some cases, for five years) and 

have acquired the basic skills and rapport necessary for conducting effective research in their communities. 

One of the researchers, from Nagaland, was associated with the ENGENDER project for one year. 

In addition to the sharing of knowledge at the grassroots level, the project will explore strategies to 

ensure that knowledge of agrobiodiversity held by ethnic groups, and particularly the women in these 

groups, is properly recognised. Among other things, the project attempts to elevate the status of these 

women and to redress their marginalization in the face of rapid modernization. More specifically, this 

would include recommendations to policy makers and relevant institutions to adequately recognize and 

reward all community members for their contributions to biodiversity. This action is required to advise 

governments on how to practically implement the steps outlined in the Convention on Biodiversity to 

which they have committed themselves. To meet this objective, the project has established an advisory 

team consisting of scientists and professionals in the region, who are responsible for advising the project as 

well as creating avenues to disseminate information to policy-making institutions. 

Research 

The research builds on an existing pool of knowledge, demonstrating the effectiveness of linkages between 

culture and agroecosystem management in relation to the following gender related aspects of 

agroecosystem management. Specifically, the research tasks are: 

• To identify and document the extent and nature of women's knowledge related to plant genetic 

resources 

• To examine transformations in production practices and knowledge systems in relation to how 

such processes have affected gender relations. This should include an examination of changes not 

only in gender roles in agrobiodiversity management but how such changes are linked co changes 

in constructions of gender in the socio-cultural complex. 

• To identify existing strategies adopted by women to counteract their marginality, 

especially in relation to their roles as managers of agrobiodiversity. These may include networks 

and mechanisms of sharing plant genetic resources (including medicinal and other wild plants). 

Skill Development for Researchers and Facilitators on Research and Community Development 

These should include: 

• training for researchers on intensive research and analysis methods 

• 'training for trainers' (TOT) on gender analysis 

• workshops on developing writing skills 

• training for researchers and facilitators from indigenous communities on community 

development concepts and methods such as organizational management and skills in leadership 

training 

• where applicable, to identify and provide training to community volunteers on issues related to 

agrobiodiversity research and development 

• where applicable, to facilitate Village Initiated Planning for development strategies based on the 

current research 

• to explore avenues for enhancing the value of traditional crops and indigenous knowledge, 

especially women's knowledge, through social or financial means 
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• to explore ways of maintaini'ng and strengthening existing research networks among indigenous 

communities 

• to conduct a participatory plant breeding experiment on one or two traditional crops in one 

specific site (Nepal) 

Dissemination/Advocacy 

This should include: 

• using the recently created videos on "Indigenous Knowledge, Gender and Ethnicity" to publicize 

ongoing efforts of indigenous communities in Sikkim and Nagaland amongst development 

agencies, policy makers and other indigenous communities in the region 

• production of an additional film to document similar processes of'identity politics; and its 

relationship to knowledge systems in the eastern Himalayan region (Nepal) 

• promoting awareness of gender issues and farmer's rights to the nations' policy makers and high 

level officials through links to national biodiversity planning bodies and other means. 

Results, findings and conclusions of GEDNET research on gender, 
environment and development in the Himalayan region 

The GEDNET project in the Himalayan region provided useful data on the question: "How does gender

differentiated indigenous knowledge empower communities to manage local environments?" Due to the 

relatively remote location of the Himalayas, the subsistence economy is still significant in the Himalayan 

communities studied by GEDNET researchers. However, the extent to which the subsistence economy 
prevails in these four areas varies: 

Relative dominance of 

subsistence economy 

Bhutan Tibet Nagaland Sikkim 

Relative dominance of 

monetised economy 

Himachal Pradesh Nepal 

This geographical distribution of economic systems is no accident. Bhutan has a policy of" restricted" 

tourism and socio-economic development. Until 1994, for example, fewer than four thousand tourists per 

year were entering the country. (See http://www.kingdomofbhutan.com/). Tibet and Nagaland are also 

relatively isolated from the outside world, due to political tensions between the indigenous inhabitants 

and the central government-Chinese and Indian, respectively. In contrast, Himachal Pradesh is relatively 

more integrated into the mainstream Indian economy and is therefore relatively more dominated by a 

monetised economy. Among these places, Nepal is the most exposed to a monetised world economy, 

particularly with tourism as a major income-earner. This developmental contrast between subsistence and 

monetised economy is of great significance to gender and environment. 

The prevalence of the subsistence economy has gender implications. In any shift towards a monetised 

economy, it is usually the men who first enter into waged employment. For example, Kunzang Choden 

Roder, the GEDNET researcher in Bhutan, reports the following division oflabour in the Dhur area: 

Significantly, it is the women with their children and babies who are at the camps all the time, 
attending to the animals. The men of the herders' families come to help with 
-shifting the animals from pasture to pasture 
-repairing and maintaining the shelters 
-collecting and transporting firewood, especially when the camps are located above the tree line. 
Men of both Brokpa and Mon households are usually engaged in contract work. The opening of the 
forestry logging road which made the Ohur area accessible and the house construction boom in the 
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Choekor valley have opened a whole new avenue of monetised employment for the men of this area. 
Many men are engaged in logging or quarrying activities. 

A similar male bias toward cash income is found in Himachal Pradesh. Vidya Thakur, the GEDNET 

researcher, reports that in Nohra Dhar, the research site, the marketing of agricultural products and craft 

products is mainly the domain of the men in the community. For example, 

Many families supplement their family income by selling milk and milk products in the nearby market 
or shops. Though women play a primary role in this activity, the men who sell the products in the 
market ultimately control the income thus generated. Similarly, rope-making and mat-making is a 
common practice in every household for self consumption, where women again play a significant role. 
However, in the few families who sells these products, again the income generated is controlled by the 
men. 

Furthermore, the gender divide is widening with the increasing shift towards a monetised economy: 

Until1960, the rearing of sheep, goats and cattle was the major farming activity with crop husbandry 
as a supplementary occupation. With the introduction of cash horticultural crops including off-season 
vegetables, this order has now been reversed. Accordingly, cash crop husbandry has become the main 
farming activity followed by animal husbandry. Earlier on, mixed cropping pattern was the common 
practice but with the introduction of new cash crops, monoculture has become a common feature. The 
women used to play an important role in the selection of crops for mixed cropping but now the-

.a· 
women are discouraged from exercising this role by the men, because of the low production potential 
of mixed crops as compared to the mono-cropping of cash crops. 

This gender division of subsistence versus cash is true of developing countries in general: 

While men have generally engaged in cash crop cultivation (usually mono crops) throughout the Third 
World, women are more likely to be in charge of subsistence crops which they cultivate in 
homegardens, a farming system that contains high levels of biodiversity. In Thailand, homegardens 
managed by women were found to contain 29% of non-domesticated species (Morena-Black et al 
cited in Bunning and Hill1996). In the Andean region, women were found to plan diverse potato 
seeds according to their traditional knowledge, in order to combine the desirable attributes of frost 
resistance, nutritional value, taste, quick cooking time and resistence to blight, while their husbands 
followed the mostly male extensionists' advice to plant only one species (Rea, cited in Bunning and 
Hill1996). 

As the monetised economy becomes increasingly important and as men become the main income

earners, the status of women tends to fall. Vidya Thakur notes of Himachal Pradesh: 

Official statistics ignore the importance of women's work because they do not earn cash for 
contributing to household work and for being the nucleus of the hill farming system. 

The monetisation of local economies tends to marginalise women. As a result, their indigenous knowledge 

and management of environmental resources is also under-valued. Indeed, in a situation where the men 

are the ones moving into mainstream school education and waged employment, the indigenous 

knowledge based on everyday environmental management is increasingly women s indigenous knowledge. 
Is this why many development projects have generally ignored the indigenous knowledge of the local 

people-the supposed project beneficiaries-because of its association with (1) the subsistence economy 

and (2) women? 

Women are also associated with specific livelihood strategies within the subsistence economy. In 

Nagaland, for example, shifting farming (jhum) is known as the "female farming system". Chozule Kikhi, 

the GEDNET researcher in Nagaland reports: 

A widower from Merema village (Angami) said, ever since his wife died, he had never done shifting 
cultivation because of its labour intensive nature with all the back-breaking jobs done by women, from 
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ploughing, sowing, weeding, harvesting, storing, milling and cooking till the padi is finally consumed 
by the family members. Women often decide on what crops are to be sown in the jhum field. Because 
of the nature of their work, women are, in general, knowledgeable about various plants and herbs. 

Nevertheless, Naga men do play a role in jhum cultivation. The gender division of tasks relating to 

shifting cultivation varies among different parts ofNagaland. Using Participatory Rural Appraisal (PRA),' 

it was ascertained that in Kohima district, the gender division of tasks related to jhum cultivation is as 

follows: 

M m specifically Womm specifically Mm and womm together 

Burning of debris to make jhum Ploughing Cutting of trees 
field 

Sowing Weeding 
-

~- Carrying water 

Collection of fuel wood 

Using similar PRA methods in the Zunheboto district, the gender division of tasks was ascertained as 

follows: 

Mm specifically Womm specifically ~-

Mm and womm together 

Burning of debris to make jhum Cutting of trees 

field 

Ploughing 

Digging 

Weeding 

Sowing 

Carrying water 

Collection of fuel wood 

Chozule Kikhi, the GEDNET researcher, explains this difference in terms of the intensity of shifting 

cultivation: in Zunheboto district where "shifting cultivation is done intensively, men help the women in 

fetching drinking water and carrying firewood. But among the Angami, where shifting cultivation is not 

intensive, it is a disgrace for men to carry firewood and water, except in widowhood and other exceptional 

circumstances." There are two points of interest in this report and analysis: 

• The tasks of fetching drinking water and collecting firewood are seen as related to shifting 

cultivation. This shows that shifting cultivation is regarded as part and parcel of providing for 

household needs, and not a separate economic activity, distinct from household activities. 

8 
The following method was used to ascertain the gender division of tasks: 

• A list of daily household and community tasks was made. 
• These tasks were wrirten on small cards. 
• "Man", "woman" and "couple" were written on three blank cards. 
• These three cards were placed in a row on the ground. The other cards with acrivities wrirten on them were scartered 

randomly around. 
• The rural participants were asked to sort the cards, under the three main cards--" man", "woman", "couple"-according to 

who performs the task. · 
• The participants were asked to discuss why they make the choices. The workloads were analysed-which are the most 

burdensome, who performs these tasks. 



• Where shifting cultivation is done intensively, as in Zunheboto, that is evidently the main mode of 

agricultural practice. In this case, men and women work together in this mode of agricultural 

practice. But in Kohima, terraced field cultivation is reportedly more common. In this case, we see a 

gender division of agricultural practices-the women in shifting cultivation, the men in terraced field 

cultivation. 

Concerning terraced field cultivation, Chozule Kikhi notes: 

Where people practise terraced field cultivation, they get only one or two crops-e.g. potato and padi. 
In the terraced field, people usually grow potato during February to May, and in the same plot of land, 
they grow rice subsequently, from June to October. Potato is sold to buy rice during the padi 
transplanting season. 

Potato is the only cash crop that is sold, wholesale and retail. Except for potato, all the crops are grown for 

family consumption and not for exchange. 

Even if there is an excess of padi and maize produced, they are just stored, as one's wealth is counted 
from the number of old paddy barns that one has. Due to culture and tradition, excess padi and other 
cereal crops are never sold. Some people still have padi which is more than twenty years old. 

Chozule Kikhi further reports: 

When shifting cultivation is practised, there is a variety of crops harvested in different seasons s; that 
there is no scarcity of food. According to my survey in one jhum field, the following crops were grown 
in a particular plot, such as padi, taro, local vegetables-gakhro (hibiscus family), kipfo (solanum spp.) 
til seed, beans, kerhii (cajamus), maize, tobacco, Job's tear, gourd, pumpkin, chilli, cassava and lady's 
finger (okra). The harvesting of different food crops from the jhum field occurs in different seasons. 
Beans are harvested in May-June, millet in July, followed by maize and different vegetables. 

This example from Nagaland shows the following correlations: 

Men Women Men and women together 

Terraced field cultivation Shifting cultivation as parallel Shifting cultivation as the 

agricultural practice to terraced main agricultural practice of 

cultivation the community 

Two crops: Wide range of food crops, e.g. Wide range of food crops, e.g. 

• Potato as cash crop 
padi, taro, local vegetables- padi, taro, local vegetables-

(February - May) 
gakhro (hibiscus family), kipfo gakhro (hibiscus family), kipfo 
(solanum spp.) til seed, beans, (solanum spp.) til seed, beans, 

• Padi from terraced field kerhii (cajamus), maize, kerhii (cajamus), maize, 
Oune- October) tobacco, Job's tear, gourd, tobacco, Job's tear, gourd, 

pumpkin, chilli, cassava and pumpkin, chilli, cassava and 

lady's finger (okra) lady's finger (okra) 

Reduced bio-diversity Rich bio-diversity Rich bio-diversity 

Gender division of agricultural practices with consequent gender Relative gender equity 

hierarchy, where it becomes a "disgrace" for men to do what 

have become women's tasks 

Kohima Zunheboto 

The fact that the Angami Nagas in Kohima have not abandoned shifting cultivation altogether 

implies that terraced field cultivation cannot supply food needs adequately, even though it brings in cash 

27 



through the sale of potato. Therefore, two agricultural systems, divided along gender lines, are maintained 

in parallel. Such a gender division has many other ramifications, such as the following: 

• Cash income is likely to be controlled by the men, while food security remains the responsibility of 
the women. 

• Since terraced field cultivation involves permanent plots of land, land tenure is likely to fall to the 

men, while shifting cultivation bestows no permanent land rights on women. 

These ramifications are likely to exacerbate a gender hierarchy, whereby women end up being 

cashless and landless. A fall in women's status and control over livelihood resources is likely to impact on 

household food security. It is widely recognised across different societies that women contribute much 

more significantly to household food provisioning. As noted by Coelho and Coffey (1996: 

http:/ /www.fao.org/W AI CENT /FAOINFO/SUSTD EV IWPdirectiWPanooo7.htm), 

Evidence has been mounting to the effect that the results of income accruing to the household in 
general (or, more specifically, to a male household head) are very different from those of income 
accruing to the woman. While there are variations in the evidence, in general it suggests that higher 
incomes for women translate into higher food provisioning in the household and better nutritional 
status of children (Bennet 1990, Rogers 1990). Women, when they earn income, tend to contribute a 
higher proportion of it to household subsistence than men do. "Where women have provider 
responsibilities, it is generally the mother's, rather than the father's, income or food production-that is 
more closely related to children's nutrition" (Blumberg 1989:8}. ~ -

In a situation where women have no cash income to speak of, how then do they contribute to 

household subsistence? The answer, as shown in the case ofNagaland, is that women provide for 

household food needs by practising subsistence agriculture-in this case, through shifting cultivation. 

This key fact must be recognised in any agricultural planning or environmental policy-making affecting 

the different modes of cultivation. 

This finding about the significance of women's contribution to household subsistence is repeated in 

the other GEDNET research projects in the Himalayan region. In Bhutan, as mentioned above, the Brokpa 

women are the herders of the yak and sheep. They provide for household subsistence through a variety of 

means: 

-dairy produce 

-weavmg 

-sale of medicinal plants, flowers and bushes 

--cultivation of small plots of vegetables, mainly turnip and mustard leaves 

-gathering of wild plants, mushrooms and algae 

The communities under study are themselves aware of the pros and cons of a subsistence economy 

versus a monetised economy. Chozule Kikhi, the GEDNET researcher in Nagaland, reports a folk tale that 

epitomises this awareness: 

There were two men who were neighbors, one had plenty of money and the other had plenty of 

paddy. The paddy-rich man used to dry his paddy in the sun. The man rich in money also displayed 
his money in the sun and the two often quarreled over who was wealthier. One said, "Paddy is more 

valuable" and the other said, "Money is more valuable, one can do everything with money". Then 

there was a famine and no food was available. The cash-rich man could not eat his money. So he 

went to his paddy-rich friend and exchanged a container filled with money for the same container 

size of paddy. 

This story emphasises "use-value" over "exchange-value". Resources are thus valued for their 

usefulness, rather than for what they can be exchanged in the marketplace. The story makes the point that 

when resources needed to sustain life-such as padi-become unavailable, the exchange economy 



collapses and money, the medium of exchange, becomes valueless. This story also makes an important 

distinction between being "resource-rich" and "money-rich". 

The notion of being "resource-rich" without being "money-rich" is still relatively new in 

development discourse. & noted by Leach and Mearns (1991: 

htrp://www.ids.ac.uk/eldis/envids/chap21.html), 

Most conceptions of poverty are concerned with flows of income, where "poverty" is a low level of real 
income per head. Attempts to be more precise in identifying who are the poor refer to a notional 
poverty line. This is measured either as a minimum flow of real income per head; or as a minimum 
bundle of "basic needs", which may be given quantitative values and aggregated in terms of a "physcial 
quality of life index". 

Based on such conceptions, the Naga man who is "padi-rich" but "money-poor" would be deemed 

"poor", even though he is able to meet his basic needs. These monetised conceptions of"wealth" and 

"poverty" assume the prior existence of a monetised exchange economy, where possession of the medium 

of exchange will provide the means of securing resources to sustain life. 

In a subsistence economy, environmental resources are used mainly for the everyday needs of the 

communities concerned, rather than as trade goods for an external market. This does not mean that 

exchange cannot exist within a subsistence economy. Chozule Kikhi reports of loans-in-kind and 

exchanges-in-kind among the Nagas: 
4 .· 

During a food shortage, people borrow padi from someone who has more than sufficient. If a person 
borrows three tins of padi, the same is returned again with one tin extra as interest. But if it is 
borrowed from September onwards, interest is not counted. [From September onwards, rituals for 
harvesting padi begin; October is the harvesting month.] One can also exchange rice for soya bean, til 
seed or other food that one does not have, if someone has an excess of it. 

It is interesting that the profit motif seems to be absent from these loans-in-kind and exchanges-in

kind. What motivates the exchange is unequal resource distribution. Those who have not or have less 

borrow or exchange with those who have or have more. Interest in the form of an extra tin of rice is given 

as compensation only for the season of relative resource scarcity, prior to the harvest. 

A subsistence economy tends to limit the extent of resource use in relation to the needs of the 

community concerned. In the Himalayan communities studied, parsimony in resouru use is 
institutionalised as a cultural value. For example, Chozule Kikhi has documented Naga cultural 

proscriptions against the wasting of food. Rice grains that fall outside the mat during harvesting or the 

drying of padi are picked up, grain by grain. Naga folklore is replete with moral tales about disasters that 

come about from wasting food. 

Resource waste is often punishable by customary law. In Nagaland, anyone who sets fire to a 

standing forest is cast out from the community and not allowed to settle in the village for seven years. In 

Bhutan, spiritual sanctions are even invoked for the same offence. The following case in 

Tangsud/Gamleng is described by Kunzang Choden Roder, the GEDNET researcher in Bhutan: 

A man in the village had been ill for a long time. Although he had been treated at the hospital, he had 
not recovered fully. The village pamo ("medium") was asked to perform a ritual. The pamo-eighty-six 
years old and nearly blind-went into a trance. The whole village had gathered to watch the ritual and 
to listen to what the pamo had to say. A spirit living in a rock not far from the village spoke through 
the pamo, referring to the sick man not by his name but by his age. He was accused of felling trees near 
the home of the spirit, which happens to be located in a sogshing ("trees of life") area of the village. The 
spirit said that the man had been bound in chains and would not be released. A representative of the 
sick man implored the spirit for forgiveness. The spirit named all its family members and relatives, 
perhaps to say how much space they require to live in, and then with warnings served, agreed to release 
the victim who was instructed to plant trees where he had felled them as shingtsap ("tree replacement"). 
The pamo danced and chanted for more than three hours continuously. After the ritual, people casually 
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talked of how anxious they were that they too might be penalised by the spirits for felling trees or 
cutting rocks in the wrong places. Although the mediums are nowadays viewed by some with suspicion 
and skepticism as exploitative of superstitious villagers, these mediums have to be given credit for being 
the custodians of forests, rivers and mountains which are the homes of the spirits they represent. 

Although this description is anecdotal, it nevertheless contains at least three issues of relevance to the 

GEDNET analysis: 

• The cultural context of indigenous knowledge 

• The gender-specificity of tree felling 

• Resource categorisation in relation to communal space 

This case illustrates that indigenous knowledge is not a static body of knowledge; it is not like unread 

books in a library waiting to be discovered. Indigenous knowledge is part of the everyday life of the 

community, part of their cultural tradition and religion, including-in this case-animism and spirit

mediumship. As the case above shows, religious sanctions against tree felling and religious injunctions for 

reforestation can be quite effective, not just for the culprit involved but for the community at large. 

This issue is of significance to the formulation and implementation of development policies. 

Government officials, development practitioners, environmentalists and other "modernist practiioners" 

operate in a secular, materialistic context. However, local specialists and communities live in an inttgrated .. ' 
culture that includes religious beliefs. As the examples above demonstrate, cultural values and relig~us 

beliefs can build local capacities for environmental conservation.9 The question then is how effectively can 

one disseminate such cultural values and religious beliefs as narrative resources for environmental 
sustainability? 

The second issue implicit in the case of the environmentally conscious pamo is the gender specificity 

of tree felling. Kunzang Choden Roder, the GEDNET researcher in Bhutan, reports: 

The task of felling trees is perhaps exclusively a man's job. The ax is regarded as a man's tool, just as 
the sickle is seen as a woman's tool. 

Therefore, according to this gender division of labour, men must know which trees they can fell and 

which they cannot. Woe betide them should they "be called up by the spirit for felling trees or cutting 

rocks in the wrong places." 

But what constitutes "wrong places"? The "sogshing(forest for litter) area of the village" is evidently a 

wrong place. Kunzang Choden Roder explains the sogshing thus: 

Traditionally, each household had registered (thram or land records) tracts afforest land classified as 
sogshingor trees for litter near the village. Some maintenance like dearing of bushes and bramble 
would be done. And the pine needles or oak leaves would be collected for bedding in the cattle sheds. 
Sogshing (in this case, trees of life) were sometimes planted around the village houses and these were 
kept untouched. Species chosen for this purpose are usually oak, spruce, juniper, bluepine and cypress. 
Traditionally, there was no restriction on felling and collecting timber for firewood and lumber for 
construction from the forests as long as the individual sogshing areas were untouched. 

This shows that the indigenous worldview is more complex than a simple dichotomy between culture 

and nature, between human habitat and wilderness. In Bhutan, communal space extends beyond the 

built-up village area to a forested resource zone of trees that are never to be felled, then to more distant 

forests that provide firewood and lumber for construction. Moreover, the forested resource zone, the 

9 Another example of a society with environmentally-friendly cultural values and rdigious bdiefs is the Bishnoi of India. The 
Bishnoi have recently receive international publicity over their protection of sacred antdopes that were being hunted by an Indian 
movie star. See Appendix 3 for report quoted from the lnurnationalHerald Tribune, 19-20 December 1998. 
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sogrhing, is often planted and tended and hence protected. Clearly, more than a simple dichotomy between 

wild forests and domesticated fields operates here.'o 

Community management of local environments has thus tended to follow traditional practice. In 

contrast, the greater exposure of the other three eco-zones to the outside world has brought about a more 

fully monetised economy. In these cases, community management of local environments is not only in 

accordance with traditional practice, but in contra-distinction tcr-and sometimes, in conflict with-the 

encroachments of state and market. 

Moreover, the GEDNET research projects show that gender, community, environment, economy are 
inter-related domains. Gender cross-cuts the other three domains, such that there are: 

-gendered communities (in terms of gendered roles and responsibilities) 

-gendered environments (in terms of gendered relations to specific environmental contexts), and 

-gendered economies (in terms of gendered economic activities and processes). 

_ GEDNET r~search findings from the Himalayan projects indicate that the most significant 
correlations are the following: 

Subsistence economy 
Women 
Wide range of bio-diversity planted 
in small quantities 

Monetised economy 
Men 

Few cash crops planted in large quantities 
4' 

There are policy implications in these correlations. It is well-known that despite the vast indigenous 

knowledge possessed by women on ways to use and manage natural resources, they are often not 

recognised as key actors in policy formulation and implementation. Women's marginality in the policy 

context is related to their position in gendered communities, where girls and women are disadvantaged in 

education and waged employment. As a result, women tend to be less literate and less cash-rich. Ironically, 

however, because of these gender barriers, they have come to specialise, without external aid, in the 

following areas: 
-subsistence economic activities 

-the cultivation of use-value food crops, rather than exchange-value cash crops 

-the management of bio-diversity in environmental niches 

These traditional forms of.women's natural resource management are often ignored because of 

women's lower profile in the formal sphere, as a result of the gender hierarchy. As noted above, a success 

of the UN Conference on Environment and Development was its acknowledgement that the 

environmental crisis must be addressed, not just from a top-down macro approach, but just as 

importantly, from a micro approach that is grounded in community livelihoods at an everyday level. The 

GEDNET projects in the Himalayan region show that the gendered structure of local communities results 

in the gendered management of local environments. Therefore, if the community management of local 

environments is to be pursued as a conservation strategy, it is women in particular who should be 

empowered in their current activities as environmental guardians and economic resource managers. 

Two logical next steps arising from the GEDNET projects in the Himalayan region are: 

• At the micro level, the empowerment of women in local communities to take stock of and 
consolidate their indigenous knowledge of the environment in the context of their everyday resource 

management 

• At the macro level, the empowerment of women from local communities to articulate their views and 

influence the formulation and implementation of policies related to gender, environment and 

development 

10 
This is similar to local practice in ? 
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Community-cmtrtd rtstarch is the process linking both levels. Current trends in the research of 

indigenous knowledge have been for outsiders to gain or document this knowledge for an external 

audience. What is required is a different approach, namely the development of community-centred 

research, where the participatory processes are not limited to the data-gathering phase (as in PRA) but 

extend to the analysis and use of data. In other words, the research has to be useful and relevant to the 

people concerned. 



NOTE 

GENDER DIMENSIONS OF BIODIVERSIIT MANAGEMENT: CAsES FROM BHUTAN AND NEPAL 

by Jeannette Gurung, ICIMOD (International Centre for Integrated Mountain Development) 

Bhutan and Nepal are countries in which most of the population is engaged primarily in subsistence 
agricultural activities (81% and 90o/o respectively). In all countries of the HKH region, women have 
primary roles in the farming systems, providing much of the labour required for agricultural and 
natural resource management activities that sustain the family. There is a significancly greater degree of 
sexual division of labour in Nepal than in Bhutan, but women in both countries are involved in similar 
tasks. 

Seed management is one particular area of women's work that is of great significance to biodiversity. In 
developing countries such as these, where ex situ conservation of crop diversity is unaffordable, the 
future of crop diversity depends on the traditional seed supply systems oflocal communities. These 
systems have evolved through the generations to suit particular environments and meet the needs of 
rural households. As women play the key roles in the management of households and the farms that 
support them, they have become the managers of crop germplasms and their diversity through the 
generations. They continually assess the performance of crop varieties, according to their specific needs 
and environmental conditions, and select seeds accordingly. In both of these countries, traditional seed 
supply systems are characterised by farmers producing and preserving their own seeds. Often they 
exchange or borrow from other farmers to experiment with new varieties. In Nepal, it is estimatt4 that 
as much as 90% of the total seed requirements for cereal and other food crops, and one-half of the 
requirements for vegetables, are met through traditional seed supply systems {see Shrestha 1996). The 
sources of these supplies are nature, farmers' fields, and communities. Women do most of the field 
work, and are thus in a position to gather new varieties through farmer-to-farmer exchange. 

In a classic study on the women of Nepal, the role they play in decisions on what crops to plant is well 
documented. According to Acharya and Bennett (1981), women alone decide what to plant in 30.2% of 
cases; 60.4% of the decisions on what seed to use are made by women alone. In all seed-related 
activities, women supersede men. They select good seeds for the next season, basing their decisions on 
taste, colour, resistance to diseases and insect pests, adaptation to soil, and agro-climatic conditions, 
and preserve them with a variety of traditional methods. 

Women exchange seeds, and often present them as gifts to relatives who carry them co far-off locations, 
hence adding diversity to local seed banks. In some ethnic groups, grandmothers and mothers pass seed 
selection skills on to their daughters {see Shrestha 1996). Their special knowledge of the value and 
diverse uses of plants for nutrition, food security, health, and income determines which plant varieties 
should be conserved, based on their usefulness to the family and community. Women cake into 
consideration a plant's multiple uses, providing a balance to the market-oriented pressures that 
emphasize high yields and uniformity {see Eyzaguirre and Raymond 1995). 

Women's contributions to the dynamic flow of genetic resource materials between communities in 
Bhutan and Nepal are therefore substantial. However, as women's contribution co agricultural 
production, in general, is not visible and not considered significant by agricultural professionals, this 
vast hidden network of seed exchange has gone unnoticed. Instead, agriculturalists portray traditional 
crop varieties as inferior, 'backward' crops that should be replaced by high social status crops requiring 
provision of seeds, fertilizers, pesticides, training, and technical advice from extensionists. As keepers of 
the knowledge related to these so-called 'marginal' crops, women themselves are marginalised in the 
process in societies that give increasing value only to those who can produce cash. 

So despite and, perhaps, because of their intense involvement in seed supply systems, women's roles as 
custodians of local crop varieties and landraces have been greacly undermined by development 
planners, causing them to lose status and control over their resources. Modern crop varieties are 
developed to increase productivity and production, whereas women require multipurpose crops. They 
are rarely asked what their needs are. Packaged with attractive incentives, these new varieties are then 
delivered to men. Due to the biases of male excensionists, the widespread illiteracy of women, and 
obstacles co their mobility, rural women in both Bhutan and Nepal are frequencly left out of the efforts 
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to disseminate new information and seeds to farmers. The result is that women's crops are becoming 
marginalised, women are without access to the new skills imparted to their menfolk, and the base of 
biodiversity and the indigenous knowledge for maintaining it are being narrowed down without 
women understanding the process or its consequences (see Shrestha 1996). 

It is clear that rural women possess extensive knowledge of the environment and are, thus, key actors in 
the management of biodiversity. Moreover, in both Bhutan and Nepal, biodiversity is the theme of 
numerous projects and activities, at both the community and policy levels, implemented by NGOs 
and governments. Indeed, there is a significant amount of rhetoric to participatory development, as 
well as gender concerns, but much of it is not actualised at the community level. On closer inspection, 
there is little evidence to suggest that planners, agriculturalists, foresters, and community development 
workers are aware of how to proceed with plans to involve women in the decision-making process, 
either at the grass roots or the institutional levels. 

The little research that has been carried out in relation to gender and biodiversity is mostly confined to 
an examination of gender roles and perhaps how they have changed over time. There is an enormous 
gap between the fields of gender studies and biodiversity, resulting in ignorance of gender issues and 
approaches in agricultural and forestry institutions. Even NGOs involved in these programmes are 
usually unaware of the gender dimensions of their work. Due to this lack of knowledge of and skills in 
gender analysis and planning, it is highly likely that these community-based projects are simply 
reinforcing existing gender relations without giving much thought to such impacts. 

Planning to involve women in biodiversity management, at both the grass roots and institution4, 
levels, cannot proceed without considering the following issues. Firstly, more extensive research is 
needed not only to document gender aspects of biodiversity management, but also to document the 
culturally-held perceptions of women and compare them to those of men. This would add to the 
growing body of literature on whether women and men in fact perceive their realities differently, 
therefore forming priorities and values associated with differing modes of natural resources 
management. 

Secondly, internal reorientation at the institutional level, to make organizations gender-responsive, is 
necessary to bridge the gap between gender issues and the scientific management of natural resources. 
This requires not only recruiting more women staff and allowing their voices to be heard in senior
level decision-making forums, but also integrating the needs and perspectives of community women 
and marginalised men from the very inception of programme planning. As evident in the information 
presented on the situation of professional women in agriculture and forestry, women employed in 
male-dominated institutions require a more supportive working environment. 

During this period of widespread global awareness of gender and development concerns, it is not 
sufficient for biodiversity programmes to simply add a few women to their staff and users' groups. 
They must become aware of the cost of gender-blind programming to safeguarding the world's 
biodiversity resources and to the status of rural women themselves. 

(Source: http://www.icimod.org.sglpublications/newsletterlgender.htm) 

34 



GEDNET Case Studies: Bhutan, Himachal Pradesh, Nagaland, Nepal, Tibet 

Case Study 1 

Gender, environment and development in Bhutan: edited from the report 
by Kunzang Choden Roder 

• Introduction 

• The country Bhutan 

• An Overview of Gender in Bhutan 

• Research objectives 

• Research methodology 

• Household survey 

• Other PRA methods used 

• Description of research sites and farming practices: 

Site 1: T angsud and Gamleng 

• Farming systems: The way they do what they do 

• The cropping calendar: Reading natural signs as temporal indicators, the synthesis of naturism, 
animism, and Budhhism 

• Site 2: Dhur Village 

• The inhabitants Mon and Brokpa 

• Agropastoral Brokpa and the way they do what they do 

• Ethno-botanical knowledge of the people of Bumthang: Vegetable, spices and flower species 
cultivated 

Gender specific indigenous knowledge 

• General remarks 

• Future research 

• References 

• List of Figures: 
Figure 1: Map of Bhutan 

Figure 2: Sketch map of Bumthang Dzongkhag 

Figure 3: Frequency of weed species 

• List ofTables: 

Table I: Selected information from the household survey 

Table 2: The cropping calendar (for the four major crops) 

Table 3: Gender related crops and tasks 

Table 4: Vegetables, spices and flowering plants cultivated by the 3 communities 

Table 5: Volunteers and planted perennials in the vicinity of the households 

Table 6: Number of plant specis known for specific uses (average values per 

household/respondent) Table 7= Gender-differentiated knowledge of plant species for specific uses 
(average values per household/respondent) 

35 



Introduction 

The last decade has witnessed a major shift away from the misconception that "indigenous non-western 

knowledge systems are either non-existent or very simplistic in nature and scope" (Rusten 1995). Not only 

is it now acknowledged that indigenous knowledge (IK) exists, it is also recognised that it is important to 

understand and incorporate IK in development planning. Mundy even went so far as to say that the failure 

of many development projects was " because they did not take into account the knowledge that the local 
people-the supposed project beneficiaries-already had". 

The re-evaluation of IK as a valid, often highly sophisticated, dynamic, viable and valuable pool of 

knowledge has shaken the development scene. It is now realised that human development cannot be 

accomplished except through participatory development with the equal collaboration of both men and 

women. IK and gender have now become key issues that concern scholars, planners and development 

agencies alike. Furthermore, gender-differentiated IK has been recently validated through the recognition 

tbat women ha-ye cultivated and learned ways of perceiving, conceptualizing and knowing that are 

different from men's ways. 

This ~ase study provides an overview of the country and the existing situation of Bhutanese women. 

Within this context, the study explores traditional knowledge, beliefs and practices as they relate to the 

environment and the livelihoods of the mountain dwellers of central Bhutan. Part of the study focuses on 

the significance of gender-specific knowledge in the communities. Through observing the rites an<lrituals 

performed in daily life, the researcher explicates linkages between the cultural-spiritual world and ~; 
physical world. 

The country Bhutan 

Bhutan is a landlocked kingdom of approximately 46,500 sq. km. It has a population of 6oo,ooo 

(according to 1992 figures). Situated on the southern slopes of the Eastern Himalayas, it is bordered by 

Tibet in the north, and the Indian states of Sikkim in the west, West Bengal and Assam in the south and 

Arunachal Pradesh in the east. (See Figure 1). Bhutan is located between 26' 45' Nand 28° 10' Nand 

between 88° 45' E and 92° w' E. 

Within this small area, there is a relatively wide diversity of climates, vegetation and topography. 

This is the result of a dramatic range in altitudes which start from a few hundred meters above sea level in 

the south where it is hot, humid and subtropical to permanent ice and snow at over seven thousand 

meters above sea level in the north. The country covers the southern slopes of the Himalayan Range from 

peaks of more than 7,500 metres down to an altitude of 200-300 metres on the southern boundary which 

is situated approximately where the Himalayan range rises suddenly from the North Indian plains. 

Agriculture is the dominant sector of the economy providing a source of livelihood for over 85% of the 
country's population and accounting for over 45% of the Gross Domestic Product (GDP). Subsistence 
farming on small land-holdings predominates agricultural land use. Of the total arable land which is 
about 7.9% of the total land area of the country (40,500 km1

), only 3% (126,670 ha) is currently used 
for cultivation of annual crops. Over 70% of the total area is natural forests and alpine pastures. 

The cropping areas of Bhutan have been divided into five agro-ecological zones based on temperature, 
rainfall and altitude. Farming remains labour-intensive and strongly rooted in tradition, being 
traditionally devoted to the cultivation of cereals to meet subsistence needs. 

Sonam Norbu: http:/ /soba.shinshu-u.ac.jp/contents/7.html 

Beyond 2500 metres above sea level {mas!), buckwheat, barley, wheat, mustard and potatoes 

dominate. Below 2500 masl, the dominating crops are rice on wetlands and maize on drylands. With its 

small population, largely consisting of farmers living on their own land within a complicated traditional 

system whereby farm, forests, and alpine meadows all contribute to farming productivity, Bhutan is a 

country which depends almost totally on its own natural resource base. No change in this dependence is 



likely in the coming decade, although population growth and diversification in employment, trade, and 

consumer patterns will put a heavy strain on this inter-dependency. 

The major environmental concerns in almost all developing countries reflect the close interaction 

between population growth, poverty, and environmental degradation. Although these three major factors 

are all relevant concerns for Bhutan, they do not, at present, form the kind of interlinked vicious circle 

which, in so many other countries, impedes forward planning towards sustainability. It is the policy of the 

Royal Government of Bhutan to ensure that the development of the country is sustainable and will remain 

so in the future to avoid this vicious circle." 

Administratively, the country is divided into eighteen "districts" (dzonghagr), which are further 

divided into gewogr ("blocks"). At the gewog level, the "headman" (gup), who is elected by the villagers, is 

the main link to the administrative center of the dzongkhag ("district"). The gup is assisted by individuals 

eiected by the villagers. These assistants are known as tsokpa, /iasons, mmpa and kudrung. The tsokpa is the 

village representative. Each village elects /iasons who act as messengers. The /iasons have the responsibility 

of informing the concerned parties of forthcoming meetings and events that involve the village in "district 
development" (dzongkhagyarkay tsokshung). The mmpa ("village health worker"), who is stationed in each 

village, is equipped with basic drugs and a first-aid kit for emergencies. The mmpa is also responsible for 

the hygiene and cleanliness of each village. At a different level, the gewogelects the chimm~ ("national 

assembly member") who represents the gewog at the national assembly, which is the main legislative body 

in the country. Whilst female gups and chimmes are rare, female tsokpas, mmpas and kudrungs are ~ .... 
common. 

An overview of gender in Bhutan 

In a region where societal prejudice against women is dominant, Bhutanese females--comprising 48 

percent of the total population of 0.6 million-enjoy relative gender equality, a situation that does not 

even remotely resemble the gender-related discriminations experienced by women in the neighboring 

countries. Bhutan accords the same legal rights to both men and women. Gender discrimination is 

claimed not to be a significant social problem. Bhutan is a signatory to the UN's Convention on th~ 
Elimination of All Forms of Discrimination Against Womm. In principle, both men and women have equal 

status and opportunities. There are no sharply defined gender-specific domains. This eases the task of 

mainstreaming women in the developmental process. At the household level, women are not subordinate 

to men. Nor is their access to resources limited. On a very general scale, it is safe to say that most major 

decisions regarding household and family matters are made jointly, although disparities surely exist from 

family to family. 

In spite of the relatively favorable situation of women in Bhutanese society, some gender 

discrepancies are widely acknowledged. A key discrepancy is in education. The female literacy rate is 

estimated to be only 10 percent and the number of women who complete higher education lags far behind 

their male counterparts. This discrepancy can be explained by the fact that the men have had a head start 

in modern Western-type education, as a corollary of the tradition of men going into religious education

an activity which was not seen as a necessity for women and therefore not encouraged. For the men, it was 

simply a transition from one educational system to another, whereas for the women, it was a ground

breaking, pioneering effort. 

" For more information on Bhutan, the following Web sites are relevant: 
• General information on Bhutan at http://www.kingdomofbhutan.com/kingdom.html 
• The ICIMOD page on Bhutan at hnp://www.icimod.org.sglhkh/bhu_gen.htm 
• Facts and Figures on Bhutan at http://www.odci.gov/cia/publications/nsolo/factbooklbt.htm 
• WWW Vinuallibrary on Bhutan at http://bhutan.org/indeX2.html 
• The Languages of Bhutan at hnp://www.sil.org/ethnologuelcountries/Bhut.html 
• Statistical Information on UN Member Countries at hnp://www.un.org/Pubs/CyberSchoolBuslinfonationle_infonation.htm 
• The Flora of Butan at hnp://www.rbge.org.uklbhutan.html 
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Another major gender discrepancy is in health. The gender discrepancy in education is clearly linked 

to the gender discrepancy in health. The Bhutan government is aware of these discrepancies and serious 

efforts are being made to narrow the gaps. (For more information about gender in Bhutan, see Inayatullah 

1993). 

The current population sex ratio indicates the life impact of the gender discrepancies. Across all age 

groups, there is an average of r.o6 males to I female. In every age group, males outnumber females: 

Sex ratio: 
at birth: 1.05 male(s)/female 
under 15 years: r.o8 male(s)/female 
15-64 years: r.o6 male(s)/female 
65 years and over: 1.03 male(s)/female (1998 est.) 

(Source: http://www.odci.gov/cialpublications/factbook/bt.html#people) 

The increase in the ratio of males to females-from 1.05 at birth to r.o8 under 15 years of age--shows 

that infant mortality is also gender-biased, with more young females dying than young males. On average 

in the rest of the world, 105 baby boys are born for every roo girls, but more boys die in childhood and the 
numbers tend to even out by adulthood. The fact that this does not happen in Bhutan indicates the 

seriousness of the gender discrepancies. 

This suggests that even when cultural and social values are relatively gender-equitable, as is thc.-case in 
~ 

Bhutan, the scarcity of modern education and health-care as lift-enhancing resources impacts very 

significantly on females. In this instance, the possession of indigenous knowledge by women-in lieu of 

modern education-is not sufficient for increasing their life expectancy.' 

As noted in the 1997 Report ofUNFPA (United Nations Fund for Population Activities), 

[Women's] access to reproductive health services is constrained by their lack of resources, restrictions 
on social participation, and limited access to information due to illiteracy .... [The] education of girls is 
a key factor in improving family health, reducing infant mortality and changing reproductive 
behaviour. Globally, nearly 6oo million women remain illiterate, compared with about 320 million 
men. 

(http://www. unfpa.org!SWP lr997l summary.htm) 

NOTE 

THE WORLD BANK'S COUNTRY GENDER PROFILE OF BHUTAN 

Gender roles and the perception of women vary somewhat between three major ethnic groups of 
Bhutan-the matrilineal Ngalop, the bilineal Sharchop and patrilineal Lhotsam. Among the Ngalop, 
for example, women inherit land and play a much more central role in the family, including 
management of household finances than women in the other two ethnic groups where land is 
transferred patrilineally. Ngalop women also own livestock, as do the matrilineal Sharchop, but not so 
among the patrilineal Sharchop and the Lhotsam. 

Women's legal status, as codified in Bhutanese law, and their position in the home is higher than in 
most other South Asian countries, and does not differ greatly from that of men. Although motherhood 
and fertility are highly valued, there is a strong preference for male children, even among the Ngalop 
and Sharchop ethnic groups where parents in their old age are cared for by their daughters. 

Some improvements in social indicators 

Maternal mortality has been reduced by half from 770 per IOO,ooo in 1984 to 370 in 1994· 

Infant mortality has fallen from 134 per 1000 live births in 1989 to 70 in 1994· 

Current social indicators 



Thirty-eight percent of children under 5 years of age were under-weight (evidence of malnutrition) in 
1990 and there is evidence for micro-nutrient deficiencies among women. 

High population growth rate currently at 3.1 percent per annum, with a Total Fertility Rate of 5·9 in 
1992, lower than that of Pakistan (6.1 in 1993) but higher than Nepal (5-3) and the rest of South Asia. 

High female illiteracy at 75 percent in 1990, as compared to a country total of 62 percent. The gross 
enrolment ratio of females in primary school in 1990 was only 19, the lowest in South Asia (Pakistan 
was under 30). 

Women in the economy 

Women show a relatively high Economic Activity Rate in 1990 at 43·3 percent, (close to that of women 
in Singapore which was 43·5 percent). Women were represented almost in equal proportions in the 
labor force in 1989 (367,700 males and 360,400 females). In 1992 about 32 percent of the labor force 
were women. 

Few women are represented in higher job categories: only 9·57 percent in 1989 were females in 
government employment. Only about 6.3 percent of the total female work force occupied "white 
collar" jobs in higher level policy and decision-making positions in administration, banking and other 
professions. In the agricultural extension services only a few women are represented. 

Female daily wage rates are consistently lower than those of males. 
~ 

Women's workload in agriculture is equal to or greater than that of men (although they are also, 
primarily responsible for domestic chores and childcare. Women's work across sectors was 
concentrated heavily in agriculture (96 percent), and minimally in industry (1.2 percent) and services 
(2.8 percent). 

Persistent problems 

Women's poor health, related to poorly spaced multiple pregnancies and inadequate antenatal care. In 
general women have low access to health care {only II percent of births were attended by health 
personnel according to 1985-90 data), and low nutritional intake, resulting in a disproportionate 
percentage of women suffering from micro-nutrient deficiencies. Few women are represented as 
providers of health and family planning services. 

High maternal mortality rates, despite significant improvements over the past decade. 

School enrolment levels for girls in 1989 were only about half those for boys; by roth grade only 17 
percent of girls in the cohort are in school. 

{Source: http://www. worldbank.orgl gender/info/bhutan.htm) 

Research objectives 

The specific research objectives of this case study are: 

• To describe existing resource management strategies, socio-economic and cultural adaptations 

that make it possible for communities and individuals to thrive in the harsh mountain 

environment of central Bhutan 

• To document the indigenous knowledge (IK) of two villages in Bumthang Dzongkhag 
("Bumthang District") in central Bhutan as it relates to natural resource management, practices, 

beliefs and traditions 

• To explore the significance of gender-differentiated IK 

• To study the transmission of IK over the generations 

The purpose of the research is to describe and document how people manage their lives in the 

context of the environmental, economic and social realities of their worlds. The study demonstrates the 

39 



reality of the existence, dynamics and the imponance ofiK. Recently, there has been awareness that 

gender-differentiated IK is a significant issue. This study also explores such awareness in the Bhutanese 

context where there are no sharply defined male and female domains of work among traditional 
agricultural communities. 

Research methodology 

The research was conducted over a period of six months Quly- December 1996) in two villages. Although 

the villages are not far from each other, they were selected for the purpose of comparing the people's 

ingenious adaptations in response to the dynamics of micro-environmental factors within relatively small 

geographical areas. The difference in the altitudes and the topography of the villages make them 

representative of different farming systems and the different levels of access to cultivable land and 

resources. Thus, a difference in the way the inhabitants related to their environment and the resulting IK 
pool was expected 

The purpose of the research was explained to the respondents and they were informed that no 

immediate gains in the form of projects or grants should be expected from the research. Customary cash 

gifts were offered to the respondents who were spontaneously fonhcoming with information, as well as 

food and continuous drinks, when the interviews took place in their homes. It was gratifying to see that 

many of the respondents showed signs of raised self-esteem and feelings of being empowered by the fact 

the their traditional knowledge and their traditional customs were actually being taken into accou~The 

questionnaire was pre-tested in both study areas and modified where necessary. The time range for each 

interview was between I hour and 3 hours. 

Household survey 

Research methods were chosen with the aim of minimizing the disruption oflocal ongoing activities and 

disturbance to the people. Rather than solely employing "recall" methods, whereby the respondents are 

asked to recall activities, beliefs, practices and rituals (which often seem like a test or a challenge to the 

respondents' memory and knowledge), a combination of PRA approaches were used. A questionnaire was 

prepared to gather information on a wide range of topics that would help in getting an overview of the 

resources, management practices and belief systems of the respondents. The selection of respondents was 

based on a simple system in which a male respondent was interviewed from the first household and a 

female respondent from the second and so on, covering all the households in the villages. The research was 

greatly facilitated by the availability of a research assistant who lived in the village of Dhur and was able to 

spend many hours around the many family hearths, conducting the survey in an atmosphere of relaxed 

ease. 

Other PRA. methods used 

Information was gathered through direct observation and panicipation, semi-structured interviews, semi

structured walks and discussions with key informants. As the research sites were within relatively easy 

reach and also because the researcher was known to the inhabitants of the research sites, impromptu 

participation in rituals, as well as farming activities, was not viewed with suspicion. The respondents were 

relaxed and spontaneous. Qualitative information has been gathered from the entire region ofBumthang, 
although quantitative data was collected exclusively from the research sites. 

Description of research sites and modes of farming 

Bumthang Dzongkhag {"Bumthang District") consists of four major valleys which correspond to the four 

administrative Gewogs ("Blocks") ofChummi, Choekor, Tang and Ura. (See Map 2). It comprises 2250 ha 

of crop land, 135,550 ha of forests and 49,370 ha of registered pasture land The altitude ranges from about 

2500m in the south to about 7000m in the north {at Gangkar Punsum, the highest point in Bhutan). 

Generally, the district can be characterized as having a temperate climate with rainfall concentrated in the 
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monsoon season and cold temperatures from November to March. Little precipitation occurs in the 

winter with persistent dry winds from the south. The vegetation-which is influenced by the altitude, 

orientation of the slopes and micro-climatical factors-is dominated by blue pine (Pinus wa/lichiana) 
between 2500m to 3500m. Blue pine and broadleaf forests of birch and oaks at higher elevations give way 

to mixed conifers and bamboo before reaching the tree line at about 4000m. 

The study areas of Dhur in the Choekor valley and T angsud and Garnleng in the Tang valley are 

shown in Map 2. The two research sites have three different production systems that exploit natural 

resources at three different altitude levels (see Table 1). With increasing altitude, the area under permanent 

cultivation (kamshin~ and the number of vegetable species cultivated decrease substantially. The increase 

in altitude thus brings about a shift from agriculture- dominated production systems to pastoral systems 
mainly dependent on livestock production. 

Table I: Selected infonnation from the househo/J survey (average values per househo/J) 

Communi~ Site I: the Tang people of Site 2a: Site 2b: 
Tangsud and Gam/eng The Mon people of Dhur The Brokpa people of Dhur 

Sample number 9 36 34 

Elevation of settlement 28oom 3100m 3100m-

Elevation range of 28oo-38oom 3100-4000ffi 3100-5000m 
resources used 

Average age of 59·9 years old 52·4 years old 51.8 years old 
respondents 

Land resources 

Dryland area (in acres) 6.4 5·4 1.3 

Permanently 0.8 12.1 4·0 
cultivated area or 

kamshing (in acres) 

Livestock resources 

Cattle (in number) 13 7·3 1.9 

Yaks (in number) 0 I. I 20.2 

Sheep (in number) 0 2.8 9·8 

Plant species I varieties 
in vegetable garden 

Types of vegetable (in 15·3 11.3 6.3 
number) 

Types of spices (in 1.6 0.8 0.5 
number) 

Types of annual 4·1 2.8 0.9 
flowering plants (in 

number) 

Types of perennials (in 4·6 6.1 2.1 

number) 
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As Table I shows, the Tang people live at an elevation of 28oom, while the Dhur Mon and Dhur 

Brokpa peoples live 300m higher. Their elevation range of resources also differs accordingly, with the 

Tang exploiting resources below 38oom, while the Dhur Brokpa use resources up to 500om. This 

difference in altitudes is reflected in the different modes of farming. The Tang practise intensive 

cultivation with the most types of vegetables grown in relatively small plots of land, averaging only o.8 

acres per household. The Dhur Man's mode of farming is relatively more extensive with a smaller variety 

of vegetables grown on much larger plots of land, averaging 12.1 acres per household. The Dhur Brokpa, 

however, are pastoralists who specialise in herding yaks and sheep-two species that are absent among the 

Tang farmers and kept in insignificant numbers by the Dhur Mon. 

NOTE 

ETHNICITY IN BHUTAN 

Bhutan is a plural society with different ethnic and linguistic groups and two major religions
Buddhism and Hinduism. The present ruling ethnic group, the Ngalongs, are an offshoot of the 
Tibetans, who migrated around the 7th century, which is when the recorded history of Bhutan begins. 
According to Michael Aris, an expert in Tibetan history, "If one were to apply the label of 'indigenous' 
to any people in Bhutan ... one would be tempted to focus on a very small community of jungle
dwellers ... known as the 'toktop' ... They were once a people who appear to have spread over the whole 
country and who have now all but disappeared under the impact of fresh migration or military defeat 
from the north." (Aris 1980: xvii-xviii). .a.-

The national identity conceived by the elites of Bhutan is synonmous with Drukpa identity-the 
followers of the Drukpa Kargyup sect of Buddhism. The term "Drukpa" is very loosely defined and 
has a broad parameter: 

"The different ethnic groups in western, central and eastern Bhutan are called Drukpa because of their 
shared religious beliefs not because they form a single culture or ethnicity .... In common usage, 
however, the rubric term Drukpa has slowly begun to be synonmous with Bhutanese." (Dhakal and 
Strawn 1993: 46). 

Practitioners of Buddhism include the Ngalongs, Sarchops and other smaller communities like the 
Khengs, Brokpas, Doyas, Lepchas, etc. The Lhotshampas (southern Bhutanese of Nepali origin) 
practise Hinduism, thereby constituting a religious minority. 

(Edited from Pattanaik: http:/ /www.idsa-india.org/an-jul8-ro.html). 

Site I: Tangsud and Gam/eng 

The Tang valley can be reached by going off the West-East lateral highway and traveling northwards for 

about 2 hours by a four-wheel drive vehicle or by walking for 5 to 6 hours. Although motor vehicles travel 

the road, there are no regular public transport services and most villagers must walk while going to and 

from their village to the district administrative center and the "commercial center" in Jakar. 
Based on oral tradition, the most important historical landmark is the temple Ani lhakhang in 

T angsud. This is considered by some scholars to be one of the ro8 temples constructed in the 7th century 

under the patronage ofWengchen Kong-jo or Ashi Gyasa, Chinese consort of the Tibetan king Srongstan 
Gampo. The temple's name is said to derive from the term ani, meaning "nun". It is said that a Tibetan 

nun on a pilgrimage camped near the temple for a night. The next morning, as she prepared to leave, her 

bachu (a small Tibetan cow)-her sole travelling companion as well as her beast of burden-refused to 

move any further. She took this to be a sign and decided to stay on. The temple thus came to be known as 

Ani lhakhang("Nun's Temple"). This temple serves as the community base where all the people come 

together for important religious gatherings. 

The settlements ofTangsud and Gamleng are located near the Tang river where the Shaykhay river 

and the Kharap river meet to form the Tang river. The two settlements are separated by the Shaykhay 
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River which feeds the flour mill that serves both settlements, as well as the village ofUgencholing which is 

further up the slope to the east. The mill and the bridges over the two rivers are maintained by villagers in 

these settlements. 

There are today four households in T angsud and five households in the adjoining settlement of 

Gamleng. The villagers are all related in one way or another, as it is believed that all the existing 

households originated from one single household less than five generations ago. T angsud and Gamleng 

are thus considered as one village. There are eighty six people who are living in the village. Some of them 

have relatives who are in the military service or the civil service and have migrated to others parts of the 

country. 

The village has a mmpa or village health worker who treats minor ailments and refers the patients to 

the basic health unit which is about 1.5 hours walk from the village. That is also the location of the 

primary school, the gewog ("block") administrative center, as well as the animal husbandry and agriculture 

extension service centers. The liason in the village is responsible for maintaining the link between the 

village and the administrative centers of the dzongkhag ("district") and gewog ("block"). 

Farming systems: the way they do what they do 

The twO-settlements can be considered as a good representation of most communities in the Bumthang 

region. Therefore, a description of the farming and production systems in the village will be similar to 

those in much of the region, where traditional farming practices have not been effected by outside 

influences and access by road. Generally the farming practices integrate agriculture, livestock and forestry. 

Agriculture 

Most of the people were originally tenant farmers. It is only recently that they could acquire independent 

land holdings when a ceiling of twenty acres per individual household was imposed and extra land had to 

be sold. The average land holding of this village is 6-4 acres of kamshing-a term which the people use for 

referring to "land for wheat cultivation". Land used for barley cultivation is sometimes called gnashing 
("barley land"). This study includes both types of fields as land under cultivation. The fields under 

cultivation are usually situated at the bottom of valleys and at the lower end of the slopes, in locations that 

are generally close to the villages. These fields-many of which are irrigated-are permanently cultivated 

with barley, wheat, potato, grass (both for fodder and for seed production), and more recently, with 

vegetables for seed production. 

The fields that are far from the village are located in the upper reaches of the slopes. These are used 

for the cultivation of bitter buckwheat (Fagopyrum tataricum) and sweet buckwheat (Fagopyrum 

esculmtum) using a shifting cultivation system. The average panshing("swidden") area owned is o.8 acres 

per household. Traditionally, pangshingis cropped for one to two consecutive years and then left fallow 

for 6-20 years. During the fallow, these lands are used as grazing land. 

Two distinctly different kinds of shifting cultivation systems are practised in Bhutan-" grass fallow 

system" and "bush fallow system". Only the former is practised in Bumthang. Generally, the soils in the 

region are very low in available phosphate and the farmers have developed a shifting cultivation system 

that involves long fallow periods of six to twenty years. Cultivation starts by hoeing the topsoil and 
allowing it to dry for some months. The dried topsoil is then mixed with vegetation and collected into 

mounds-the vegetation consisting mostly of grasses and forbes" interspersed with blue pine. Manure and 

other fuel are added to the mounds before igniting them. Through the burning process some of the plant 
nutrients accumulated in the plant biomass and the soil organic matter become readily available to the 

" "Forbes" has been defined as "weeds good for grazing" (http://www.clan.lib.nv.us/docs/MUSEUMS/ST/mus-mam.htm). 
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new crop. The soil ph increases; it is assumed that the intense heating frees up the bound soil phosphate 

(see Roder 1992). While the practices relating to the cultivation of wheat and barley may be common to 

many regions in Bhutan and across the Himalayas, the methods adopted by the Bumthang farmers for the 

cultivation of buckwheat demonstrate their ingenuity in optimising the potential of their environmental 

resources. 

NOTE ON GRASSES AND FORBES 

In North America, the USDA's new Conservation Reserve Program under the 1996 Farm Bill gives 
significant preference in the ranking process to vegetative cover types that most benefit wildlife. 
Producers are encouraged to enhance existing stands of grass with forbes and legumes to provide 
greater wildlife habitat benefits. Mixtures of warm-season grass with forbes or legumes received a 
higher numerical ranking than cool-season mixes with forbes and legumes. 

(Adapted from http://ianrwww. unl.edu/ianr/cgs/Summer97·htm) 

I NOTE: 

I SWIDDEN AGRICULTURE AND INDIGENOUS KNOWLEDGE IN THE EAsTERN HIMAlAYAS 

Swidden cultivation-also known as shifting cultivation or jhum, taung;ya or dong;ya in the 
Himalayan Region-is practised as a traditional knowledge system among all mountain farming 
peoples in the Eastern Himalayas. 

Swidden agriculture has existed and developed in this region for thousands of years. From an ethno
botanical point of view, swidden cultivation is an indigenous life-supporting system for both 
agricultural bio-diversity and the livelihood of the swiddeners. In other words, swidden practices 
have influenced not only the mountain people's way oflife of but also the mountain ecosystems. 
Therefore, swidden cultivation is a human-environment relationship that has evolved as part of forest 
management and the maintenance of biodiversity. Problems with swidden cultivation are often 
caused by the high pressure exerted by local population growth rather than by swidden cultivation 
itself. 

Indigenous mountain people have developed complex and specific knowledge of their local 
vegetation. Until quite recently, many of them depended on plants for their livelihood. They 
collected tubers, roots, bark, flowers, fruit, seeds, leaves, fibres, gum, lac, honey, wax, and other 
resources from local flora in the environment surrounding the swidden fields and fallow fields. This 
body of knowledge-as well as land-use systems and the conservation practices on which swidden is 
based- should be used to the fullest extent to preserve the varied mountain ecosystems. Swidden 
cultivation-as an indigenous knowledge system of the mountain people in this region, should be 
studied and documented thoroughly, and an overall assessment of the situation made, so that 
swidden can be a useful component of rural development and environmental management in the 
Himalayan Region. 

Case studies have shown that swidden communities in the mountain areas have a rich and reliable 
traditional knowledge system for operating, as well as adjusting to their substantial life-support 
systems. Examples include 
-sustainable upland rice and the rattan swidden system, known as dong;ya in the Hani group of 
southwest Yunnan, China 
-the inter-cropping systems of Alnus nepa/msis and Cardamom plants established on swidden fields 
in the Sikkim Himalayas 
-and the ta/un-kebun system of bamboo planting with inter-plantation of vegetable/fruit 
trees/pulses, a modified shifting cultivation system in West Java. 

From swidden agriculture has evolved a large number of human uses for species of plants and wildlife 
in both swidden and fallow fields. In Yunnan, China, there are more than one hundred swidden 
crops; wild species used by humans in the swidden fields number more than five hundred. Some of 
these species are "specialised swidden crops" such as: 
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-Job's tear, Coix lacrymajobi, in south and southeast Asia 
-the edible tuber legume, Moghania vestita, or So ph long as it is known locally by the Khasi and 
Jaintia people in North East India 
-and the flea-grass, Adenosma buchnoroides, a herbal medicine grown by the Hani swiddeners in 
Yunnan, China. 

Measures to conserve crop-genetic diversity will have to take into account these swidden crops, the 
varieties, and the people's indigenous knowledge about using and preserving these biological species 
through swidden agriculture. 

Edited from ICIMOD, Indigenous knowledge or sustainable mountain development:: 
http://www.icimod.org.sglfocus/indigenous/swidden.htm) 
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NOTE 

BUCKWHEAT IN BHUTAN 

By Sonam Norbu (RNR Research Centre, Research Extension & Irrigation Division, Ministry of 
Agriculture, Bumthang, Bhutan) 

Introduction 

Buckwheat, although a minor crop at present, is an indispensable food for the Bhutanese people, 
particularly in non-rice growing areas and other highland where people have limited access to growing 
other cereals due to diverse agro-geo-climates of the country. Over 70% of the marginal farmers 
depend on this crop. Considering that the crop is a sub-subsistence crop, no research relating to crop 
improvement work has been done nor have its characteristics been properly described so far, and hence 
complete information on this particularly crop is not available. Nonetheless, it is a multi-purpose crop 
in the Bhutanese context with a wide variety of uses. The cultivation practices and its use vary with the 
agro-climatic conditions. 

Status of Area, Productivity and Production 

The statistics of area, production and productivity reveal that the crop is grown throughout the 
country with the highest area cultivated in the Eastern region followed by the East Central region. 
Buckwheat is cultivated in an area of 13,024 hectares which accounts for about 9% of total area under 
cereals. 

Buckwheat is grown for home consumption only. It is grown mainly in rotation with potato, wheat 
and barley in the high altitude regions, or with maize and rice in the middle and low altitudes. The 
crop is cultivated through mono-cropping under rainfed conditions. Both summer cropping and 
autumn cropping is practised in Bhutan. While the crop is cultivated during August-December in 
most of the buckwheat growing areas in the eastern regions, it is generally grown during March
November in central highland areas. 

Inorganic fertilizers are generally not applied. Farmers simply apply a few baskets of FYM (Farmyard 
Manure) or tether cows for 2-3 nights in the seeding site and hence productivity is far below potential. 
It generally ranges from 475 kg I ha in the Eastern region to 1020 kg I ha in the East Central region. 
Averaged across the regions, the national yield stands at 824.5 kg I ha. The domestic production of 
buckwheat is about IO, 702 metric tonnes which are domestically consumed. 

Genetic Resources 

So far, germplasm screening work has not yet been initiated and therefore all the varieties grown by 
Bhutanese farmers are local indigenous varieties (Fagopyrum esculentum and Fagopyrum tataricum). 
Earlier expedition records reveal a good diversity of buckwheat germplasm in Bhutan. Germplasm 
comprising 48 accessions belonging to the two species Fagopyrum esculentum and Fagopyrum tataricum 
have been collected and preserved in IPGRI, Rome. These landraces could be evaluated and 
utilized/exploited. 

Utilization 

In Bhutan, buckwheat is primarily grown for grains. However, the Bhutanese people also use it in a 
variety of ways-for example, as processed food products. The tender shoots and leaves are also used as 
leafy vegetables. Its flour is used in several culinary preparations during religious festivals in the 
preparation ofTeyzey, Khuru, Putang, Kontong, etc. Traditional buckwheat recipes include noodles, 
cooked dough, pancakes and bread. People in the Southern belt consume buckwheat during fasting 
days. Husked kernels are sometimes cooked as rice. While the farmers in the non-rice growing regions 
of Central and Western Bhutan use it as a main staple diet, others use it mainly for malting and 
brewing chang and bhangchang produced for annual festivals, as well as cropping calendar activities. 
Buckwheat-including the byproduct of chang-is also used as livestock and poultry feed. 

Furthermore, the straw is also fed to cattle immediately after threshing when it is still green and fresh. 
Bitter buckwheat (Fagopyrum tataricum) was traditionally used to treat livestock suffering from foot 



and mouth disease and for the treatment of other ailments. But this practice has lapsed due to the easy 
availability of livestock health facilities. 

Futur~ Dev~lopment 

Increased emphasis on underutilized non-conventional crops is necessary to continue in the context of 
current farming system research. Buckwheat is necessary to supplement the agriculture production in 
Bhutan where diverse agro-climates, soil fertility, etc. predominate cropping systems. It is possible that 
good genetic diversity occurs in Bhutan; hence crop specific missions need to be undertaken to collect 
the diverse and unexploited germplasm. Systematic characterisation and documentation of buckwheat 
germplasm collections should be made. There is a potential that the existing landraces could be 
exploited and exotic materials introduced into the country to improve the yield potential. 

The numerous uses of buckwheat can also provide new avenues and generate interest for its 
exploitation and crop improvement work. The crop has vast potential to be exploited for various 
purposes, such as food, feed, fodder and medicines. Buckwheat is an almost perfect food. It possesses 
an exceptionally high nutritive value with: 
-excellent grain protein quality 
-high content of lipids, minerals and Vitamin B with high flavoroid rutin that reduces cholesterol 
content in the blood 
-balanced composition of essential amino acids as compared to other cereals 
-abundance of lysine, the only food grain not deficient in this respect 
-abundance of dietary fibre 

It is evident that owing to high nutritional value, buckwheat could become an important food with 
immense potential. It is thus desirable that a place of buckwheat in the farming system in Bhutan is 
necessary in order to maintain nutritional standards of the Bhutanese population. 

In view of the need for diversification of future agriculture to meet various human needs, buckwheat 
deserve special research attention for its improvement and exploitation. Poor lands can be improved by 
cultivating buckwheat along with rye. It is useful as cover crop in maintaining agro-ecosystem by 
storage of water and preventing soil erosion. Therefore, apart from its nutritional value, this crop could 
become an important component of the farming system from an ecological point ot view. 

Of late, the importance of minor highland crops improvement, specially buckwheat, is recognised and 
emphasised. At present the Ministry of Agriculture is giving high priority for the future research and 
development of buckwheat. Achieving self-sufficiency in food grains is a long-term national goal. The 
Royal Government of Bhutan wishes to promote buckwheat production in Bhutan to achieve two 
objectives: 
-to achieve self-sufficiency in domestic food grains 
-to increase the income of small-scale farmers who form 90% of the population. 

In pursuance to these objectives, the Ministry of Agriculture has projected buckwheat programmes, 
outlining possible avenues and necessary steps for buckwheat research and intensification that are 
integrated into the existing Extension and Research system. Specifically, this plan should look at the 
main features of present buckwheat production, the current status of buckwheat research, ways to 

strengthen buckwheat research and extension, the micro- and macro-economic framework under 
which buckwheat is produced and ways for increasing production. 

(Source: http:// soba.shinshu-u.ac. jp/ contents/7.html) 

Livestock 

Livestock is an integral component of the farming system of these villagers. The average number of cattle 

owned is 13.3 cattle per household. Traditional Bhutanese homes were constructed in such a way that 

housing is provided for cattle and other animals on the ground floor. Today, as a part of a hygiene and 

cleanliness program initiated by the district administration, cattle are kept outside the village in specially 

constructed huts. This has greatly improved the cleanliness of the village and the villagers agree that they 

appreciate the new introduction. Cattle are kept not only for their draft and milk production but also for 
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their manure. Culling is not practised and animals that would be long declared redundant in other 

societies, are maintained and cared for because of religious and sentimental reasons. Although the recent 

introduction of exotic species of fodder has improved the feed situation of the cattle, the cattle numbers 

are still said to be far too high for existing fodder resources. Meat from dead cattle is eaten, sold or 

exchanged for young, usually male, animals as draft animals. This exchange system is called kangstap. 

In the traditional farming system, farmyard manure (FYM) has great value and the farmers use 

strategies that optimise its worth for the field crops and gardens. The kind of bedding used and the 

handling of the FYM are all attuned to optimising nutrient flow and labour requirements. Even though 

chemical fertilizers are now easily available, farmers continue to value FYM. Pine needles, wormwood 

(Artimesia sp.), dried ferns and buckwheat straw are commonly used as bedding. The villagers generally 

attach a value to each of these materials. Pine needles make good bedding because they are warm for the 

cattle, absorb the urine and make good manure. Although wormwood is not the best bedding material in 

that it does not absorb the liquid so easily, it is abundantly available and makes excellent manure. Ferns 

afe good because the hard stems do not rot away easily and they help to keep the manure in layers, 

facilitating.easy removal from the cattle shed. Manure from ferns is considered to be good. 

Forestry 

Traditionally, each household had "land records" (chum) which registered tracts of forestland classified as 

sogshing ("trees of life") located near the village. Some maintenance was done, such as the clearing of 

bushes and bramble. The pine needles or oak leaves weee collected for bedding in the cattle sheds. Sogshing 
were sometimes planted around the village houses and these were kept untouched. Species chosen for this 

purpose are usually oak, spruce, juniper, blue pine and cypress. 

Traditionally, there was no restriction on felling and collecting timber for firewood and lumber for 
construction from the forests, as long as the individual sogshingareas were untouched. Today, all forested 

land is nationalised and villagers must get permits to collect firewood and lumber. Many older villagers 

observed that there has been much expansion of forest cover (especially blue pine), as compared to their 

younger days. Government intervention discouraging shifting cultivation, outlawing the use of fire for 

pasture improvement and controlling forest products, have all contributed towards the regeneration of 

blue pine forests. More importantly, it was mainly due to road access and the inflow of rice as an 

alternative food source that made it possible for farmers to reduce their areas under shifting cultivation. 

The villagers are completely dependent upon the forests for cooking and heating fuel, as well as 

forlighting. Each household uses an average of ten trees in a year for fuel. Although other means of 

lighting like candles and kerosene lamps are in use, cutting of the resinous portions of blue pine trees for 

use as lighting is still quite common. This practice is forbidden by Forestry Laws because it eventually kills 
the tree. 

The Range Office issues firewood permits twice a year, in the spring for jarshing("summer 
firewood") and in late summer, gonshing("winter firewood"). The reciprocal labor system is used when 

felling the trees and splitting the logs. The split logs are put into special heaps that allow the wind to 

circulate freely and dried in the sun for some weeks. The dried wood is then carried home and stacked up 

against the walls of the houses. Throughout the year, both children and adults supplement their stock 
with loads of firewood whenever necessary. Usually the task of supplementing the stock falls on the 

herders who herd their cattle near or in the forest and carry home loads of firewood every evening. 

NOTE 

SOCIAL FORESTRY IN BHUTAN 

Bhutan boasts 70% forest cover, ranging from sub-tropical to alpine and broadleaf to coniferous. In 
October 1997, work in the; area of social forestry commenced in Bhutan. Social forestry in Bhutan 
consists of agroforestry {or private forestry-trees on farms), reforestation (of degraded lands), and 
some community forestry {user group forestry). The agroforestry component is being promoted 



through the Third Forestry Development Project of the Ministry of Agriculture, Forestry Division, 
of the Royal Government of Bhutan. The Ministry has contracted a company (FORTECH) based in 
Canberra, Australia to provide technical assistance to the project, which is funded by a World Bank 
Loan and the Swiss Development Cooperation. 

The project works in the remoteness and isolation of the Eastern Himalaya. The main Project 
Facilitation Office is located in the mountain village of Khangma (at 2100 meters), near Kanglung in 
the T ashigang district in East Bhutan. This part of Bhutan is similar to India's north-eastern states of 
Arunachal Pradesh (north and east) and Assam (south). Tashigang is two days' drive over the 
mountains from Thimphu, Bhutan's capital. This part of the world is rich in natural resources
forests, rivers, alpine grazing lands. 

A team of international consultants and Bhutanese counterparts provide their expertise to the project. 
The international consultants include foresters of various specialization and experience including a 
forest engineer, forest management adviser, social forester and extension advisor, wildlife ecologist, 
silviculturist, plant ecology specialist, and mobile sawmill adviser. All of them have mountain forestry 
experience, with many having prior Himalayan experience. The Bhutanese team includes traditional 
foresters, social/community foresters, agriculturalists, livestock husbandry and grazing specialists. A 
blend of the best experience and knowledge of scientific forestry/agroforestry and, at the same time, 
indigenous knowledge of natural resources and traditional systems of natural resource management is 
ensured. 

The project's goal is to experiment with social forestry applications that may be useful to the nation 
at large over the next few decades. With an environmentally conscious and concerned government, 
Bhutan is eager to keep its good forests intact through innovative local involvement. 

For more information, contact Don Messerschmidt (T earn Leader) 
c/o PFO/TFDP, Khangma, Tashigang, Bhutan 
Phone & fax (residence}: 975-4-35136 I Phone (office}: 975-4-35124 
E-mail: don.messerschmidt@undp.org 

(Source: http:/ /www.icimod.org.sglfocus/forestry/socfor_bhu.htm) 

Reciprocal labour exchange 

Reciprocal labour exchange, which is characteristic of societies with no monetised economy, is still 

functional in many communities in Bhutan. This system is especially useful for labour intensive tasks; it 

makes the task at hand less monotonous through the social interaction it provides when villagers come 

together. There is a prescribed set of meals and drinks to be served on such occasions. And these events 

become fun-filled and enjoyable occasions where people drink and dance into the night in spite of the 

hard day's labour. People still rely on this system for agricultural, as well as non-agricultural work (such as 

house constructions}, although many changes are becoming evident in the village because of access to 

money, access by road, exposure to the outside world and education. Beyond its practical benefits, the 

reciprocal labor exchange also helps to maintain communal bonds, renewing and strengthening kinship 

obligations. 

The cropping calendar 

An activity calendar is given in Table 2 below, depicting activities for the four major crops grown in the 

village-bitter buckwheat, sweet buckwheat, wheat and barley. As noted above, the first two crops are 

grown on swidden fields, the latter two on mostly irrigated fields in valleys. 

The calendar below provides informacion on: 

• month-long activities relating to each of the four major crops cultivated 

• the farmers' perception of the rains 

• description of the natural signs that farmers follow for the initiation of activities 

• an overview of gender-disaggregated activities 
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Table 2: The cropping calendar 

Bhutanese Names I description Farming activity Gender of Natura/ signs 
month for rain workforce 

r"&2 
nd Snow Bitter buckwheat- Mostly women 

months completion of digging, 

(February heaping and burning 

& March) 

Wheat-removal of small Exclusively 

weeds after third irrigation women 

Bar/ey-5econd fertilising Mostly women 

with farmyard manure 

rd month Bitter buckwheat-field Mostly men Work starts 3 
(April) preparation and sowing in immediately after 

low-lying field the cuckoo calls or 

when the leaves of 

the perpe/a become 

as big as a puppy's 

ears. This usually 

occurs nine days 

after the summer 

solstice according 

to the local 

calendar. 

Sweet buckwheat-plowing Mostly men 

Wheat-guarding from wild Women and 

boars men 

Barley-weeding (mostly wild Mostly women 

oats) 

th th 4 mon Prew/ay thawa Bitter buckwheat--5preading Women and The vultures return 

(May) ("sunny and dry") of mounds and sowing of men from the warmer 

fields on slopes South and pass 

over Bumthang en 

route to Tibet. 

Sweet buckwheat-plowing Mostly men 

and sowing 

Wheat-guarding from wild Women and Wild roses flower 

boars men and many species 

of Rhododendron 

are in bloom. 

Barley--first ears harvested in Mostly women 

dough stage to be use~ as 

snacks 
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Bhutanese Names I description Farming activity Gender of Natura/ signs 
month for rain workforce 

<h month Lokchar ("return of Bitter buckwheat-guarding Women and 5 
(June) rains") from wild boars men 

Sweet buckwheat-1Jlowing Mostly men 

and sowing 

Wheat-guarding from wild Women and 

boars men 

Barley--harvesting Women and The barley matures 

men when the wild 

vegetable Dayma is 

ripe. 

6'h month Bitter buckwheat-guarding Women and 

(July) from wild boars and bears men 

Sweet buckwheat-guarding Women and 

from wild boars men 

Wheat--harvesting Women and A good crop of 

men thrang/iba (a Rosa 
variety) promises a 

good wheat harvest 

<h month Phakchar ("pig Bitter buckwheat--harvesting Women and The damarib 7 
(August) rain")-wet and in low-lying fields and men (Elaeagnus 

muddy everywhere guarding from wild boars and parvifolio) matures 

bears at the same time. 

Sweet buckwheat-guarding Women and 

from wild boars men 

8'h month Thrubab Bitter buckwheat- Women and The Shingsher 
(September) ("intermittent rain continuation of harvesting in men Pangser trees and 

and sunshine") or low-lying fields and guarding fields begin to 

Dungmay brochar from wild boars and bears change colour. 

("wormwood seed 
. ")'' ram 

Sweet buckwheat-guarding Women and 

from wild boars men 

'
1 Bro denotes "seed", char denotes "rain". The rain of this month is thus pictured as wormwood forming seeds. 
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Bhutan~s~ Nam~ I description Farming activity Gmderof Natural signs 
month for rain workforu 

th th 9 mon Gangshurm~la Bitt" buckwh~a~arvesring Women and The wild ivy is 
(October) ("washing away the on the slopes men turning red. 

debris from the 
The buzima (a Rosa 

river beds") or 
variety) is red and 

Laprokm~la 
ripe. 

("bringing down 

all the leaves from 

the trees") 

Sw~~t buckwh~a~arvesting Women and 

men 

Wh~at--initial plowing and Mostly men A small white bird 
early sowing called the 

Gangjonny is seen 

along the rivers. 

Barley-initial plowing Mostly men 

th month Slushy snow and Bitt" buckwh~at-beginning Women and IO 

(November} intermittent rains of digging on the slopes men 
The black-necked 

cranes appear. 

Wh~at-end of sowing Mostly men 

Barley-plowing, Mostly men 

commencement of sowing, 

and first fertilising with 

farmyard manure 

th month Bitter buckwheat-digging the Women and II 

(December) soil, collecting fuel and men 

heaping the soil-fuel mixture 

into mounds 

Wh~at--<:ommencement of Mostly men 

irrigation 

Barley--continuation of Mostly men 

sowmg 

12'h month Bitt" buckwh~at--collecting Women and 

Oanuary) fuel, heaping the soil-fuel men 

mixture into mounds, and 

commencement of burning, 

with additional fertiliser from 

farmyard manure that has 

been dried outdoors and 

burnt for ash. 

Wheat--continuation of Mostly men 

irrigation 
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Bhutanese Names I description Fanning activity Gender of Natural signs 
month for rain workforce 

Bar/ey--<ontinuation of Mostly men 
sowmg 

The gender division of labour 

The cropping calendar above shows the correlations of gender to task and crop. The data given above may 
be tabulated as follows: 

Table 3: Gender-related crops and tasks 

G:nderof Crop Task Bhutanese months 
workforce 

Exclusively Wheat Removal of small weeds after third r" & 2nd month 

women trngation (February & March) 

Mostly women Barley Second fertilising with farmyard manure r" & 2nd months 

(February & March) 

Weeding (mostly wild oats) n! month 3 
(April) 

First ears harvested in dough stage to be <h th 4 moo 
used as snacks (May) 

Bitter Completion of digging, heaping and r" & 2nd month 

buckwheat burning (February & March) 

Mostly men Bitter Field preparation and sowing in low- <d month 3 
buckwheat lying field (April) 

Sweet Plowing n! 'h& <h th 3 , 4 5 moo s 
buckwheat (April, May & June) 

Sowing 'h& u. th 4 5 moo s 
(May&June) 

Wheat Initial plowing and early sowing <h th 9 moo 
(October) 

Sowing w'h month 

(November) 

Irrigation nu. & 12'h months 

(December & 

January) 

Barley Initial plowing <h th 9 moo 
(October) 

Plowing and first fertilising with ro'h month 

farmyard manure (November) 
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Gerukrof Crop Task Bhutan~s~ months 
workforu 

Sowing 10 t\ nth and 12 th 

months 

(November, 

December & 

January) 

Women and men Wheat Guarding from wild boars rd th& th th 3 , 4 5 mon s 
(April, May & June) 

Harvesting 6th month 

Uuly) 

Bitter Digging on the slopes 10th & nth months 

buckwheat (November & 

December) 

Collecting fuel and heaping the soil-fuel u'h & 12th month s 

mixture into mounds (December & 

January) 

Burning of soil-fuel mixture, with 12th month 

additional fertiliser from farmyard Uanuary) 
manure that has been dried outdoors 

and burnt for ash 

Spreading of mounds and sowing of 4'h month 

fields on slopes (May) 

Guarding from wild boars and bears th 6th & th th 5 , 7 mon s 

(May, June & July) 

Harvesting ch Sth & th ths 7, 9 mon 
0 uly, August & 

September) 

The table above shows the gender division of labour in relation to crops and tasks. The agricultural 

production of all the four crops involves both men and women-sometimes mostly one or the other, at 

other times, both of them together. 

According to a rural saying in Bhutan, the world is regressing when women plow the fields and 

monks take up arms. Despite this, it is a common sight in the Bumthang area to see women plowing the 

fields. Plowing is generally seen as a man's job but the practical guiding principle operating on a day to 

day basis seems to be: work has to be done by whoever is available at the time to do it. The only tasks 

performed exclusively by women is ridding the crop fields of small weeds and carrying manure to the 

fields The task of felling tress is perhaps exclusively a man's job. The ax is regarded as a man's tool just as 

the sickle is seen as a woman's tool, which implies that women do the cutting of grass and weeds. 

Interestingly, the recent introduction of scythes seems to have transcended the gender barrier and both 

women and women use scythes to cut grass. 

One of the tasks said to be exclusively a woman's job is the handling of manure. The women 

usually-although in reality, men also do this work--dig out the manure from the cattle sheds and pile 

them into heaps to dry in the winter. No manure is removed as soon as the weather becomes hot because 
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then "the manure has life", for all sorts of organisms breed in the warm manure. It is considered a 

wrongful act to handle manure and thereby destroy life. Farmyard manure is spread out in the wheat and 

barley fields soon after the seeds have been sown. The first manuring is called shayud ("flesh manure") 

which is supposed to serve as the basis for the germinating seeds. A second manuring is done in February 

or March and this is referred to as khayud("surface manure") which is intended to provide nutrients to 

the sprouting plants. 

The rest of the manure is burnt and the ash carried to the remote swidden fields, especially those of 

sweet buckwheat. The system of burning good manure and reducing it to ash seems like a wasteful 

practice. But this makes perfect sense in view of the formidable hurdle of transporting manure up steep 

slopes over long distances and the fact that the soils of central Bhutan are generally poor in phosphate. In 

spite of the availability of chemical fertilisers, this practice still persists among some farmers. An old 

woman smiled knowingly and said, "I do this burning of farmyard manure, as my parents did it and their 

parents did it too". 

Guarding the crops from wild animals is a task performed by men, women and even children. Crop 

damage by wild life, especially the wild boar, has emerged as one of the major problems plaguing the 

farmers of Bhutan (see Choden 1996). This imposes additional labor burdens and threatens food security 

through crop losses. The wild boar-whose presence has increased due to a number of reasons--causes 

substantial damage to crops not only in the remote areas, but also in gardens and grass fields near the 

village. Unlike the bear, which comes only when the grains have matured in the remote fields, the wild 

boar's destruction is indiscriminate and throughout the season. Guarding the crops and gardens at night 

has become a major burden on both men and women farmers. They chase away the animals by shouting 

and lighting fires but rarely hunt or kill the animals. Sometimes a ritual called jagua /habsang is performed 

to keep away the wild life. The increased presence of the wild boar as a crop marauder is related to the 

deforestation that is occurring in Bhutan. This, in turn, is related to an increase in population pressure on 

the land. This is an issue that will be discussed under "Policy Recommendations" in this Report. 

Reading natural signs as temporal indicators 

As shown in the cropping calendar above, the villagers rely on various signs in nature as temporal 

indicators for their agricultural activities. These include bird calls, the changing color of foliage on 

trees, bushes and blossoms, as well as the maturation of various fruits. Village elders recall that their 

parents taught them to observe carefully certain trees and bushes in specific areas as indicators for the 

initiation of specific agricultural activities. 

A story that emerged during the field research illustrates the seriousness with which these signs are 

taken. The farmers wait for the first call of the cuckoo to sow buckwheat in the low-lying fields. One year, 

the cuckoo did not call even though the third month, the time for sowing buckwheat, was nearly over. 

The villagers waited anxiously for the call. Finally, a strange cuckoo call was heard from the forests near 

the village. Later, it was discovered that one of the farmers had become so anxious that he had taken upon 

himself the responsibility of the cuckoo to alert the villagers. The confusion had been caused because the 

second lunar month was missing as it often happens in the Tibetan-Bhutanese calendar. So it was still too 

early for sowing buckwheat. The cuckoo knew better than what was written in the calendar! 

Farmers also take cues from nature to predict crop harvest and rainfall. For instance, the commonly 

held belief is that when the damarib (Eiaeagnus parvifolio) bushes have abundant flowers, the buckwheat 

harvest will be good. It is also believed that abundant yields of wheat and barley can be anticipated if the 

thrangliba and buzima (both Rosa varieties) have plentiful and healthy blossoms. 

People look at the flight of vultures in the 6th and 7th months with interest. It is believed that these 

vultures are returning to Tibet from India where they have battled snakes in the oceans. If the victorious 

vultures fly high in the sky and bypass Bumthang, it indicates that rainfall will be scarce in the following 

months. If, however, the vultures look ruffled and weak, and they have to stop in Bumthang to forage 

around until they recover enough strength to fly further north, then it is believed that they have been 
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defeated. This defeat predicts plenty of rain for the carcasses of the defeated vultures have polluted the 

oceans, home of the nagas ("snakes") who will thus send plenty of rainfall. On a day-to-day basis, people 

say that if flocks of the red-billed choug (Pyrrhocorax pyrrhocorax)-a common bird in Bumthang-fly 

high into the sky making circular motions, similar to the motions of weaving of a storage basket called 

yuva, then rains will follow. If these same birds, which usually roost under the eaves of the village houses, 

call out in the early morning, then rain is predicted, while the call of the crow heralds sunshine. 

THE FLORA OF BHUTAN 

Many indigenous plants in Bhutan are still in the process of being documented. Therefore, not all of 
them have been given scientific names. 

Since I975· on commission by the Royal Government of Bhutan, the Royal Botanic Garden Edinburgh 
(RBGE) has been engaged in producing the first ever Flora of Bhutan. The RBGE was selected for this 
task based on its rich holdings of East Himalayan plants both in the herbarium and in the gardens, a 
large collection of relevant literature in the library, and a long-standing tradition of floristic research in 
the Himalayan region. Over 5000 species of plants have been recorded from the country, the wealth of 
plant-life deriving largely from the range of altitudes and diversity of habitats that exist there: 
subtropical forests, arid valleys, temperate forests and alpine meadows. 

The Flora contains descriptions of all the flowering plants that grow in Bhutan, keys to enable their 
identification, and illustrations representing the more important groups. It is divided into three 
volumes: Volume I (3 parts) covers 85 families, including conifers and most other tree families; Volume 
2 (3 parts) covers 99 families, including Ericacea~. Composita~, Gmtianacea~. Umb~/iif"a~ and Labiatae; 
and Volume 3 (3 parts) covers 46 families of monocotyledons, including Gramin~a~, Orchidacea~. 
Liliac~a~ and !ridac~a~. 

Volume I (Parts 1-3), Volume 2 Part I and Volume 3 Part r have already been published; the other parts 
are still in preparation. (A separate study on the bamboos of Bhutan have been written by Chris 
Stapleton (1994), Royal Botanic Gardens, Kew.) 

Conservation work in Bhutan has been hampered until now by the lack of comprehensive 
documentation of its planclife, and the Flora is an important preliminary step in filling this gap. Any 
effective strategy for the sustainable development of Bhutan's plant resources will be dependent on the 
information contained in the Flora. Many of Bhutan's plants are of medicinal value and are used in the 
country's system of traditional medicine; some may prove to be of international importance. 
Furthermore, a great number of Bhutanese plants, especially orchids and rhododendrons, are very 
attractive and hence of existing or potential horticultural importance on a worldwide basis. 

For more information about the Flora of Bhutan, contact the Royal Botanic Garden Edinburgh, 
lnverleith Row, Edinburgh EH3 5LR, United Kingdom, tel. 44-I31-5527171 I fax. 44-131-248290I 

(Adapted from http://www.rbge.org.uk/bhutan.html) 

The synthesis of naturism, animism and Buddhism 

As shown above, the observance of nature is infused with animistic beliefs. These beliefs are compatible 

with the Buddhist world-view to which the villagers subscribe. In contrast to Christian theology, the 

Buddhist world-view does not provide the moral underpinnings of total ascendancy of human beings over 

nature (see Aris 1988). Life and power in nature are seen as sacred and often beyond the total control of 

human. Humanity co-exists in harmony with nature and is not its master. Mountains are seen as the 

abode of the deities and therefore, respected (see Dalai Lama 1993). The villagers' respect for life extends 

to all life-forms, based on Buddha's message of non-violence and compassion. These then are the 

principles guiding the lives and activities of the Bhutanese farmers, and providing the framework within 

which they must adopt strategies and systems for their subsistence. 



The inter-relationship between human and nature is apparent in some pre-Buddhist Boncho rituals 

that have survived to this day (see Roder 1996). Nature is home to the guardian spirits who reside under 

trees, in rocks, in the soil, rivers and lakes. So caution must be taken to refrain from the felling of trees, 

pollution of watersheds, exploitative cultivation, mining and so on. 

The farmers follow the Tibetan-Bhutanese lunar calendar for regulating their agricultural activities. 

Traditionally, literacy was limited to the clergy and a few people in the village. Many farmers still consult 

a tsipa ("astrologer") for auspicious times to initiate important agricultural activities, such as sowing seeds 

The age of the person who sows the first seeds must be compatible with the day chosen; the direction in 

which the first seeds are sown is also determined by astrology. The sower has to have a special drink called 

son chang. The farmers call on the deities at the time of sowing saying, "Let our crops be healthy and 

plentiful. Don't destroy them with hail or burn them with too much sun". 

Some conduct the ritual of serchmz ("offering oflibations") to the deities and string up pieces of 

doth- preferably in five colors to represent the five elements--on bushes and trees as prayer flags. 
Sometimes, the farmers have special scriptures read while the crops are growing. Eggshells are sometimes 

hung on bushes and trees near the maturing crop fields to ward off mikha ("malicious gossip") which is 

supposed to have an adverse effect on the crop yield. 

Traditional beliefs and practices can be explored not simply by asking people about these, but by 

participating in their seasonal agricultural activities, as well as the different rites and rituals that are 

relevant for every aspect of the village life. 

For example, during the buckwheat harvest in Tang, the people sing a harvest song calling on Ad 
Wong(" Mother Abundance") to give generously. The chorus leader sits on a heap of buckwheat straw and 

leads the chorus, while the others join in the song at appropriate times. The song invites Aei Wong to 

come to the harvest site. She is coaxed with pleasing words and offers of marchang("a welcome drink"). 

The time constraints of the village life are implied by certain words in the song which say "If you are 

coming, you had better come today, for tomorrow I have no time". By mid-day, when the heap of 

threshed grains gives out a sweet lingering smell, there is some excitement for the people know that Ad 
Wong has finally come. A fistful of a buckwheat dough preparation called choydam is immeaiately placed 

on the heap and the people call out, "Babshey, babshey ("plentiful harvest, plentiful harvest")". 

The villagers also communicate with nature through the pawa'pamo ("mediums"). Although there is 

much cynicism and wariness among the "educated" about these mediums, for the villagers, they are a 

significant link between human beings and spirits in nature. A dialogue is established with nature through 

the mediums, making it possible for people to interact with nature. The following example illustrates this. 

A man in the village had been ill for a long time. Although he had been treated at the hospital, he 

had not recovered fully. The village pamo ("medium") was asked to perform a ritual. The pamo-eighty
six years old and nearly blind-went into a trance. The whole village had gathered to watch the ritual and 

to listen to what the pamo had to say. A spirit living in a rock not far from the village spoke through the 

pamo, referring to the sick man not by his name but by his age. He was accused of felling trees near the 

home of the spirit, which happens to be located in a sogshing ("trees of life") area of the village. The spirit 

said that the man had been bound in chains and would not be released. A representative of the sick man 

implored the spirit for forgiveness. The spirit named all its family members and relatives, perhaps to say 
how much space they require to live in, and then with warnings served, agreed to release the victim who 

was instructed to plant trees where he had felled them as shingtsap ("tree replacement"). The pamo danced 

and chanted for more than three hours continuously. After the ritual, people casually talked of how 

anxious they were that they too might be penalised by the spirits for felling trees or cutting rocks in the 

wrong places. Although the mediums are nowadays viewed by some with suspicion and skepticism as 

exploitative of superstitious villagers, these mediums have to be given credit for being the custodians of 

forests, rivers and mountains which are the homes of the spirits they represent. 
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NOTE 

BHUTAN'S STATE RELIGION 

Bhutan's state religion is the Drukpa sect ofKagyupa, a school ofTantric Buddhism. Since it first 
came to Bhutan, Tantric Buddhism has shaped the nation's history, playing a vital role in everyday life. 
This is a country where religious festivals charge the air and remind devotees of the power of 
Buddhism. Bhutanese are fiercely proud of their traditional way of life from the hand-made robes they 
wear (gho) to the religious festivals they attend. Bhutan's past is still its present, its religion still a way 
of life. 

Extracted from http://www.kingdomofbhutan.com/kingdom.html 

Site 2: Dhur village 

According to oral tradition, village elders say that the most important name connected with the history of 

Dhur is that of Lama Gnongpa Dorji. He was a disciple of famous Karjye Lama Marpa, the teacher of the 

most revered and loved Jetsun Milarepa of the II rh century. Lama Gnongpa was instructed by his master to 

go south from Tibet to establish religious centers beyond. Accompanied by his mother, his guardian deity 

and his disciples, he crossed the mountains into what is Bhutan today. It is said that Lama Gnongpa first 

reached Dagana in western Bhutan. On his mother's advice he moved further east until he reached the 

region of Bumthang. On reaching the present mountain facing Dhur, darkness fell and he had to camp 

there. This mountain--one of the most prominent physical features of the region-is called Namsin Ia 
("the pass where night fell"). Next morning, as he meditated, he saw a bird called ngur flying in the 

direction of what is today the village of Dhur. He called the place Ngur and built his temple there before 

he moved further east and eventually settled in Kurtoi, the eastern part of Bhutan. It is explained that in 

the course of time, the name of the village was changed to Dhur, because in the Bhutanese script the letter 

nga is very similar to the letter dh. Because of a repeated typographical error, the name changed from 

"Ngur" to "Dhur", the latter being a word which has no meaning in the Bhutanese language. 

The village of Dhur in the Choekor valley is the second biggest village in the district with seventy 

households. The largest village in the valley, Ura, has around a hundred households. Dhur village is 

located at JOOOm, situated on a spur to the right side of the Dhur river. Due to the elevation, crop 
cultivation is limited to buckwheat, barley and wheat. The village can be reached after an hour's drive 

along a forest-logging road and walking for another thirty minutes. The most important landmarks are 

rwo temples associated with Lama Gnongpa and the x/ century Ningmapa master, Dorjilingpa. Oral 

tradition links many places and events to these personalities who are the patron lamas of the village. 

The village has a village health worker and a liason. The other services are available at the gewog 
("block") administrative center in Jakar further down the valley. The national assembly representative for 

the Choekor Block is from the village and is by far the most respected and important person of the village. 

The exceptional success of the community school in the village is a matter of pride for the community. 

The inhabitants Mon and Brokpa 

The people of Dhur classify themselves as Mon and Brokpa. Although no explanation is given by the 

villagers for the use of the term "Mon", it is possibly derived from Lho Mon---4 name in ancient Tibetan 

texts used for referring to what is Bhutan today.'~ Indeed, the Mon are said to be descended from forty

one original inhabitants of Dhur. According to oral tradition, eight of the forty-one became disciples of 

Lama Gnongpa Dorji who visited the place and called it "Ngur". (See founding myth above.) In Dhur 

•• See, for example, Aris, Michad. 1986.Sourm forth~ history of Bhutan. Wien : Arbeitskreis feur Tibetische und Buddhistische 

Studien, Universiteat Wien, Series: Wiener Studien zur Tibetologie und Buddhismuskunde; Heft I+ 



today, the Mon are generally the permanent settlers who own most of the cultivable fields and herd 

lungnor ("cattle of the valleys") and some sheep. '1 

The Brokpa make up about half of the population of Dhur. They trace their original homeland to 

T sampa at the northern border of Bhutan to Tibet. They are said to have been driven out of their 

homeland by repeated Tibetan intrusions, probably in the late ri" century and throughout r8m century, 

that being the period of the heaviest Tibetan intrusions into Bhutan. Today, Tsampa has no permanent 

inhabitants, except border guards and occasional herders. Remains of bounded fields and some stone walls 

with lone juniper trees, which were probably planted near settlements, are the evidence that the Brokpa 

offer to affirm their origin. The Brokpa have maintained their own language, Brokkha, which seems to be 

a mix of Tibetan, Dzongkha and Bumthangkha. They claim that Brokkha is spoken exclusively in Dhur 

where all the inhabitants speak Bumthangkha and Brokkha interchangeably.'6 

As noted in Table I above, the Tang settlements ofT angsud and Garnleng are located at the relatively 

lower altitude of 28oom, with use of a resource range of 28oo-38oom. The Mon and the Brokpa of Dhur 

live at the same altitude-3room-but utilise resource ranges at different altitudes. The Mon people's 

resource range spans 3100-4000m, while the Brokpa people's resource range spans 3100-5000m. 

The environmental diversity of the Himalayas and its neighboring ranges has historically supported a 

diversity of different adaptive subsistence strategies (see Stevens 1996). The truth of this statement is quite 

evident in the village of Dhur where the Brokpa and the Mon have adopted quite distinctive strategies, in 

addition to some common strategies for subsisting under similar micro-environmental conditions within a 

fairly small region. 

The Mon, who are the original and permanent settlers, use cultivation systems similar to the Tang 

people in T angsud and Gamleng. There are some minor local variations. For example, the shifting 

cultivators in Dhur meticulously build different shapes of mounds in their fields to represent the shape of 

a box called grom and a storage basket called yuva, only to be burnt like the ordinary mounds. Their 

simple explanation is, "It's our tradition". One interpretation is that these symbols of storage containers 

call for an abundant harvest that will fill the storage containers. On the whole, however, Mon subsistence 

strategies are very similar to those ofTangsud and Gamleng. As these have been described above, this 

section on research site 2 will focus on the agropastoral system of the Brokpa. 

Agropastoral Brokpas and the way they do what they do 

The Brokpa claim that their ancestors in Tsampa were nomads. Apparently, many of them managed to 

bring their yak herds along when they migrated to Dhur. Once they arrived in Dhur, many integrated 

with the local population through marriage. Although it is common knowledge in the village about which 

individuals are Brokpa or Mon, there has never been any restriction in cross-ethnic marriages. As a result, 

there is harmonious co-existence of the two ethnic groups in the village. 

Although a few Brokpa were able to acquire land, practise permanent cultivation and thereby 

assimilate co the Mon way of life, most of them have only limited access to cultivable land and pastures. 

So most Brokpa typically live cyclical migratory lives, moving with their yak herds (lanor) from about 

3300m in the winter to about 5000m in the summer.'7 The Brokpa herders call themselves "private 

'
1 lung= valley; nor= cattle 

'
6 

Dzongkha is the national language of Bhutan. Bumthangkha is the dialect of Central Bhutan-Kebumtam~and is spoken 
especially in Bumthang. Indeed, Brokkha is not listed in the language list of the Ethnologue, a catalogue of more than 6,700 
languages spoken in 228 countries. Fifteen languages are listed for Bhutan. (See 
hnp://www.sil.org/ethnologuelcountries/Bhut.html#KJZ). Interestingly, the ethnonym "Brokpa" is also found in along the Indus 
River in Ladakh and Kargil districts, northern Kashmir, villages around Garkhon, including Darchiks, Chulichan, Gurgurdo, 
Batalik, and Dah, and formerly in Hanu. "Brokpa" is the name given by the Ladakhi for the people. Minaro is an alternate ethnic 
name. "Brokskat" is their language, which has been variously classified as Indo-European, Indo-Iranian or Indo-Aryan. (See 
http://www.christusrex.org/WWWJ/ethno/Inda.html). It is not clear if the Ladakhi "Brokpa" are related to the Brokpa of Dhur. 

'
7 fa = mountain; nor= cattle 
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herders". This is in contradistinction to the "professional herders", consisting of the Yakzi ("herders of 

exclusively male animals") and Nazi ("herders of exclusively female animals"). 

The Yakzi and Nazi families-who are Mon-have been traditionally employed as professional 

herders by members of the aristocracy and the lam choiji ("religious nobility"). This system is still in 

existence and may be considered as a form of contract, whereby the herders look after the cattle, grazing 

them in pastures belonging to the owners of the animals, who pay them established amounts of cereals 

and other goods. In return, the Nazi herders of female yaks have to pay a set amount of butter, cheese and 

dried cheese to the owners. The male yaks were originally maintained exclusively for pack purposes co 

carry trade commodities to and from Tibet before the borders were dosed. Now their only purpose is the 
hair they provide seasonally and their meat when they die. 

In contrast, the Brokpa herd their own animals-yaks and sheep together. These ranged in numbers 

from r co roo animals. In addition to their own animals, they also herd the animals of others who are 

permanent cultivators or Brokpas who have a small number of animals. This system of herding for others 

is called toyma. Each individual herd may comprise 20 -roo yaks or more, and about 6o- So sheep, 

belonging to about five or six different owners. There is an established system of accounting for butter, 

cheese and dried cheese, based on the age of the female animals. The herders, in return for their labour, 

receive a set amount of cereals from the cattle owners. The cattle owners are also expected to help to 

maintain the herders' huts and to help when the animals are being shifted from one pasture to another. 

Many of the herders also look after the yaks and sheep belonging to families in the neigbouring T rongsa 

district. The cattle owners from Jongthang in Trongsa bring their yaks to Bumthang in May and hand 

them over to the Brokpa who herd them until October. In October, the Brokpa take the yaks and sheep 

back to Jongthang and collect their payment, which is a standard measure of rice, chili, acorn peppers and 

some vegetables. In return, they must account for the agreed amount of butter cheese and dried cheese, 

based on the number of female animals. In this way, the Brokpa, who do not traditionally own cultivable 

land, have both cereals from the temperate areas of Bumthang, as well as rice from the warmer subtropical 

south ofTrongsa. 

The yaks are sheared once a year in October. The coarse outer coat is cut and the fine, much softer 

hair from under the animal's belly-which the Brokpa claim is warmer than fire-is plucked by pulling. 

The sheep are sheared twice a year, once in the spring and once in the autumn. Attractive woollen fabrics 

are seen stacked up in the shelter of the herders which have been spun, dyed and woven by the Brokpa, 

combining and contrasting the natural colors, ranging from white, through various shades of cans, browns 

to black and different shades of reds from the madder dye. •• Although much of the woollen fabrics is used 

by the family members, the remainder is sold or exchanged, along with any extra diary produce. The fleece 

from the sheep and the hair from the yaks of the toyma have co be handed over co the owners of the 

animals. 

In addition co their dairy produce and fabrics, the Brokpa also sell medicinal planes, flowers and 

bushes for making incense. In the past-but no longer at present-their knowledge of and access to 

special flora, rocks and soils entailed them to pay special taxes (mmdon~ to the government in the form of 

ingredients for indigenous medicines. This was an explicit acknowledge of the Brokpas' deep knowledge 

of plant species for medicinal and ritual applications. 

Each herder uses about 3 or 4 pastures in a year on a rotation basis. The pastures (tsamdro) are 

registered in the individual's thram ("land records"), but every year grazing permits must be obtained from 

the district administrative center before using the pastures. The herders claim to know ("we just know") 

the boundaries of the pastures, even when there are no obvious indicators or landmarks separating them. 

Herders do not undertake any activities to maintain or improve the pastures. 

'
1 

Madder is a small herb with roots that yield a dyestuff which bonds with fibre treated with alum to become deep red. Evidence 
of madder dyed cloth has been found at the Mohenjodaro site in the Indw River Valley, dating from 5000 years ago. (See 
http://www.unv.org/projects/ivpas/bulls.htrnl and http://mcclungmweum.utk.edu/specex/indiatexlindiatex.htrn). 
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Depending on the availability of fodder the animals are kept in a particular pasture for one to three 

months at a time. The animals are allowed to range freely, and even at night, they are not tethered or 

hobbled. There is usually no system of giving supplementary fodder to the animals at any time. During 

very severe weather conditions, young calves, as well as weak and sickly animals, may be given buckwheat 

dough (choydam) and bamboo leaves. In the evenings, the animals are brought closer to the camp. The 

young calves are allowed to graze with their mothers during the day after milking. At night, they are kept 

in enclosures or tents or are simply tethered. The cattle are milked only once a day. During the summer 

months, the animals are fed salt regularly. But in winter when they migrate to lower altitudes, salt feeding 

is stopped because it is considered harmful. 

The herders consider the grass at higher altitudes to be more nutritious for the animals, even though 

it looks short and stubby. The butter content is higher when the animals are grazed at higher elevations. 

Herders do not like grazing near the forests because there is more possibility of losing the animals in the 

forests and also exposing them to toxic vegetation. Feeding the animals milk and sugar is one commonly 

used cure, if they have consumed a widely occurring toxic plant called bangdoe. 

The herders live in semi-permanent bases in bamboo huts or tents made of yak hair. The tents are 

pitched in stone enclosures that are sometimes as high as 2 metres. During the summer, the herders may 

cultivate small plots of vegetables-mainly turnip and mustard leaves. They are dependent mostly on 

dried vegetables cultivated at the village, wild plants, mushrooms and algae from streams, supplemented 

by occasional purchases from the markets in Jakar. 

Significantly, it is the women with their children and babies who are at the camps all the time, 

attending to the animals. The men of the herders' families come to help with 

-shifting the animals from pasture to pasture 

-repairing and maintaining the shelters 
-collecting and transporting firewood, especially when the camps are located above the tree line. 

Men of both Brokpa and Mon households are usually engaged in contract work. The opening of the 

forestry logging road which made the Dhur area accessible and the house construction boom in the 

Choekor valley have opened a whole new avenue of monetised employment for the men of this area. 

Many men are engaged in logging or quarrying activities. Therefore, herding has become a feminised 

livelihood strategy among the Brokpa people. 

For the general well-being and good health of the animals and herders themselves, ritual respect is 

given to the mountain deities (nyadag mica). The most important deity for the herders is Yadunakpo, who 

could perhaps be considered as the supreme yak herder. Phola is the deity common reveredly by both the 

Mon and the Brokpa alike. These deities are acknowledged and called upon every morning and evening 

by serving burnt offerings of milk and roasted wheat flour called kaphe. In the morning, kaphe alone is 

offered, while meat and kaphe are offered in the evening. Furthermore, before every meal, the food that is 

to be consumed is first offered to the deities. Strangers-as well as people who have been in drib 
("polluted through birth, death or pregnancy)-are not welcome to the herders' huts for fear of angering 

the deities. Given that most of the herders are women, this ritual prohibition must prove a hindrance. 

This suggests that the feminisation of herding is a recent event that occurred with the emergence of waged 

employment for men. 

Wild dogs (which are non-Alpine) were once considered as the main predator of the yaks. But these 

dogs seem to be on the decline and the herders say that they are no longer a serious threat. Leopards have 

become the most serious predator of the yak herds. 

THE FAUNA OF BHUTAN 

Bhutan harbours some of the best remaining representatives of Himalayan wildlife and habitat types. 
Scientists consider the region an ecological "hotspot" due to the tremendous diversity of species, which 
is a result of the country's wide altitude range, moist climate and position on the junction of major 
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bio-regions--the temperate Paleo-Arctic and tropical Indo-Malayan. With large areas of intact forests, 
from tropical duars to alpine trees, Bhutan can achieve what its Himalayan neighbours cannot
complete representational protection of this rich range of habitats. Unlike its neighbours which suffer 
from high deforestation and environmental degradation, over 64 per cent of Bhutan's natural forest 
cover is intact. 

Bhutan has over r6o mammal species including threatened species such as the Himalayan musk deer 
(Moschus moschif"'W), Asian elephant (Eiephas maximus), greater one-horned rhinoceros (Rhinoceros 
unicornis), tiger (Panthera tigris), snow leopard (Panthera uncia), bharal or blue sheep (Pseudois 
nayaur), takin (Budorcas taxicolor), and the golden langue (Pmbytis gm), a primate now found only in 
Bhutan. 

More than 700 bird species are found in Bhutan. These include the rare Indian shag (Phalacrocorax 
fuscicollis), Blyth's tragopan (Tragopan blythiz), Temminck's tragopan (Tragopan tnnminckiz), grey 
peacock pheasant (Polyplectron bicalcaratum), Tibetan sandgrouse (Syrrhaptes tibetanus), wreathed 
hornbill (Aceros undulatus), and wintering black-necked crane ( Grus nigricoilis). 

(Extracted from http://www.livingplanet.org/resources/countryprofiles/bhutan/page3.htm). 

Ethno-botanical knowledge of the people of Bumthang 

Vegetables, spices and flowering plants 

GEDNET field research reveals that the farmers of Bumthang cultivate up to 21 different vegetable species 

in their kitchen gardens. (See Table 4). The most important species based on the frequency of cultivation 

are: 

-radish 

-turnip 
-mustard leaf 

-scarlet bean 

-potato 

-garlic 
-Ma 
-Dowa 

Many farmers reported cultivating up to 3 different varieties of radish, mustard leaves and potato. Scarlet 

bean and potato are introduced species that have become very important vegetables for the high 

elevations. Older respondents said that they have more variety in vegetables today. But they now cultivate 

comparatively smaller quantities of what they consider as traditional vegetables-mainly radish, turnip 

and Ma. In the old days, they had to invest more energy and care in preserving their vegetables, through 

drying and special storage methods, so as to have vegetables lasting them throughout the year. Nowadays, 

they do less of this but they still preserve and dry many vegetables to last them through the dry and cold 

winter seasons. The number of vegetable species cultivated decrease with increasing altitude. 

The Brokpas, who have only limited access to cultivated vegetables, use a larger number of wild 

plants and mushrooms to supplement their diet. They claim to recognize up to twenty edible mushrooms. 

There is a Brokpa saying, "If you have a name for it, you can eat it"; there are indeed many toxic varieties 

in their region. Coriander is the most frequently reported spice that is well adapted to the high elevation. 

Although chili is the main spice, its production is limited by increasing elevation. While it is still 

cultivated by the majority of the respondents from Tang, only few families in Dhur reported having chili 

in their gardens. Flowering plants are grown along the garden fences, mostly for making offerings on altars 

and in temples. The most important species are dahlia, sunflowers (with seeds used for snacks), roses and 

marigold. 



Table 4: Vegetables, spices and flowering plants cultivated by the three communities 

Ethnic group Sit~ I: th~ Tang p~ople of Si~2a: Sit~ 2b: 
Tangrud and Gam/eng Th~ Mon p~ople of Dhur Th~ Brokpa p~ople of Dhur 

Sp~ci~s Fr~qumcy of cultivation (by p"cmtag~ of hous~ho/ds) 

v~g~tables 

Radish 100 97 65 

Turnip 100 94 68 

Mustard leaf 100 78 59 

Scarlet bean 89 92 56 

Potato ~- 100 89 62 

Garlic 100 86 53 

Ma 100 86 53 

Bean 100 83 53 

Onion 89 89 50 

Dowa 89 86 41 

Pea 67 61 27 

Quya 56 58 32 

Pumpkin 67 50 12 

Cabbage 100 28 6 

Olachoto 33 22 15 

Tzong 44 II -
Tomato 67 8 3 

Leek 89 6 -
Asparagus II 6 -

Carrot 22 - 3 

Cucumber - 3 -
Spices 

Coriander 100 67 35 

Chili 67 14 9 

F/owmng plants 

Dahlia 89 50 18 

Sunflowers 78 67 27 

Roses 78 44 15 

Marigold 56 31 18 



Ethnic group Site r: the Tang peopk of Site 2a: Site 2b: 
Tangsud and Gamkng The Mon peopk of Dhur The Brokpa peopk of Dhur 

Species Frequency of cultivation (by percentage of households) 

Chrysanthemum II 14 6 

Hollyhocks 22 6 -
Goshemeto - 14 9 

Gladiola 22 - -
Manirotu II 6 -

Shalimeto - 19 -

Table 5: Volunteer perennials and planted perennials in the vicinity of households'9 

Community Site r: the Tang peopk of Site 2a: Site 2b: 
Tangsud and Gamkng The Mon peopk of Dhur The Brokpa peopk of Dhur 

Species Frequency of cultivation and self-seeding (by percentage of households) 

Bamboo 0.0 66.7 20.6 

Willow 100.0 88.9 61.8 

Apple 88.9 83·3 20.6 

Peach 22.2 83·3 23-5 

Khambu 55·6 47-2 11.8 

Walnut 77.8 55·6 2.9 

Poplar 0.0 25.0 8.8 

Juniper 0.0 19-4 2.9 

Gumgan 0.0 19-4 2.9 

Cypress 0.0 22.2 8.8 

Pepper 22.2 13-9 0.0 

Plum 44·4 5·6 0.0 

Tabsing 0.0 13-9 5·9 

Rh~dodendron 0.0 16.7 0.0 

Spruce 0.0 8.3 5·9 

Blue pine 0.0 II. I 0.0 

Fir 0.0 II. I 5·9 

Pesang 0.0 8.3 2.9 

Shrangmay o.o II. I 5·9 

'
9 Volunteer perennials are self-seeding, long-lasting plants. 



Community Sit~ I: th~ Tang p~ople of Siu2a: Sit~ 2b: 
Tangsud and Gam/eng Th~ Mon p~ople of Dhur Th~ Brokpa p~ople of Dhur 

Species Frequmcy of cultivation and self-seeding (by p"cmtag~ of households) 

Lactree 0.0 2.8 0.0 

Wangsing 0.0 2.8 0.0 

Apricot 11.1 0.0 0.0 

Tong 11.1 0.0 0.0 

Gender-specific indigenous knowledge 

GEDNET research indicates a definite pool of indigenous knowledge shared by both men and women in 

Bumthang. However, there are some obvious differences between men's indigenous knowledge and 

women's indigenous knowledge, especially on different subjects. The men are able to identify more 

medicinal and ritual plants, while the females are able to identify more weeds. This tendency is not 

confined to Bumthang. In a study carried out in the subtropical part of central Bhutan on male/ female 

forest activities and knowledge ratio, it was concluded that "men knew more about forest uses than 

women" (Namgyel 1996). 

Figure 3: Frequency of weed species enumerated by male and female respondents 
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Apart from wild weeds, the people ofTang and Dhur know other wild plants that are useful for 

medicinal, ritual, fodder and emergency food purposes. The number of useful plants they know of has 

been tabulated as follows: 
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Table 6: Number of plant species known for specific uses (average values per household I respondent) 

Community Sit~ I: th~ Tang p~ople of Sit~ 2a: Sit~ 2b: 
Tangsud and Gam/eng th~ Mon p~ople of Dhur th~ Brokpa p~ople of Dhur 

Sample number 9 36 34 

Number of medicinal 4·2 4·1 5·6 

plants known 

Number of plants used 5·4 7-2 8.8 

in religion and ritual 

Number of fodder 4·6 4·6 2.4 

plants known 

Number of emergency 2.4 1.7 2.9 

food plants known 

Table 7: Gender-differentiated knowledge of plant species for specific uses (average values pr household I 
respondent) 

Community Site I: the Tang people of Site 2b: Av"age for all groups 
Tangsud and Gam/eng the Brokpa people of Dhur 

and Site 2a: th~ Mon people 
ofDhur 

Female Male Female Male Female Male 
respondents respondents respondents respondents respondents respondents 

Average age of 53-2 55·0 45·8 56.6 50·4 55·8 
respondents 

Number of 3-4 5·2 5·0 6.1 4·0 5·6 
medicinal plants 

known 

Number of 6.2 7·8 7·9 9·5 6.8 8.7 

plants used in 

religion and 

ritual 

Number of 4-1 5·2 1.8 2.9 3·3 4·0 
fodder plants 

known 

Number of 1.9 1.8 2.9 2.8 2.3 2.3 

emergency food 

plants known 

The gender difference in ethno-botanical knowledge is obviously related to the gender division of 

labour. As noted above, in the settlements ofTangsud and Gamleng, weeding is mostly and even 

exclusively a women's job. Herbal medicine and religious rituals, on the other hand, seem to be the 
domain of men. These findings are an indication that men and women perceive and prioritize the natural 

world differently. 



Furthermore, it was observed that generally male respondents tend to be more confident and 

eloquent in answering questions than female respondents, irrespective of their level of knowledge. This 

was especially so with male respondents who have had more exposure through travel or education. This 

gender-differentiated confidence would have an effect on the content of the answers given. Therefore, it is 

likely that the data above understate women's knowledge, because the women themselves would tend to 

understate it. 

It was noted that people tend to associate age with traditional knowledge and there was a tendency 

for members of households to nominate the older people as respondents for the survey. Thus, the age of 

respondents tended to be older, the average being about 55 years. Two factors emerge from this situation: 

• traditional knowledge is becoming confined to the older members of the rural communities and is 

therefore in imminent danger of being lost completely 

• data may not be complete because of memory loss among some of the older respondents. 
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Executive summary 

This study was conducted in Nohra Dhar village in the Trans-Giri area of Sirmour district in Himachal 

Pradesh, India. The aim was to document gender-differentiated traditional knowledge in ethnobotany and 

resource management for sustainable development. Through Participatory Rural Appraisal (PRA), the 

following pattern of change was discovered at Nohra Dhar: 

• Due to increasing population pressure and developmental works in and around the research site, 

land and natural resource degradation have taken place. 

• Earlier on, the rearing of cattle, sheep and goats constituted a principal component of the farming 

system and che main livelihood resource. Up co 1960, some family members of each household 

used to move down co che village at che foothills, along with the cattle, sheep and goats during the 

winter (November co April). 

• However, with the enactment of the Forest Conservation Act, grazing lands have been closed. As 

a result about 70% of households in the village migrated to the village at the foothills, known as 

Dochi. Only intra-village seasonal movement now prevails in the villages. 

• Until 1960, animal husbandry was che major farming activity with crop husbandry as 

supplementary occupation. With che introduction of cash crops-including horticultural crops 

and off-season vegetables-chis order has now been reversed. Cash crop husbandry has become 

main farming activity followed by animal husbandry. 

• Earlier on, a mixed cropping pattern was the common practice. But with the introduction of new 

cash crops, monoculcure has become a common feature. The women played an important role in 

the selection of crops for mixed cropping hue now che women are discouraged from exercising 

chis role by che men because of che low production potencial of mixed crops as against the mono

cropping of cash crops. 

• The rearing of superior breeds of milch cows has become prevalent.'0 The rearing of sheep and 

goats has become less acceptable, with only few families still keeping sheep and goats. Earlier on, 

every family reared 200-250 sheep and goats. This number has now been reduced to 1-2 sheep and 

goats per family in the families chat still rear them. 

• Weaving is done mainly by men of the Koli caste. The women only assist them in thread-making. 

• Earlier on, polygamy-including polyandry-was a common form of marriage in the village. But 
due co increased education, monogamy has become more common. The joint family system is 

still prevalent in the village, due to the very nature and need of the farming system." Traditional 

divorce rights are equal for both men and women. 

• The Rajputs are the main landowners and che highest caste in the village, whereas the Koli and 

Doms are ranked lower in the caste hierarchy. 

10 
Milch cows are milk-producing cows. 

" A joint family refers co a household made up of several potentially nuclear families-e.g. a man and his multiple wives with their 
children, or several siblings with their spouses and children, or an elderly couple with their married children and their children. In 
all these cases, the family property is held by the family by a group, and not by the individual members. Therefore, the head of 
the family 
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• Leadership is generally in the hands of men but recently women too have been elected in the 

Panchayat (under the system of reserving 33% reservation for women in the Panchayati Raj).u 

• The traditional panchayat system still prevails in the village for sorting out matters at the village 

level. 

• Women are marginalised in decision-making that penains to the sale and purchase of family 

assets and selection of crops. 

• Marketing is mainly the domain of the men. Women are good home managers, but at the 

community level, their participation is lower than that of the men. 

• Women have a lower literacy rate than men. Women's mobility is also less than that of the men. 

• Ethnobotany or the indigenous knowledge of plant genetic resources differs between men and 

women, especially with regards to timber, fodder plant species, wild fruits and remedies for 

various ailments from plant-based medicines. However, such knowledge is declining among the 

younger generation, both male and female. 

Introduction 

Women,, men and sustainable livelihoods 

The lack of gender sensitivity in activities for sustainable development has two major implications: 

• Women are overlooked as resource managers with distinct sources of knowledge and sustainable 

resource managers. Their knowledge about plants used for sustainable livelihoods and 

development is therefore neglected and not recognised. 

• Without understanding inter-relations between people, environment and sustainable 

livelihoods- including gender roles- programmes for sustainable development are being 

designed inappropriately, resulting in negative social and environmental impacts. Throughout the 

world, women, as well as men, are key resource users and managers with different roles, 

responsibilities, opportunities and problems in managing natural resources, both in the household 

and in the community. Thus gender analysis is helpful for an understanding of the ways in which 

resource users and managers relate to the natural resources and to each other. 

The value of gender analysis 

Gender encompasses the dynamic, historically and culturally established roles of men and women. 

Therefore, the term "gender" distinguishes social relations between men and women from biologically 

derived differences. Gender analysis thus includes the gender-differentiated access to and control of 

resources. This is a social process, not just an economic process. Gender analysis provides a conceptual 

framework and a methodological tool for disaggregating information about the functioning of the 

household and the community as organizations involved in natural resource management. Such 

disagegregation helps to clarify the indefinite boundaries of household and family, as well as the 

complexities of family, household, community and ecosystem interactions. Gender analysis is useful for 

understanding the different roles of men and women in gender-based responsibilities and therefore 

gender- based responses to environmental conservation and sustainable livelihoods. 

Sustainable livelihoods 

The livelihoods of rural communities depend on their interactions with the economically feasible and 

ecologically viable systems surrounding it. Official statistics ignore the imponance of women's work 

because they do not earn cash for their contributions to household work and to hill farming system. 

u The 73 ,. and 7 4'h Amendments to the Constitution of India revived the institutions of local self-governance-notably the 

Panchayat Raj institutions. As a result, a mass base of democracy has emerged with now nearly 300,0000 "people's representatives 
at the grassroots", 33% of whom are women. (See http:/ /www.&eeyellow.com/members6/icprd/propoor.html#panchayat). 
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However, women's role should be recognised in the context of sustainable livelihoods and the 

management of natural resources. Their views and decisions should be taken into consideration while 

formulating any sustainable developmental policy for rural areas. 

Objectives 

The research objectives of this study are: 

• To build local capabilities in documentation, articulation and applications in communities where 

research is conducted 

• To document gender-differentiated indigenous, culturally sensitive knowledge that is relevant for 

a research and action agenda 

• To assess the role of women's indigenous knowledge in enhancing sustainable livelihoods in the 

community, in order to contribute to building alternate bodies of knowledge. 

• To target these research efforts towards application by policy makers, research institutes and 
women of local communities 

• To conduct a detailed analysis of the gender dynamics in the activity profile, decision making 

process, access to resources and control of resources 

• To prepare a case study of gender dynamics within the contexts of household, community, 

market and institutional linkages. 

Methodology 

The project team was from the Y S Parmar College of Forestry, University of Horticulture and Forestry 

(UHF) in Nauni, Solan District, Himachal Pradesh, India. The research was undertaken by Vidya Thakur, 

who was trained in PRA methodology at ICIMOD. A local assistant from the village helped to facilitate the 

field research and gather field data. A technical assistant helped to compile and tabulate the analysed work. 

A participatory approach of data generation was used for obtaining varied and in-depth information. 
The methodological emphasis included the following: 

• Selection of the village as a research site 

• Design of participatory research tools 

• Collaborative interactive fieldwork to collect: 

-background information 

--comparative information of past and present land use and farming systems 

--demographic and socio-economic information 

-information about relative remoteness, marginalisation and institutional linkages 

-gender-differentiated activity profile 

-gender perspectives on ethnobotany and the conservation of biodiversity 

The gender analysis required a detailed review of interactive processes in relation to sustainable 

livelihoods and the environment. The project therefore required information through focussed target 

group discussions, structured and semi-structured discussions, as well as personal interviews with men and 

women of different age groups within the community. 

Time was the main constraint during the investigation as most of the time, the people were too busy 

and preoccupied with agricultural operations to give much attention to the researchers. There is much 

more to be learnt about the traditional systems of resource management and socio-cultural knowledge, 

especially with regards to gender realities and their role in the sustainable livelihood of the rural 

community. The present case study focusses on: 

• The geographical features of the research site 

• The agro-ecological zone and its natural resources 
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• Major livelihoods 

• Demographic information and marginalization 

• lnstitutionallinkages 

• An activity resource profile 

• An access and control profile 

• Gender perspectives in ethno-botany 

I GENERAL INFORMATION ABOUT HIMACHAL PRAPESH 

Himachal is situated in the heart of the Western Himalayas. The state is bordered by Jammu and 
Kashmir in the North, and Uttar Pradesh in the Southeast. Haryana is in the South and Punjab is in 
the West. Himachal is located between 30" 22' and 30" 12' north on the latitude and between 75" 47' 
and 79" 4' east on the longitude. It is a landlocked, mountainous state with altitudes ranging from 350 
to 7000 metres above sea level. 

Himachal Pradesh has an area of 55,673 sq km, divided into twelve districts. The state capital is Shimla. 
Other cities include Kulu, Kangra and Dharmasala. Nahan is the administrative centre ofSirmaur or 
Sirmour District, where the research site is located. The population of Himachal Pradesh numbers 
approximately 5,J40,ooo. 

Himachal Pradesh emerged as a distinct political entity after independence. However, it has always 
been part of Indian history and culture, having figured significantly in Indian myths and epics. While 
there are many indigenous communities unique to Himachal Pradesh, there are many others who 
settled there later, becoming part of the Himachali identity. Himachal Pradesh is ethnically diverse, 
with substantial inter-ethnic mixing. Linguistically, Himachal Pradesh is known for its heterogeneity, 
although the dominant languages are Hindi and Pahari. The literacy rate is 63%. 

The state is characterised by a high incidence of: 
-non-vegetarianism 
-junior levirate and sororate 
-polyandry 
-the relative freedom of women, including the freedom to remarry. 

Himachal Pradesh is a dynamic state forging ahead in many areas of development. However, its 
depleting natural resources are a cause for concern. 

(Sources: http://www.incore.com/indialpunharhp.html, http://metalab.unc.edu/himachal/geog.html, 
Sharma and Sankhyan 1996, http://www.vedamsbooks.com/noii724·htm) 

The geographical features of the research site 

Sirmour District is one of the mountainous districts of Himachal Pradesh. Its altitudinal location ranges 

from 500 to 4000 metres above mean sea level (masl). It lies in the outer Himalayan ranges between 70° 

49' 40" east on the longitude and 30 22' 33" and 31 or' 12" north on the latitude. The greatest length from 

east to west is 77 km. It is bounded on the north by Shimla district and on the east by Tons River, which 

separates it from the state of Uttar Pradesh, near the area of Debra Dun. The Yamuna River also 

delineates it from Uttar Pradesh on the southeast, whereas the state ofHaryana surrounds it on the south 

and west. The Giri River enters the district lengthwise at one end in the west and flows out at the other 

end in the southeast dividing this district into almost two equal parts-namely, the Cis Giri area and 
Trans Giri area. The major part of the district is covered with mountains and deep valleys lying between 

ranges of varying elevations. 

The village selected for study was Nohra Dhar, situated in one of the seven mountain ranges of the 

Trans-Giri area. This range (at 3000 mas!) has been also named after this village as Char Nohra. 

According to village elders, the village came into existence about 650 years ago. A certain Mr Nar Singh 
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visited this place and settled there. The village was named after him as Nohra Dhar (dhar meaning 

"mountain range"). It lies in the northwest part of the Trans Giri area (see Map of Sirmour District 

above)-a rural, unindustrialised area of Sirmour District. In the north, the village is bounded by Chur 

Dhar Sanctuary, culminating with a mountain peak known as Chur Dhar at 4000 masl. On the west, it is 

bounded by Bhog Bhatori and Bandal village. To the south of this village is Choker. Kumathala Khala on 

the southeast separates it from Deva Manal village. On the east, it is bounded by the villages ofThanga 

and Devna. 

Topographically, it is mountainous terrain situated at an altitude of approximately 2500 metres above 

mean sea level. The area receives 90% of the rainfall during summer-from mid-June to the first week of 

September. The winters are very cold, generally receiving heavy snowfall. Summers are generally dry with 

temperatures of I9°C minimum and 28°C maximum. The village belongs to the "high hill, wet-temperate 

agro-climatic zone" of the state. 

The soil is generally thick, mature, clayey loam, that is yellow to brownish in colour with mica-schist 

and limestone deposits. The village and its surroundings are rich in floral and faunal composition. The 

forests in the vicinity of the village are of pure Quercus leuchotrichophora--that is, species of oak. Other 
associated forest tree species are Rhodotkndron (Buras), Lits~a ("pond spice"), Lonicera ("coral 

honeysuckle") and Pinus wal/ichiana ("Himalayan pine") in the mixed forests of Q. smzicarpifolia and 

Abies pindrow ("Himalayan silver fir") and Abi~s picea ("spruce"). Bushes like Berberis ("barberry"), Rosa 
("rose"), Rubus ("berry"), Indigofera, etc. grow abundantly in the area:J 

The land-use pattern is classified as follows: 

Agricultural land 

Grass land 

Permanent fallow 

Community forests 

Forest land 

r.68o/o 

3·25% 

28.6ro/o 

Out of the total cultivated land, 45· 75% is irrigated and the rest is rainfed. The main source of irrigation is 

in the form of natural perennial springs. Irrigation is done through the traditional irrigation canals known 

as kuhl The perennial spring Blasho Khad and its tributaries Kiradkhadi Khad and Shalna Khad 

constitute the main source of irrigation and drinking water. 

Demography and social structure 

Together with nine other hamlets, N ohra D har belongs to a larger cluster of villages known as mandai 
panchayat("revenue village"). There are 234 households in the "revenue village". Among these, II7 

households belong to the Rajput caste and the rest to Koli and Dom castes. Nohra Dhar itself has 75 

households belonging to the three different caste groups-Rajputs, Kolis and Doms (Dumnas). The 

population of 545 is 48.75% male and 51.26% female. Male and female literacy rates are, respectively, 6oo/o 

and 40%. Working-age adults make up 50.25% of the population, with children comprising 49.7Io/o. 

The traditional panchayat 

The Rajputs are the dominant caste in the village, constituting approximately 70% ofNohra Dhar's 

population. According to village informants, the founder of the village, Nar Singh, was a Raj put. As noted 

'l !ndigoftra cordifolia is known as a "famine food" in India that "yields a white seed which is used for making bread, being mixed 
with other seeds such as jowari or bajri (millet) and made into flour. When eaten unmixed. it is reponed that edema and death 
may occur .... It grows with grass at the commencement of the monsoon and is ripe in the month of November." 
(http://www.hon.purdue.edu/newcrop/FamineFoods/ff_families/FABACEAE.hunl) 
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above, the village was named after him-Nohra being a linguistic derivation of Nar. The Raj puts have 

instituted a traditional panchayat system-that is, a system of village arbitration. According to this system, 

the Raj puts are divided into different bedhar-that is, a cluster of households consisting of people who 

originate from the same ancestor. There are four Rajput bedhasoriginating from the four sons ofNar 

Singh, the village founder. 

Likewise, there are four bedhas among the Kolis and two among the Ooms. These bedhas play a 

significant role in village governance. The most senior members from each bedha are the members of the 

village panchayat as a whole. In cases of any family or village dispute, the pradhan ("chief') of the 

panchayat calls a meeting of all the members of the different bedhas, irrespective of caste. The dispute in 

question is then solved through collective wisdom. 

The new Panchayatof elected members as per the Panchayati Raj System is in existence (see footnote 

22 above). But the new Panchayats are mainly engaged in the execution of developmental works. Most 

village disputes pertaining to marriage, divorce, land, general quarrels, and so on are sorted out by the 

traditional panchayat system. To sort out any dispute arising within a particular bedha of a particular caste, 

a first meeting is organised within the bedha to settle the matter. If no amicable solution is reached, a 

common meeting of all the bedhas of the same caste is called to settle the dispute. If the dispute remains 

unsettled, then the matter is discussed in front of all the members of the different bedhas, irrespective of 

caste. 

Family and marriage 

The joint family system is predominant in about 90% of the households. Families are generally 

headed by men. Polyandry and polygyny were common in the past.'"' But the people have now 

gradually shifted to monogamy. Polygyny is generally common among the Rajputs because it is 

considered as a status symbol for the men. Another reason offered by village informants is that 

polygyny produces many children to work on the family's extensive land holdings. Polyandry was 

generally common among the lower castes, due to less resource availability. 

In most cases, the marriages are arranged. An auspicious day is chosen and the groom goes to the 

bride's house with a marriage party to bring her to the groom's house. The marriage ceremony is then 

solemnised with a feast for the entire village hosted by the groom's parents. Capture or love marriages 

occur in some isolated cases. In such cases, the boy goes to the village of the girl along with two or three 

friends in the night and brings the girl to his village without informing anyone in the girl's family or 

village. Next day, the parents of the boy send the message to girl's parents. They come to the boy's parents 

with anger but after some discussion they agree to the marriage. The marriage is then solemnised in the 

customary way. 

Divorce is common in this area. If a woman wants to get a divorce, she can easily get it. Remarriage 

is permissible for both men and women. In the case of remarriage by a divorced woman, her new husband 

must pay reet ("daughter-in-law's compensation") to her former in-laws. 

'
4 Polyandry means the marriage of one woman to more than one husband simultaneously. Polygyny means the marriage of one 
man ro more than one woman simultaneously. 
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DIVORCE IN HIMACHAL PRADESH 

Data collected from 10 villages in Himachal Pradesh show that the main reason for divorce was sexual 
maladjustment between spouses caused by the early marriages of girls and the large age differences 
between spouses. The study found that as the age of marriage increased and passed the average age of 
menarche, the level of divorce decreased. Differences in the age of the spouse, educational 
achievements of women and their husbands and their caste also explained the variability in the 
incidence of divorce. 

(Source: Mohan 1997, http:/ I pop index. princeton.edu/browse/v64/ n2/ g.html} 

Farming systems 

The land-holding size according to caste categories is shown in Table?. The unit of land measurement in 

Himachal Pradesh is the bigha. Five bigha = one acre. 

Table 1: Caste-differentiated holdings in Nohra Dhar 

Size of holdings % of lower castes (Koli & Dom) % of upper caste (Rajput) Overall 

Up to 10 bighas (2 acres) 43.10 II.II 27.04 

More than 10 bighas (2 acres) JI.04 11.97 21.46 

and up to 20 bighas (4 acres) 

More than 20 bighas (4 acres) 7·76 11.97 9·87 
and up to 30 bighas (6 acres) 

More than 30 bighas (6 acres) 9-48 9·40 9·44 
and up to 40 bighas (8 acres) 

More than 40 bighas (8 acres) 8.62 55· 55 J2.I9 

This Table shows that the majority of the lower castes (Koli and Dom)-74.14%--have land

holdings that do not exceed 20 bighas (4 acres). In contrast, the majority of the upper caste (Rajpuc)-

76.9%-have land-holdings that are more than 20 bighas (4 acres). Indeed, 55.55% of the Rajputs have 

land-holdings that exceed 40 bighas (8 acres). As the Rajputs constitute approximately 70% ofNohra 

Dhar's population, this means that Nohra Dhar is, on the whole, a rather prosperous village. Indeed, as 

indicated in the "Overall" column in the Table above, the largest category-J2.IOo/o-are those owning 

more than 40 bighas (8 acres). However, among the lower castes--constituting some 30% of the village 

population-land-holdings are small, marginal and scattered. 

Until 1960-65, the rearing of sheep and cattle was the major farming activity with agriculture as a 

supplementary occupation. Now this order has been reversed. Agriculture has become main farming 

activity, followed by animal husbandry. The contrast between past and present farming systems is 

summarised below: 



Table 2: Past and present farming systems in Nohra Ohar 

Past forming system Pmmt forming ptem 

• The rearing of sheep, goat and cattle was the • Animal husbandry has become a supplementary 
main source of livelihood. farming system. 

• Sources of income came from the sale of wool, • A new breed-Jersey cattle-has been 
ghee, as well as the animals themselves introduced. 

• The sale of milk, cows, bulls and buffaloes are 
additional sources of income. 

• Sheep and goat rearing has declined . 

• Agriculture formed a supplementary farming • Agriculture is now the main source of livelihood 
system. The main crops were: and the cultivation of cash crops provides the 
wheat main source of income. 
barley • Agro-technology and new varieties of cash crops 
millet have been introduced: 
Amaranthul potatoes 
buckwheat peas 
Desi chick peas ( Cicer arietinum) wheat 
Colocacia setaria barley 
Setaria (a variety of "millet") mustard 
matze matze 

• Farmyard manure was the only fertiliser used. • The fertilisers used include farmyard manure 
and industrially manufactured fertilisers such as 
CAN, urea and 16:12:32. 

• Single cropping-the growing of only one crop • Multiple cropping--growing more than one 
in a given place in one year-was prevalent in crop in the same plot in one year-is now 
the cultivation of: prevalent in the cultivation of potatoes, peas, 
wheat wheat, barley and mustard. 
barley 
buckwheat 

• Mixed cropping-simultaneously growing two • Mixed cropping is done only for winter crops. 
or more crops intermingled in the same plot- • Horticultural crops, such as apple, pear, plum, 
was also practised, mainly by women. It was peach and apricot, have been introduced. 
common practice to obtain optimum yields 
from all grains within a single plot. 

• The traditional agro-forestry system included • Horti-agricultural and horti-pastoral systems 
the silvi-pastoral and silvi-agricultural systems. 

16 
have been introduced. 17 

Under the present farming system, all the farmers in the village- irrespective of caste- grow cash 

crops. These are listed below in the following order of popularity. 

11 
Amaranth us plants are tender annuals that are natives of India, the Philippines and other warm countries. They are erect

growing plants, ranging from 2 to 8 feet high. Their leaves are long or oval, from 2 to 4 inches long. These start out green or dark 
red and change to bright yellow, orange or florescent pink at the tops. The plants produce pretty tassds of flowers that may be 
wine red or chartreuse. 
16 

The silvi-pastoral system refers to the tending of forest trees as part of animal husbandry. The silvi-agricultural system refers to 
the tending of forest trees as part of crop cultivation. 
17 

The horri-agricultural system refers to the growing and tending of fruit trees in conjunction with crop cultivation. The horti
pastoral system refers to the growing and tending of fruit trees in conjunction with animal husbandry. 
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Table 3: Cash crops 

No. Crops P"cmtag~ of formmlgrowm 

I. Potato 100.00 

2. Peas 100.00 

3· Maize 69·56 

4· Wheat 62.31 

5· Millet 31.45 

6. Garlic 20.29 

7· Apple 20.00 

8. Amaranth us II. 59 

Despite the trend towards cash crops, the farmers ofNohra Dhar still possess extensive ethno-botanical 

knowledge of plant species and their uses. Their known universe of useful plants is listed below. 

Table 4: List of useful plant species known to Nohra Dhar farmers 

LOCAL VERNACUlAR NAME SCIENTIFIC NAME 

Timber 

Kelan Cedrus deodara 
Chilon Pinus roxturghii 
Kail P. willichiana 
Rai Picea smithiana 
Tosh Abies pindrow 
Akhor ]uJ[lans ref!:ia 
Ban Quercus leucotrichophora (rare~ used) 

PLANTS USED FOR THE MANUFACTURE OF AGRICULTURAL IMPLEMENTS 

Ban Quercus leuchotrichophora 
Kharoo Q semicarpifo/ia 
Moru Q. dilatata 
Bharme --
Gandhi --
PLANTS USED FOR FUEL WOOD (KNOWN IN THE VERNACUlAR AS CHHIDn 

Ban Qu"cus leuchotrichophora 
Xharoo Q. semicarpifo_/ia 
Moru Q. dilatata 
Satin Litsea spp. 
Buras Rhododendron arbor~m 
Anwar Lonicera spp. 
Bhile Salix spp. 
Kimoo Morus serrat~ 
Dudhali Euphorbia spp. 

PLANTS USED FOR FODDER (KNOWN IN THE VERNACUlAR AS PO JAR) 

Ban Qu"cus leuchotrichophora 
Kharoo Q. semicarpifo/ia 
Moru Q. dilatata 
Kharki Celtis australis 



LOCAL VERNACULAR NAME SCIENTIFIC NAME 

Kimoo Morus stn"ate 
Dudhali Euphorbia spp. 

PlANTS USED FOR FENCING (KNOWN IN THE VERNACULAR AS BAOD) 

)halo [all thorny bushes that are used] 
Kashmal Berberis aristata 
Kujeo Rosa moscheta 
Kwachhoo Rubus paniculata 
Anchhoo R. niveus 

EDIBLE WILD FRUITS 

Kwachhio R. paniculata 
Anchhoo R. niveus 
Kashmal Berberis aristata 
Kafal Myrica sapida 
Koentho Pyrus pashia 
Kimoo Morus stn"ate 
Thorn eo Comus capitata 
Gandhi 
Kharkaroo Cotoneaster spp. 
Bhomo FraJ[aria vesca 
Dudhalroo Euphorbia spp. 
Fegroo Ficus J<lomerata 
Aroo Prunus pmica 
Chula P. armmiaca 
Dakha --
Deor --
Goody Fleminyja 

EDIBLE WILD VEGETABLES (KNOWN IN THE VERNACULAR AS SHAG) 

Langoor Dryopteris 
Bhabar Urtica spp 
Kemoo Morus serrata 

PlANTS USED FOR DYES 

Kashmal Berberis aristata 
Buras R. arboreum 

PlANTS USED FOR MAKING ROPES (KNOWN IN THE VERNACULAR AS PAGOE) 

Bhango Cannabis sativa 
Bhabar Urtica dioica 

PlANTS USED FOR OILS 

Bekheo Principia uti/is 
Chula Prunus armmiaca 

PlANTS USED FOR GREEN MANURE 

Kathi lndi£ofera atropurpurea 
Bhile Salix spp 
Kelon Cedrus deodara 
Serao Pinus spp. 

PlANTS USED FOR PREVENTING lANDSLIDES AND CONTROLLING SOIL EROSION 

Bhile Salix spp. 
Chio Pinus roxburJ[hii 
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LOCAL VERNACUlAR NAME SCIENTIFIC NAME 

Kelon Cedrus deodara 
Robinia Robinia pseu.Macacia 

PlANTS USED FOR MULCHING IN NURSERIES 

Shemut Grass 

Serauo Pine needles 

PlANTS USED FOR REGIONAL CEREMONIES 

Joob Cjl_nodon dactylon 
Paaja Prunus paddum 
Kela Musa 
Bel Ae~le marmelos 
Peepal Ficus religiosa 
Amb Mangifera indica 

POISONOUS PlANTS (KNOWN IN THE VERNACULAR AS BISHALA) 

Chamush Aricaema 
Bhotti Hypericum spp 
Buras (rarely) R. arboreum 

MEDICINAl PlANTS (KNOWN IN THE VERNACULAR AS OSHODHIOR]ADI-BUTi) 

COMMON NAME SCIENTIFIC NAME PlANT PARTS USED FOR AILMENTS 

Boch Acorus calamus Rhizome for severe colds of cattle and human 

beings 

Podina Menthaspp Leaves for indigestion and stomach ache 

J angi Ajwain Thymus surphyllum Whole shoot for indigestion and stomach ache 

Kashmal Berberis aristata Root extract for soreness of the eyes 

Kachoor -- Rhizome for severe colds 

Banaksha Viola canescense Flowers for coughs and colds 

Chhamer Artemesia spp. Whole plants for cuts and wounds 

Pyaj & Garlic Allium cepa Leaf extract for ear ache 

Bhabar Urtica spp. Crushed leaves for wounds 

Bhango Cannabis sativa. Leaf extract for the stings of wasps or honey bees 

Neelkanthi Ajuga bracteosa Leaves & roots for bleeding piles and toothache 

SPICES 

Chora Angelica glauca Roots as spices 

Dona Allium spp Leaves as spices 
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The different climatic and environmental conditions represent different livelihood opportunities for 

the Nohra Dhar villagers. 

Table ~: Climatic and environmental conditions in relation to livelihood opportunities 

~ .. 
Altitwk High no ~ ... Lown-

Climate Alpine tempnoate Tempn-ate Tempn-ate Tempn-ate Tempn-ate 

Kumata/4 ChurDhar Chab Dhar Koikzr Banaio Nohra Dhar Ukzna 
Khad 
("Cline of 

resources and 

habitats") 
. 

Forests Alpine scrub: Qun-cus Pinus wallichiana, Pure Qun-cus Grasslands 
Abies, Picea, semicarpifolia, Q. leucotricho- leucotribho-phora 
Cedrus, Qun-cus Abies, Picea phora 
semicarpifolia 

Water sources Small springs Small springs Small springs Small springs --

Soils Rocky with mica- Rocky with mica- Clayey loam with Clayey loam with -
schist schist lime stone lime stone 

deposits deposits 

Agriculture -- Wheat, barley Wheat, barley, Wheat, barley, --
and potato maize, potato, potato, peas, 

peas maize and garlic 

Problems Harsh Harsh Planning and Planning and --
environment environment implementation implementation 

of development of development 

activities activities 

Opportunities Development of Development of Opportunities for Opportunities for --
silvi-pastoral, silvi-pastoral, school education, school education, 

agro-forestry agro-forestry mcome mcome 

systems systems generation, etc. generation, etc. 

In the past, livestock was the chief source of wealth, especially for people living in hilly regions. 

Although animal husbandry is now a supplementary farming system, the people still pay much attention 

to the animals they rear. The main livestock reared by the farmers in this village are: 

• Cattle. The cows are reared to provide milk for the household and to reproduce bullocks for draft 

purposes. Cow's milk is very important nutritionally, including its different processed forms

curd, butter, and ghee. The cattle are also a source of manure for fertilising the fields. Generally, 

cattle of the hills are small in size, giving small quantities of milk. Due to these constraints, 

farmers have been compelled to keep large numbers of cattle. However, over the years, improved 

breeds have been introduced to this area and are becoming popular. But these still constitute a 

minority of the herds-about 30%. The cattle are kept on the ground floor of the house. In some 

cases, separate sheds are constructed, particularly near the pastures. There is an average of 5·9 

cattle per cattle-owning family. 

• Goats and sheep. Generally speaking, the goat is a poor man's cow. It is also a principal source of 

meat for the poor. It is a very economical animal, being able to scavenge off a variety of foliage. It 
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is adaptable to a wide range of conditions. Goats are preferred to sheep by the Nohra Ohar 

farmers for two main reasons: (1) they multiply in number more rapidly, and (2) their 

maintenance is comparatively easier and more economical. About 50 years ago, every family in 

Nohra Ohar had 200-250 sheep and goats. This was indeed the main occupation of the people. At 

that time, people sold their wool products to rice farmers, in turn purchasing rice from them. 

But with the introduction of cash crops, this trend has been changed. Now, a household only has 

an average of 0.4 sheep and 1.6 goat. There are thus only 30 sheep and 120 goats among the 75 
households ofNohra Ohar. 

Up to the early 1960s, seasonal transhumance was a common practice in Nohra Ohar. Transhumance 

refers to the seasonal herding of livestock from one grazing area to another. The practice of transhumance 

has changed in Nohra Dhar as a result of the Forest Conservation Act in 1980, which closed off grazing 
lands in the uphills and forests. This shift is portrayed in the Table below. 

Table5: Seasonal transhumance in Nohra Dhar: past and present 

In the uphills 
of ChurDhar 
forests 

Village 

Jan Feb Mar Apr May Jun 

···································· ···································· 

Foot-hills ::::::::::::::::::::::::::::::::::: 
1--------i 

Doc hi 
(orchards) 

Key 

......... Past pattern of seasonal transhumance 
__ Present pattern of seasonal transhumance 

Jul Aug Sept Oct Nov Dec 

··············································· ··············································· 

·················· .................. 

As shown above, in the past, the herds were driven down to the foothills in winter (November to 

March). They were brought back to the village from April to June. In the hotter months of July to 

October, the herds would be driven uphill to the Chur Dhar forests to graze until November, when they 

would be driven down to the foothills again. With the closing of uphill grazing lands in 1980, a new 

pattern has emerged. From July to October, some family members of about 70o/o ofNohra Dhar 

households go to their dochi at the foothills. The dochi refers to a place belonging to the same revenue 

village where the villagers have agricultural land and grassland, and where they bring their livestock to 

graze. They return to Nohra Dhar for Dipawali ("Festival of Lights") in November. Seasonal 

transhumance thus continues to be essential to the Nohra Dhar villagers, due to resource scarcity arising 

from limited land holdings, harsh environmental conditions and low fodder production during winter. 

TRANSHUMANCE IN THE HIMAlAYAN ALPINE PASTURES 

Herding in the Himalayan Alpine pastures could not have been sustained unless the pastures, in both 
the Himalaya and the plains of northern India, had been sustained. The shepherds of Himachal 
Pradesh have long practised herding based on both horizontal and vertical access to pastoral resources 
in the mountain commons. Their practice of transhumance was a response to ecological demands that 
require a constant and mutual adjustment between herding and cultivation, in both mountains and 
plains, to insure against specific seasonal risks and to enhance preparedness against general uncertainty 
at different elevations. Such collective behavior was possible because of the complementary demands of 
the herders in the mountains and the cultivators in the valleys and plains. The gains from such 
practices for both groups induced each to uphold its own responsibilities. In the process, the ecological 
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balance in the environment was sustained. However, since the 19"' century, alterations in the political 
economy of the northern plains have changed the character of risk and shifted the nature of 
uncertainty. The ecological balance has been upset by dams, plantation forests, and canals, as well as an 
increase in both human and animal populations. Statutory and developmental interventions have also 
eroded customary institutions that regulated herding and agricultural practices in the mountains. 

(Edited from Chakravarty-Kaul 1998). 

Table 5a: Historical summary of the forests, farming systems and agricultural patterns ofNohra Ohar 

Year State of forests 

The forests were thick and 

dense pure oak forests. 

The degradation of forests 

started with the conversion of 

forest to agricultural land. 

Population pressures and 

developmental activities 

increased. 

Farming systems in order of 
priority 

The village came into existence. 

The rearing of sheep, goat and 

buffaloes was the primary 

farming system. 

Agriculture was a 

supplementary occupation. 

Agriculture became the main 

source of livelihood. 

The rearing of cattle was a 

supplementary occupation 

Agriculture continued to the 

primary farming activity. 

Cattle and other animals 

continued to be reared as a 

supplementary activity. 

The horticulture of fruit trees 

commenced. 

The forests are highly degraded The Jersey breed of cows was 

except for the community 

forest. 

introduced. 

8'1 

Agricultural pattern 

The mono-cropping of wheat 

and barley was practised 

concurrently with a mixed 

cropping system that 

combined the growing of 

wheat, barley, pearl millet 

(Pennisetum glaucum), 
amaranth, ragi ("finger millet", 

E/eusine coracana), local beans 

and cowpea 

Maize was introduced from the 

foothill areas of Lana-Cheta 

Potato cultivation was 

introduced. 

Multiple cropping was 

introduced-that is, obtaining 

multiple crops of the same 

plant from the same field in 

one year. 

Apple farming was introduced. 

Exotic fruits-plum, peach, 

apricot and pear-were 

introduced. 

Pea cultivation was 

introduced. 



Year State of forests Farming systems in order of Agricultural pattern 
priori_ty 

I980- The State Forest Department Nearly So% of crops were The cultivation of peas and 

I990 of Himachal Pradesh starts its replaced by amaranth, maize, potato continued. 

protection and conservation of cow-pea and ragi ("millet") 

forests. 
There is near-total replacement Mono-cropping systems are I990 
of all crops by cash crops. prevalent for the cash crops. 

I995 Improved varieties of peas and 

maize were introduced. 

As shown above, there has been a shift from a subsistence economy towards a more monetised 

economy with the near-total replacement of all crops with cash crops and towards cash-crop cultivation as 

the main farming system. This entails relatively intensive land-use, as cash crops must be produced in 

bulk. While resource utilisation is intensified on the farms, population pressures and developmental 

activities have led to the degradation of the forests. This is the context within which the women and men 

ofNohra Dhar are seeking to sustain their livelihoods. 

Gender profiles of different activities 

The term "gender" refers to--not just women alone-but the socially and culturally established roles of 

women and men in relation to each other. Gender relations are constituted in terms of the relations of 

power that structure the positions of women and men in society. Thus gender divisions are not fixed 

biologically. On the contrary, they are part of the wider social division of labour which, in turn, is rooted 

in the conditions of production and reproduction, reinforced by prevailing cultural, religious and 

ideological systems. Therefore, gender analysis focuses on three key questions: 

• Who knows and does what, when and where? 

• Who has access to and control over resources for production? 

• Who benefits from each enterprise? 

Who knows and does what, when and where? 

The Tables below chart the gender-differentiated activities of men and women in crop production, labour 

utilization, seasonal crop production, animal husbandry and household work. As shown in Table? above, 

the villagers ofNohra Dhar use a wide range of native plant genetic resources to meet their daily needs. 

There is gender differentiation and age differentiation in their ethno-botanical knowledge and use. 

Through gender-disaggregated data collection, it was discovered that generally, men know more 

about timber, while women know more about fuel, fodder and edible wild plants. Through age

disaggregated data collection, it was discovered that knowledge about edible wild fruits and medicinal 

plants is declining among the young. This is the result of modern schooling that does not include 

indigenous knowledge in its curriculum, leading to a devaluation of such knowledge among the young. 

Table 6: Gender-differentiated priority ranking of local tree species 

Nameoftree Uses 

Fuel Fodder Timber 
Ban (Quercus leucotrichophora) 
Men I I Rare 
Women I I 

Kharoo (Q. semicarpifolia) 



Name of tree Uses 

Fuel Fodder Timber 
Men 2 I 

Women I 2 0 

Buras (Rhododendron arboreum) 
Men 3 3 0 

Women - 3 0 

Satin (Litsea spp.) 
Men 0 0 0 

Women 3 0 0 

Akhor (juglans regia) 
Men 0 0 3 
Women 0 0 3 
Dudhala (Euphorbia spp) 
Men 0 0 0 

Women 3 2 0 

Kharki (Celtis australis) 
Men 0 0 3 
Women 0 I 0 

Keemoo (Mows serrate) 
Men 0 I I 

Women 2 I 3 
Kelon (Cedrus deodara) 
Men 0 0 I 

Women 0 0 I 

Chio (Pinus roxburghiz) 
Men 0 0 2 

Women 3 0 2 

Kail (p. wallichiana) 
Men 0 0 2 

Women 0 0 0 

Rai (Picea smithiana) 
Men 0 0 3 
Women 0 0 0 

T osh (Abies pindrow) 
Men 0 0 3 
Women 0 0 0 

Bhile (Salix spp.) 
Men 0 3 0 

Women 0 0 0 

Fagura (Ficus palmata) 
Men 0 0 0 

Women 0 3 0 

Table 7: Overall gender perception about the utilization of plant wealth 

Men and Knowledge of Knowledge of Knowledge of Knowledge of Knowledge of 
women in plant species for plant species for plant species for plant species for plant species for 
different age timber foe/ fodder medicinal & wild edible 

groups (%) (%) (%) aromatic plants fruits 
(%) (%) 

Men 



Old (above 50 IOO IOO 90 8o IOO 

years of age) 

Middle (30 to IOO IOO 90 8o 8o 

50 years of age) 

Young (below IOO IOO 85 40 40 
30 years of age) 

Women 

Old (above 50 8o IOO IOO IOO IOO 

years of age) 

Middle (30 to 70 IOO IOO 8o 8o 

50 years of age)_ 

Young (below 70 IOO IOO 40 70 
30 years of age) 

For-the villagers ofNohra Dhar, knowedge comes from experience which, in turn, is linked to work 

and activities. Thus, when there is a gender division of labour, there is also a gender division of 

knowledge. 

Table 8: Gender-differentiated activities in agricultural production, processing and marketing 

No. Activities Grains Cash crops 

Vegetabks Fruit trees 

Men Women Men Women Men Women 

I. Land clearance ++ -- ++ * ++ * 

2. Land preparation: ploughing ++ -- ++ ++ ++ ++ 

3· Fencing -- -- ++ - ++ --

4· Planting: broadcasting, sowing ++ * ++ * ++ * 

5· Fertilisation ++ * ++ * ++ * 

6. Irrigation ++ -- ++ -- ++ --

7· Weeding * ++ * ++ * ++ 

8. Scaring off birds & animals * ++ * ++ * ++ 

9· Harvesting ++ ++ ++ ++ ++ ++ 

IO. Carrying crops ++ * ++ * ++ * 

II. Grading ++ * ++ * ++ * 

12. Seed selection and preservation ++ * ++ -- ++ --
1J. Threshing ++ ++ -- -- -- --

14. Storage ++ ++ ++ ++ * --
15. Marketing ++ - ++ - ++ --
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Key 

++ Primary responsibility 

* Panicipate 

-- Nil panicipation 

As shown above, there are a number of activities that are exclusively carried out by men-fencing, 

irrigation and marketing. There are no activities that are exclusively carried out by women. The activities 
for which men and women jointly have primary responsibility are 
-land preparation (ploughing) for vegetables and fruit trees 

-harvesting of all crops 
_;_threshing of grain crops 

-storage of grain crops and vegetables. 

The activities for which men have primary responsibility with women participating are 

-land clearance 
-planting (broadcasting, sowing) 

-fertilisation 

--carrymg crops 
-grading 
-seed selection and preservation. 
The activities for which women have primary responsibility with men participating are 

-weeding 
-scaring off birds and animals. 
The data indicate that although men and women work together in agricultural production, there is a bias 
towards male domination as the men take charge of crucial tasks such as marketing, grading and seed 
selection. 



Table 9: Gender-differentiated labour utilisation in crop production activities 

No. Crop activities/labour type Wheat Maize Potato Peas 

Men Women Men Women Men Women Men Women 

I. Seed preparation f -- f -- f - F --
2. Land preparation f, h f, h f,h f, h f, h f, h f, h f, h 

3· Broadcasting, sowing f -- f -- f - F -

4· Weeding -- -- f, h, c f, h, c f, h, c f, h, c f, h, c f, h, c 

5· Fertilisation f -- f - f -- F -

6. Applying manure f, h f, h f, h f,h f, h f, h f, h f, h 

7· Spraying -- -- -- -- f -- f --

8. Harvesting f, h f, h f, h f, h f, h f, h f, h f, h 

9· Threshing f,h f, h -- -- -- -- -- --
10. Other post-harvest f, h, c f, h, c f, h, c f, h, c f, h, c f, h, c f, h, c f, h, c 

activities 

II. Marketing f -- f - f -- f --
12. Buying seeds f -- f -- f -- f --

13. Buying fertilisers and f -- f -- f - f --
chemicals 

14. Making arrangements for f -- f -- f -- f --
hiring labour 

Key 

F family labour 

h hired labour 

c child labour 

-- nil participation 

As shown above, where the four crops listed above are concerned, male family members are exclusively in 

charge of 

-seed preparation 

-broadcasting, sowing 

-fertilisation 

-spraymg 
-marketing 

-buying seeds 

-buying fertilisers and chemicals 

-making arrangements for hiring labour 

There are no activities that female family members are exclusively in charge of. But women work 
with men-both as family labour and hired labour-in land preparation, weeding, applying manure, 

harvesting, threshing, and other post-harvest activities. Child labour-both male and female, both as 
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family labour and hired labour-is i~volved in weeding and post-harvest activities. The data confirm the 

domination of male family members in agricultural production. While women and children participate in 

the work-both as family labour and hired labour-the male family members are the ones in charge of 

crucial tasks that involve decision-making. 

Table 10: Gender-differentiated activities in the seasonal cycle of crop production 

Crops jan hb Mar Apr May fun ju/ Aug SqJ Oct Nov D« 

Maize SSSSSSSSSWWWWWWWWWWWWWWWHHHHHHH+++++++ 

Mf Fm Fm Fm 

Amaranth SSSSSSSSSSw w w w w w w w w w wWWWWWWHHHTITI++++ 

M Fm MF M M 

Millet SSSSSSSw w w w w w w w w w w w wwwww w w w HHTIT+++ 

M Fm MF MfFm 

Wheat w w w w w w w w w w w w w w w w w w HHHHHHHHTITI +++ ssssssswwww 
Fm MF Mf Mf M Fm 

Barley w w w w w w w w w w w w w w w w nHHHHTITI ++++ ssssssssssss 
Fm MF Mf Mf M 

Colocacia SSSSSSSSSSSwwwwwwwwwwwwwwwwwwwwwwwwwwwwwwwwHHH+++++ 

Fm MF M M 

Potato PPPPPPPPPPPSSSSSSSS w w w w w w w w w w w w w w w w w w w w nHHHHSS$$$$$ 

M MF MFbg Mf M 

Peas SSSSSSSWWWWWWWWHHHHSSS SSSSSSSWWWWWWWWHHHH$$$ 

Mf MFbg MFbg M MF MFbg MFbg M 

Garlic WWWWWWWWWWWWWHHHHHH$$$$ sssssssssssss~ 

MFbg Mf M MF MFbg 

Fruit trees HHHHHHHHHH$$$ 

MFbg M 

Kry 

pppp Ploughing M Exclusively male 

ssss Sowing F Exclusively female 

www Weeding MF Both equal 

HHH Harvesting Mf Predominantly male 

$$$$ Marketing Fm Predominantly female 

TIT Threshing b Boy 

+++++ Post-harvest operations, i.e. g Girl 

drying and storage 

Table n: Gender-differentiated activities in animal husbandry 

No. Activity Cow Buffalo~s Bullock sh~ep & goats 

M w c M w c M w c M w c 
I. Putting up shelter ++ * * ++ * * ++ * * ++ * * 

Preparing feed ++ -- -- ++ -- ++ * * * * * 2. --

3· Grazing ++ * * ++ * * ++ * * ++ * * 

Feeding ++ * -- ++ * * ++ * * * ++ 4· --



5· Watering -- ++ 

6. Cleaning shelter -- ++ 

7· Cleaning animals -- ++ 

8. Waste disposal * ++ 

9· Gather forage * ++ 

IO. Buying and selling animals ++ --
II. Buying feed ++ --
I2. Marketing dairy products ++ --

Key 

++ Primary responsibility 

* Participate 

-- Nil participation 

M Men 

w Women 

c Children 

As shown above, men are exclusively in charge of 

-buying and selling animals 

-buying feed 

-marketing dairy products. 

-- --
-- -

-- -

* -

* * 

-- ++ 

-- ++ 

* ++ 

++ - ++ - * * * --
++ - ++ - -- ++ - -

++ -- - - - ++ - --
* * * ++ ++ - ++ --
* ++ * * * ++ ++ --

-- -- ++ -- -- ++ -- * 

- -- ++ - -- ++ -- --
-- * ++ -- -- ++ -- --

Interestingly, children participate in the marketing of dairy products, whereas women do not. Women are 

exclusively in charge of the care of cows and buffaloes-preparing their feed, watering them, cleaning 

their shelter, and cleaning the animals. Other responsibilities are shared by men, women and children. 

Household industries 

There are a number of household industries in Nohra Ohar, based on production of tools and implements 

for use in agriculture and animal husbandry. Nowadays, only the products that are sold in the market are 

produced in quantity. Those that are produced for use in the village are declining in quantity. As with the 

agricultural crops shown above, in all these productive activities, regardless of whether the product is 

made by men or women, marketing is done exclusively by the men and all income goes directly to them. 

Dairy products 

Dairy production is an emerging occupation in the village. The families engaged in animal husbandry 

have started rearing an improved Jersey breed of cows that produces abundant milk. At present, about 

40% of the cows in the village are of this improved breed. The milk and milk products are processed by 

women and sold by men in the nearby markets. 

Mat-making 

People in the village generally prefer to sit on mats placed on the ground. Mats are made only by women. 

Generally women make mats for the use of their own families. But some lower-caste women make mats 

for sale, both in the same village and in nearby villages. The raw material used for the mats has undergone 
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a significant change. Instead of traditional raw materials, such as maize leave or wheat straw, polythene 

bags are now used as matting. 

Rope-making 

Rope is required in great quantities by each and every cultivator. Therefore, rope has been made in village 

households since time immemorial. These ropes are made of the bark of Cannabis sativa and Urtica dioica. 
The rope is made by men and women. 

Weaving 

The weavers belong to the Koli caste. The wool products they weave are blankets, shawls, and other such 

items. A certain type of flour-made from koda millet, wheat or rice-is needed as supplementary 

material for the processing and the finishing of the goods. Earlier on, people inNohra Dhar used to keep 

large flocks of sheep and goats. But at present, very few households rear sheep and goats. As a result, the 

weaving of wool products is on the decline. Only two or three families are still engaged in this occupation. 

Basketry 

Basketry is also an age-old occupation and is done mainly by men. However, the women help them in 

collecting and transporting the bamboo or other raw materials. The raw materials required for this cottage 

industry are bamboo or ringal (Arundinaria folcata) and keg (Willow), usually available in the 

neighbourhood of the places in which the artisans reside. The tools are simple and a few, easily 

manufactured by the local black smiths. The occupation is carried on without setting up special 

workshop, in the house of the artisan or nearby. Bamboo or ringal and keg is collected and cut into small 

and thin strips of various sizes. These strips are sometimes coloured red, yellow and black to make the 

baskets more attractive. Only three families of the Dom caste are engaged in this occupation. 

Blacksmithing 

Blacksmithing is also a common household industry. The villagers bring their own iron and the 

blacksmith simply manufactures the tools for them. There is no blacksmith residing in Nohra Dhar. 

There are, however, two blacksmithing families in another hamlet. At the beginning of every cropping 

season, a blacksmith from this nearby hamlet comes to Nohra Dhar to offer his services. The payments for 

the services rendered by blacksmith and carpenter are made through the Jajmani system." 

Table 12: Gender-differentiated activities in household industries 

No. Activity Male Female Remarks 

I. Processing milk products 

a. raw materials * ++ 

b. production * ++ 

c. marketing *&C ++ 

d. income control ++ --
2. Basketry The baskets are made for sale to 

villagers in Nohra Dhar, as well as 

'
8 

The jajmani system is a complex exchange of services and goods between various castes. This includes every kind of service from 
religious instruction ro enrenainment by dancing girls. In return for these services, appropriate compensation is given in the form 
of service and/or payment in cash or kind. Members of each caste are obliged to fulfil their duties in this inter-caste exchange. If 
they do nor carry our their obligations, the village can put pressure and see that they do so. Even grazing rights of animals feature 
in this system. (See Wiser 1999). 
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a. raw materials ++ * other nearby villages and foothill 

villages. 
b. production ++ --
c. marketing ++ -

d. income control ++ --

3· Rope-making The rope is made for home use and 

a. raw materials for sale. 
++ ++ 

b. production ++ ++ 

c. marketing ++ --
d. income control ++ --

4· Mat-making The mats are generally made for 

a. raw materials -- ++ 
home use, but some makers from 

b. production 
the lower castes sell the product. 

-- ++ 

c. marketing -- ++ 

d. income control ++ --

Key 

++ Primary responsibility 

* Participate 

c Children 

-- Nil participation 

As shown above, the men have exclusive control over income from the sale of household products. This is 

so even when women are involved in the marketing of milk products and mats. This is a dear indication 

of male domination in Nohra Dhar, despite women's significant work contributions. 

The participation of men and women in agricultural, animal husbandry and household industries is 
affected by their responsibilities for household management in everyday life. 

Table 13: Gender-differentiated activities in household management and supporting activities 

No. Activity Male Female No. of hours spent Place of activity 

I. Preparation of meals * ++&C 5 H 

2. Washing clothes -- ++&C I H, OH (about 
'h km away) 

3· Cleaning utensils, house and -- ++&C 2 H 

cowshed 

4· Caring for children and the * ++ Full day along H 

elderly with other 
activities 

5· Rearing animals * ++&C 3 H 
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6. Collection of fuel and fodder * ++&C 2-4 F (2 to 5 km 

i) Cutting of green grass * ++&C 
from village) 

ii) Carrying! collection ++&C * 

7· Fetching water * ++ 'h to 1 H,OH 

Key 

++ Primary responsibility 

* Participate 

-- Nil participation 

c Children 

H Home 

OH Outside of home 

F Field 

As shown above, women and girls spend from 13'h to r6 hours each day on household management, 

while caring for children and the elderly throughout the day. In addition, as shown in the other Tables, 

women are involved in agriculture, animal husbandry, and household industries. 

Access to and control over resources 

Despite their extensive work contributions, women are disadvantaged in their access to and control over 

other resources, including control over income. "Access" merely allows resources to be available; it does 

not empower the user to have choices about when and how much of the resources to use. "Control" gives 

decision-making authority over a resource. To have access to resources without control over them is to be 

constrainted in one's use of resources. The women ofNohra Dhar have access towards almost all 

resources, except for credit, extension activities and transport. However, with regards to control over 

resources, they lag far behind their male counterpart. Women have control only over household 

management. Men control the other domains. 

In view of this gender hierarchy, it is not surprising that women do not benefit equally from the 

enterprises in which they are engaged. Benefits are closely related to roles, responsibilities and control over 

resources. In the village, the main income-generating industries are 

-keeping milch animals and processing the milk into various milk products 

-basketry 

-rope-making 

-mat-making. 

Many families supplement their family income by selling milk and milk product in the nearby 

market and shops. Although women play a primary role in this activity, the men are the ones who sell the 

products in the market and altimately control the income thus generated. As mentioned above, rope

making and mat-making is a common practrice in almost every household. However, among the few 

families who sell rope and mats, income is controlled exclusively by the men. In the village, two families of 

the Dom caste are engaged in basketry. This occupation is exclusively in the domain of men, right from 

the collection of raw materials to marketing, even though women also help in collecting the raw materials. 

Table 14 : Gender-differentiated access to and control over resources 
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No. Resources Access Control Comments 

Mak Femak Mak Femak 

I. Land ./ ./ ./ X The legal ownership of land 

• rain-fed belongs to men. 

• irrigated 

• forest 

2. Credit ./ X ./ X 

3· Water ./ ./ ./ X 

4· Extension activities ./ X ./ X Due to an overload of daily 

activities, women do not 

have the time to learn new 

technologies 

5· Technical input ./ ./ ./ X 

6. Transport ./ X ./ X 

7· Income ./ X ./ X 

8. Education ./ ./ ./ X 

9· Cash employment ./ ./ ./ X 

IO. House ./ ./ ./ X 

II. Political power ./ ./ ./ X 

I2. Household management ./ ./ ./ ./ 

I &y I ,/ = Po•i<ive 

X= Negative 

These indications of a gender hierarchy are confirmed by a socio-political profile of women's 

position in Nohra Dhar. As far as decision making is concerned, women are less consulted than men in all 

areas, except in household management where their authority is almost equal to that of the men. Age and 

kinship status add to women's status. Daughters-in-law and women in society at large are considered 

lower in status to their male counterparts. But mothers, mothers-in-law and daughters are considered 

almost equal to their male counterparts. 
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Table 15: Socio-political profile of women's position 

No. Particulars Position in relation to men 

I. Women's participation in decision- making: 

• in household management E 

• in selling or purchasing family assets L 

• at the community level L 

• in society at large L 

2. Self perception of social position: 

• image of mother or mother-in-law E 

• image of daughter E 

• image of daughter-in-law L 

• image of women in society at large L 

3· Organising capacity: 

• at the household level H 

• at the community level L 

Key 

L Lower than men 

E Equal to men 

H Higher than men 

Women play a significant role in celebratory functions at the household level. But in celebratory 

functions at the community level, women's role is less significant than that of the men. 

Table r6 : Gender-differentiated community activities 

Activities Male Female Time Local 

Ceremonies and celebrations: 

• Marriages ++ ++ Circumstantial Village 

• Festivals 
Seasonal Village ++ ++ 

Community meetings: 

• Co-operative society ++ - Frequently Village 

• Village panchayat ++ - Frequently Village 

• Mahila mandai - ++ Frequently Village 

Collective agricultural activities: 

• Weeding ++&C ++ &C Seasonal Fields 

• Harvesting * ++ Seasonal Fields 

• Grass cutting * ++ Seasonal Grassland 
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• Collection of cut grass ++ * Seasonal Grassland 

• Fodder collection for winter ++ * Seasonal Forest 

Others: 

• Timber collection ++ - Circumstantial Forest 

• Fuel wood collection for winter ++ * Seasonal Forest 

Key 

++ Primary responsibility 

* Participate 

c Children 
-

- Nil participation 

Mobility 

Of the places visited by the villagers ofNohra Dhar, the ones most frequented are Ghat, Rajgarh, Solan 
and Shimla. The main reasons for these visits are for: 

--educational purposes 

-marketing agricultural and horticultural produce 

-obtaining medical treatment. 

Men and women have different reasons for going out of the village. The men visit Delhi, Chandigarh and 

Nahan seasonally to sell their marketable produce. The women visit nearby villages to attend social and 

religious functions. Occasionally they also visit their relatives in urban areas, such as Rajgarh, Nahan and 

Solan. 



Table 17: Mobility patterns ofRajput and Dom men in Nohra Dhar 

Place-names REASONS FOR VISITS 

Education Health Marketing Nearby Big market Meetings Visiting 
market relatives 

I. Bogdhar F 

2. Delhi S [R only] I [R only] 

3· Ghat v v v v v 

4· Local F 
meeting 
centre 

5· Nahan F I 0 0 

6. Raj ghar F F s 0 

7· Sangarh F 

8. Shimla F [Ronly] F [R only] 0 [Ronly] 

9· Solan v F s 0 

Key 

v Very frequently 

F Frequently 

s Seasonally 

0 Occasionally 

I Infrequently 

[R only] Raj put only 
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Table 18: Mobility patterns of Raj put and Dom women in Nohra Dhar 

Place-names REASONS FOR VISITS 

Education Health Marketing Social Visiting Meetings 
occasions relatives 
and religious 
ceremonies 

I. Bogdhar F 0 

2. Ghat F F v 0 

3· Local F 
meeting 
centre 

4· Nahan F [Ronly] I [R only] 0 [Ronly] 

5· Rajgh_ar F F 0 

6. Solan F [Ronly] F [R only] I [Ronly] I [Ronly] 

Key 

v Very frequently 

F Frequently 

s Seasonally 

0 Occasionally 

I Infrequently 

[R only] Rajput only 

As indicated in tables 17 and 18, the men ofNohra Dhar enjoy greater mobility. While the men 

regularly visit nine places, the women only visit six. The men travel for mainly economic reasons, while 

the women travel for mainly social reasons. Rajput men visit more places than Dom men do. Similarly, 

Raj put women visit more places than Dom women do. Both gender and caste indicators thus show a 

correlation between greater mobility and higher status. 

The gender and caste differences in mobility show up in the physical and natural resource maps 

prepared by: 

-Rajput men 

-Raj put women 

-Dommen 

-Domwomen 



Figure 2: Gender-differentiated physical and natural resource maps ofNohra Dhar Village 

Map A prepared by Rajput men Map B prepared by Rajput women 

Map C prepared by Dom men Map D prepared by Dom women 
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KEY 

Settlements 

Water supply tank 

Natural water resource 

0 

Natural drinking water resource 

Trail 

Common place 

Water tap 

Agricultural fields 

Community forests 

CF -- Community forests 

PG -- Panchayat Ghar 

RO -- Range office 

D - Dispensary 

PP --Police post 

VH -- Veterinary hospital 

Map A prepared by the Raj put men has the largest number of place-names; their greater geographical 

knowledge is related to their greater mobility. In contrast, Map D prepared by the Dom women has the 

least number of place-names; this is related to their lesser mobility. Whereas the market is significant for 

Dom men (see top-left corner of Map C), the temple is significant for Dom women (see top-left corner of 

Map D). Map C by the Dom men omits all taps and sources of drinking water. Map D by the Dom 

women has both taps and the source of drinking water. Maps A and B by the Raj put men and women 

mark the taps but not the source of drinking water. These differences in ethno-mapping indicate the 

importance of attending to gender-differentiated knowledge of the local environment and social strata. 
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KNOWLEDGE, POWER AND FOREST RESOURCES IN HIMACHAL PRADESH 

Research in Himachal Pradesh shows that knowledge is inextricably tied to enunciations of power. 
There is thus knowledge of the privileged and knowledge of those less so. These "knowledges" 
accompany expressions of power in negotiating access to those resources. The people negotiate power 
in relation to operational categories such as government official or villager, tribal or nontribal, women 
or men, townsfolk or forest communities, high caste or low caste. Some institutionally defined 
positions are perceived as imbued with more or less inherent power. Different "knowledges" about 
forest resources are differently valued in relation to their combination of institutional and individual 
bases of power. Forest-related activities are directed by specific "knowledges" and related notions of 
importance or value of those "knowledges". The valuing of state knowledges over local use-knowledges 
prevents productive cooperation between various groups on forest related projects. Expressions of 
knowledge and exercises of power are sometime contradictory, as a result of people responding to the 
decreasing availability of forest resources. Corruption and subversion are two responses to such 
contradictiops. 

Source: Gaul 1994, http://library. wustl.edu/ ~ listmgr/rnd/o201.html 

Conclmions 

The women and men ofNohra Dhar have different needs and constraints that impact on their 

interactions with institutions. The men have more mobility, political consiousness and resource control. 

They interact more frequently and more freely with institutions that influence policy-making and 

resource-allocation. The women-on the other hand-experience the limitations of their mobility and 

responsibility to the domestic sphere. As a result, they have control only over resources directly used in 

household management. This gender hierarchy is likely to be exacerbated in a situation of decreasing 

resources and increasing competition for scarce resources. Macro-developmental activities are a major 

cause of environmental degradation and socio-economic change. Although women are likely to be more 

negatively impacted by these changes, due to their lesser access to and control over resources, they are also 

more distant from the institutions that make policy and allocate resources. As a result, women suffer more 

as a result of negative developments and yet are more invisible to decision-making bodies in charge of such 

developments. The political empowerment of women is thus necessary to their economic and 

environmental empowerment. 
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Table 19: Chronology of developmental activities in Nohra Dhar Village 

1376 Village was established 

1840 Introduction of maize cultivation 

1929 First boy obtained primary education 

1936 Potato cultivation was introduced 

1937 Private school- up to the 8"' grade in Hindi and 1o'h grade in Sanskrit- was established 

1948 The private school was taken over by the government and became the Primary School 

1952 First radio set was purchased 

1953 First boy of the village passed his matriculation examination from Kandaghat School -
Kandaghat is a T ehsil of neighbouring district, Solan 

1955 First girl of the village obtained middle standard education 

1962 Branch Post Office was established 

1963 Introduction of fruit crop cultivation 

1963 Department of Horticulture was opened 

1963 Police Post was set up 

1964 J eepable road -kutcha - was constructed 

1964 Veterinary Hospital was established 

1966 Middle School was expanded to up to High School 

1966 Co-operative Society was established 

1966 Village provided with water supply system 

1967 Village was provided with electrical supply 

1967 Bus-able kutcha road was constructed up to Naura 

1968 First boy of the village graduated from university 

1968 First girl passed her matriculation examination from high school 

1970 Shop opened near the village 

1974 First girl of the village graduated from university 

1975 Pucca road constructed 

1975 Office of Electricity Board was opened near the village 

1976 Primary Health Centre (Ayurvedic} was established 

1977 Office of Public Works Departmen was opened 

First girl completed her doctorate degree 

1980 Office of Public Health and Irrigation Department were set up 

1982 First television set was purchased 

1982 Sub-post office was opened 
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1985 Branch of State Bank of India was opened 

1986 Improved variety of peas was introduced as a cash crop 

1988 Range Offices (Forest and Wild Life) were set up 

1989 Village connected by telephone 

1990 LPG (liquified petroleum gas) supply was provided 

1992 First Mahila Mandai (Women Organization) registered- existed unregistered since 1950 

1993 Co-operative Bank was opened. Improved maize variety was introduced 

1995 Separate Mahila Mandai of scheduled caste women was registered 

T bl a e2o: H" "cal 1ston account o fd I eve opmen talch . N hra Dbar Vill an_ges 1n 0 1age 

Year Transport Education Other tkvelopment activities 

1929 -- First boy obtained primary --
education 

1937 -- Private school ofVisharad and --
Pragaya established 

1948 -- Establishment of government First radio set purchased 
primary school 

1950- Road construction started First boy of this village passed his --
53 matriculation examination from 

Kandaghat 

1955 -- First girl of the village passed --
middle standard 

1962 -- Upgrade of primary school to Village post office and village 
middle school. Girls started going dispensary opened 
to school 

Establishment of progeny-

cum-demonstration orchard 

1963 Construction of J eepable -- Veterinary hospital and range 

road office opened 

1964 Arrival of jeep for the first -- Establishment of co-operative 

nme SOCiety 

1967 Construction of motor- Upgrade of middle school to high Village provided with 

road to the village school electricity and water supply 

1968 -- First boy of the village graduated --
First girl of the village passed 

matriculation examinations 

1970 -- -- Establishment of shop near to 

the village 

1972 Arrival of bus for the first -- --
nme 

IO~ 



Year Transport Education Other development activities 

1974 -- First girl of the village graduated -
1975 Construction of pucca - Opening of electricity office 

road 

1976 -- -- Upgrade of village dispensary 

to Primary Health Centre of 

Ayurveda 

1977 -- -- Opening of the office of 

Public Works Department 

1980 -- -- Office of Public Health and 

Irrigation Department started 

1982 3 buses ply per day 8oo/o of children, i.e. boys and girls Introduction of television 

from all castes started to go to 
Upgrade of village post office 

school into Branch Post Office 

1988 -- -- Establishment of Range 

Office (Wild Life 

Conservation) 

1989 -- -- Village was connected by 

telephone 

1990 -- All children from different castes First LPG connection 

started going to school installed 

1992 ro buses ply per day -- First Mahila Mandai 

(women's organisation) 

registered. It had existed 

unregistered since 1950 

1993 -- -- Opening of the Co-operative 

Bank 

1995 -- -- Separate Mahila Mandai of 

dom caste registered 
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Case Study 3 
Gender, environment and development in Nagaland, North-east India: 
edited from the field report by Chozhule Kikhi 

Introduction 

Background of N agaland 

Present-day Nagaland 

Research objectives 

Research Methodology 

Description of Research Site 

Ethnohistory 

Traditional institutions and customary laws on land, forest and water resources: 

• traditional village organization 

• sharing of ritual responsibilities among the elderly 

• 
• 
• 
• 

traditional institutions and customary laws 

customary laws concerning land 

forest management 

water management 

The Legal System: 

• 
• 
• 
• 

absolute penalties- murder, adultery, theft; 

decisions that may be appealed - mediated 

compromtse 

oath taking 

Sustainable livelihood strategies: the annual cycle of ritual observations 

Religious ritual observations 

Farming systems: 

• terraced wet-rice cultivation 

• swidden farming 

• village case studies 

Management practices: 

• soil fertility 

• weed management 

• pest control 

Seed selection: 

• 
• 
• 

paddy 

potato 

legumes 

Other sources of livelihood: forest resources, cattle 

105 



Household industries: weaving, bamboo craft, blacksmith, stone work, traditional pottery, preservation of 

surplus vegetables, no wastage of food. 

Gender issues: Division of labor; calendar of gender disaggregated activities; mobility; comparison of 

female and male access to resources; gender-based task analysis; the decision-making process; 

Women's self-image and participation in village organization and development 

List of figures 

• Figure r: a map of India with Nagaland indicated (figures r and 2 missing, need to be inserted 

into p.6 of this doc) 

• Figure 2: a map ofNagaland showing the position ofViswema 

• Figures 3 to 7: five Venn diagrams illustrating local perceptions of institutional relations and 

representative community groups 

• Figure 8: A local college student's perception of schools 

• Figure 9: Classification of soil by village elders 

• Figure 10: classification of plants by village elders. 

List ofT abies 

• Table 1: demography ofKikhi households Can't fit this chart into the doc. You'll have to readjust 

lt. 

• Table 2: a chart of institutional authority and status 

• Table 3: historical facts about Viswema 

• Table 4: The symbolic and practical significance of local plants and birds 

• Table 5: Types of paddy grown in Viswema 

• Table 6a: Pair ranking of crops in settled farming (no legend, hard to understand) 

• Table 6b: Pair ranking of crops in swidden farming (Ditto) 

• Table 7: Gender-disaggregated tasks within Viswema 

• T abies 8-ro: Results of exercises conducted on gender-based resource and property ownership, 

task analysis and decision-making. 

Introduction 

The purpose of this study is to examine and document farming and resource management practices as well 

as livelihood, cultural and gender issues among the mountain dwellers ofNagaland in Northeast India. It 
focuses on indigenous knowledge (IK) of terraced wet-rice cultivation and shifting cultivation in the 

research site ofViswema and neighboring villages. The study confirms that local farmers rely significantly 

on their indigenous knowledge in their farming practice. Indigenous knowledge of local terrain and 

topographical conditions provides for bio-diversity in seed planting and constitutes a centuries-old tried 

and proven method of farming. For this reason, local farmers do not easily accept so-called scientifically 

proven high yielding seed varieties over their own knowledge of seed varieties. 

The study shows that IK, although belittled by development planners and agencies, plays a vital role 

in the livelihood of farming communities in Nagaland and that it constitutes a rich and dynamic pool of 

shared knowledge for these communities. The study also suggests that development projects that do not 

incorporate IK as it is currently in use among local farming communities are bound to fail. The study also 

focuses in particular on gender, especially on issues such as gender-specific knowledge of seed selection, 

gender-specific tasks, gendered access to and control of resources, women's participation in decision

making and female social positions within the household and community. Conducted by Mrs Chozhiile 

Kihki of the Project Operations Unit of the Nagaland Environment Protection and Economic 

Development, the study employs PRA research methodology. At a 3-day workshop held between 24'h and 
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2~ February 1997, Sikkim and Nagaland were selected as sites for filming a documentary on sustainable 

livelihood strategies among mountain peoples. 

The following people should be acknowledged for their contribution to this study: First, Dr Baron 

Gurung, coordinator of the UNESCO Project, and Mrs Jeannette Gurung, ICIMOD coordinator and a 

specialist on gender and development, for their generous advice and assistance. Secondly, the film-crew, 

Kesang Tseten, Nirmal Sherchan, Sudha Lama and Raju whose documentary will benefit not only 

international viewers but also the people ofNagaland. Thirdly the people who provided information and 

collected data for this study, especially Vinothul Kikhi and Methastile Kikhi, as well as the villagers

young and old - who participated in the project. 

Background of Nagaland 

The term Naga refers collectively to the tribal groups of the state ofNagaland, the Arunachal Pradesh, as 

w_ell as to related groups living in the state of Manipur and in the hills beyond the Burmese border. About 

thirty-five diffe~ent tribal groups are included within Naga culture and they speak more than twenty 

different languages and an indefinite number of dialects. 

Until recently, these groups did not recognize themselves as part of the one larger culrue and each 

defined itself through its tribal name. It was only in the first decades of this century that the term Naga 

has been used as a unifying expression of recognized intertribal identity and it was officially sanctioned 

following the creation of the state ofNagaland in 1963. The present Nagaland was constituted as the 

sixteenth state of the Indian Union in December 1963. 

According to J.H.Hutton, the term "Naga" could have been derived from a variety of sources; the 

Assamese word noga meaning "the inhabitants of the mountains," the Bengalese term nangta, or nanga in 

Hindi, which means "babarian" or "naked." Nogor nok means "people" in both Hindi and a number of 

Tibetan-Burmese languages such as Ao and Nocte. In Kachari languages, the word Noga means "warrior" 

or "young man." 

The origin of the Nagas is uncertain although it is generally assumed that they were descended from 

a people originating in Xinjiang (China) who had moved southeastwards as far as the Brahamaputra 

valley. They are also thought to have descended from peoples who had moved northwards from the Indo
Chinese peninsula. This theory is based on considerations of racial, linguistic and cultural similarities 

among the peoples of these different regions. Thus the N agas are regarded as belonging to the Hindu

Mongolian race with a marked presence of Tibetan-Mongolian features. They speak languages belonging 

to the Tibetan-Burmese family that has its roots in the Sino-Tibetan group oflanguages. 

The Nagas show cultural affinities with various populations spread over a vast area from Taiwan to 

the Philippines and Indonesia. They erect megaliths and forked wooden posts. They employ a loom of the 

same type used in Indonesia and Burma and once practiced headhunting like the Dayaks in Borneo. They 

engage in terraced agriculture like the peoples ofTaiwan and the Philippines. Each Naga tribe has its own 

myths and traditional tales that suggest the historical course of the tribe's migration. They adapted 

agricultural techniques for local soil conditions and practiced slash-and-burn in conjunction with a 

sophisticated system of terrace farming and irrigation canals for cultivating the hillsides. Rice is the 

dominant crop and the staple food of the Nagas. 

N aga culture differs from tribe to tribe. Social power is differently represented especially with regard 

to the definition of the chief and his authority. In some groups, a form of egalitarian government prevails 

in which the chief possesses only nominal authority and where community elders are called upon instead 

to decide on matters of communal interest and to ensure collective adherence to tribal laws. Groups such 

as the Konyaks and Semas adopt an autocratic form of government with secular and religious power being 

regarded as hereditary. In some other groups, the religious chief was regarded as merely the custodian of 

ritual knowledge and did not p·ossess any political power. 

107 



The creation of the world and the natural order are explained through different myths as part of 

Naga religious beliefs. Nagas share in a sense of religious duty towards their families, and attach 

importance to an attitude of deference to the dead and to dan ancestors. Ancestors were regarded as the 

incarnation of the community's moral values, representing both tradition and the norms of social 

behavior. The Nagas believe that the world of the living is constantly being subjected to the control of 

invisible supernatural powers ( Ukepenuopfo) who live some distance away from the world of the living but 

who send spirit messengers to influence its affairs. Appeals and offerings are made to these spirits in order 

to appease them and to obtain their favor, as the Nagas believe that the wrath of the spirits causes natural 

calamities such as floods, fires, drought, illness, misery and bad crops. However, prayers are never offered 

to the sun or the moon. Participation in ceremonies, individual or collective abstention from work, kinds 

of food or contact with persons are prescribed by ritual behavior (gennas). These are regarded as forms of 

symbolic sacrifice that the Nagas regard as having a positive influence on their lives. 

In earlier times, most Nagas were headhunters. For reasons of defence or because they wished to 

escape the humid climate of the lowlands, the Nagas built their houses on hilltops. There is great variation 

in the size ofNaga villages. The structure and decorative features ofNaga houses convey the social and 

economic standing of the dwellers, recording the number of animals sacrificed and the number of Feasts 

of Merit that a family had provided for the community. 

The Nagas have a history of resistance to British colonialism. During colonial rule in Nagaland, the 

British confined themselves to "maintaining the peace" without bothering to "civilize" the tribes. They 

tried to discourage the practice of headhunting and enlisted the support of Christian missionaries. The 

missionary presence in Nagaland had many positive elements as they combined material assistance with 

evangelization, mainly in the form of provision of medical care and modern education. The Bible was 

translated into the local language, and the name of a pre-existing Supreme Being in Naga mythology was 

adapted for God. Christianity also became an important element ofNaga identity as it enabled the 

different tribes to share in a sense ofNaga "oneness" in the midst of their cultural diversity. 

Present-day Nagaland 

Nagaland was constituted as the sixteenth state of the Indian Union in December 1963. It is located 

between 25° 6'N and 27' 4'N and between 93° 20'E and 95° 15'£, with an area of approximately 16,579 sq. 
km. Nagaland is bound by Assam in the north and west, by Burma and Arunachal Pradesh in the east, 

and by Maniupr in the south. It runes more or less parallel to the left bank of the Brahamaputra River. 

The topography, comprised mainly of hill ranges and ridges, is very severe and altitudes vary between 194 

and 3,048 meters. 

The population ofNagaland is almost entirely tribal. There are many separate tribes and sub-tribes, 

each with its own distinctive language and cultural features. An average population density of 73 persons 

per sq. km. was recorded for the 1991 census, showing a dramatic rise from 47 persons per sq. km. for the 

1981 census. The ratio of females to males is calculated at 890:10oo based on 1991 census figures of 5,72,300 

females and 6,430,273 males. (The female to male ratio for the whole oflndia is 929:1000) 

The literacy rate is 61.3% for all Nagas aged 7 and above, as against 52.n% for India. In this context, 

the literacy rate for Naga males is 66.09% and 55.72% for females. 

Administratively, Nagaland is subdivided into seven districts and twenty-eight rural development 

blocks that were recently further divided into 52 blocks. Nagaland has 1036 officially recognized villages 

and seven towns. The capital is Kohima, situated at an altitude of 1.463 meters above sea level. Dimapur is 

the main commercial town and is linked by air and rail. 

The state ofNagaland may be divided into three distinct geographical regions- the high hills, lower 

hill ranges and the foothills. Saramati in Tuensang district at 3837 meters above sea level is the highest 

point in the state. Of the total land area of 16,579 sq.km., forest occupies some 5,455 sq.km., within which 

there is an area of reserved forest of some 85 sq.km. 
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Naga women enjoy many privileges in society. Girls have the same educational opportunities as boys 

and in fact, are perceived to do better than boys in this regard. Women compete with men for government 

jobs on an equal basis since there are no quotas. Cases of assault on women are rare. Since men who attack 

women are widely held to be incapable of fighting other men, it is a disgrace within Naga culture for men 

to mistreat women. 

Daughters inherit landed properties in some tribes but not all. Women do not participate in village 

council meetings but there is no rule stating that they are ineligible. Women however tend not to 

participate as their responsibilities of tending to their homes and farms keep them very busy. Each village 

has its own Village Development Board comprised of both men and women, with 25% of the funds being 

allocated directly to the women. The women on the Board decide what to do with these funds without 

any interference from the men, although the latter may provide suggestions and guidance. Many husbands 

hold their wives' maternal status in high regard. Decision making at the household level is shared and 

conflict is perceived to be rare. 

Women have traditionally been held in high social regard in Nagaland. A man without a wife could 

not hold a Feast of Merit. In the old days, men would sit around the fire in the kitchen and discuss 

important issues while the women listened. However, if conflict or an argument broke out among the 

men, it was the women who would mediate and arbitrate between the contending parties. With the 

introduction of a modern "sitting room" in Naga households, women no longer participate in the village 

men's discussions, as they are kept busy by chores in the kitchen, which has become a separate space. 

However, Christianity and a modern education have opened up new opportunities for women in society. 

Research objectives 

The specific research objectives of this case study are: 

• To develop local capacities for research documentation and articulation of research issues 

• To apply research findings and solutions to the Nagaland communities being studied 

• To develop a data base of gender- differentiated and culturally specific knowledge of relevance to 

overall GEDNET research and action agenda 

• To contribute an alternative body of knowledge, especially women's indigenous knowledge (IK), 

in order to enhance sustainable livelihood schemes in Nagaland and thereby address gender and 

environmental issues 

• To target the research findings for action by policy makers, development agencies, research 

institutions, the media, NGOs, as well as the women of local indigenous communities. 

Research Methodology 

Four villages were originally selected as research sites, two where terraced wet rice cultivation is the main 

agricultural practice and two where shifting cultivation is dominant, to allow for a comparison between 

the two modes of cultivation. Time constraints however proved to be a major problem for the researcher. 

In the end only the village ofViswema was selected for in-depth study, complemented by brief case 

studies of some other villages. Even then, it was not possible to interview the some 850 households of the 

village ofViswema and in the end in-depth study was confined to 64 households in Viswema, comprised 

of members of the Kikhi dan. 

Two people were chosen from the village to assist with data collection. The researcher also went to 

the village frequently, especially on genna days where people abstained from their normal work practices. 

But even on those days, the village women were often busy with collecting wild vegetables for the village 

and for the pigs they kept. The best time to visit the village was in the morning when the meals were being 

prepared or in the evenings when people were relaxing after the day's work. People over fifty years of age 

were identified as the target group since they were the best repositories of traditional knowledge and local 

experience. The methods employed include in-depth discussions with key informants and ritual 
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specialists, direct observation and participation, semi-structured interviews, a household survey and PRA. 

Questionnaires were not used, as most of the old people are illiterate. 

Description of Research Site 

The research site ofViswema is considered by the Nagas as an especially "blessed" village. It is located at 

an altitude of 1,620 meters above sea level and is the third largest village in Nagaland with some 850 

households and a population of about 8,ooo according to the 1991 census. (See Figure 1, a map of India 

with Nagaland indicated, and Figure 2, a map ofNagaland showing the position ofViswema). 

This study focussed on 64 households of the Kikhi clan in Viswema. (See Table 1 for a demographic 

chart of Kikhi households). The Kikhi population in Viswema totals 543· Although it is the largest clan in 

Viswema, it lags behind other clans in educational achievements as traditionally the Kikhi placed far 

greater importance on holding Feasts of Merit, thereby relegating education to a position ofsecondary 

importance. Mr Phokuneiho recalls that on his first day at school, he was amazed to see so many students 

sitting in class and promptly refused to go the next day, saying that no one would be able to get a job. Mr 

Pudti Kikhi, the researcher's father, also stopped going to school because one day, he saw two boys 

fighting and wrestling one another at school. However, now he wishes to provide the best educational 

opportunities for his own children. This change in attitude has only come about in the last thirty or forty 

years. Kikhi government employees are mostly Grade Four staff. 
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rbk 1. Viswema is compriud of four khe/s, r. Khe/, k. Khe/, p. Khel and z. Khe/. K Khe/ is forther subdivided into various clans. Kikhi clan is one of these clans. The following demographic study is of the kikhi clan (March 1997) 

I 1 } .. 5 6 7 8 9 10 

.No Name of Household Total < 15 Yrs > 15 [0 >45 yrs Primary High Sch High Sch Uni Post-Grad No.of cows Religion Governmem 
Population 

< 45 Leaving Grad owned Positions 
Certificate 

M F M F M F M F M F M F M F M F M F c NC M F 

I VIKUL KIKHI 5 5 I } 4 I I I I 2 2 I 10 I 1, ,. 

2 SEDEVIL KIKHI 5 5 I } 4 I I I 2 I I 5 8 2 I 

} THUKHU KIKHI 8 9 5 3 I 5 2 I 4 I I I I I 25 17 I I 

4 VIWEHO KIKHI I I I I 2 I 

5 VIMETWEL KIKHI 3 2 2 I I I 2 5 I 

6 NElLES tiL VISA KIKHI 7 6 I .. 6 2 I 2 2 4 4 13 3 

7 TANGOKIKHI 9 4 3 I 4 2 2 I 3 I 2 13 3' I* 

8 ZHOLEHO 6 5 4 2 I 3 I I I II I 

9 DUNEIL KIKHI I 2 I I I I 3 I 

10 PUDUKIKHI I I 4 I 

II EYOVOTSOL KIKHI II 8 5 3 6 4 I 3 2 I I I 8 19 I 

11 PUKRON KIKHI 5 8 I 3 3 .. I I I I I I I 13 3 2,1* 

13 KRUTSO KIKHI 4 2 I I 2 I I I 3 6 I 

14 VIPOL KIKHI 7 4 I 5 3 I I 3 I II 2 

15 VINGOL KIKHI 5 4 4 2 2 I I I 2 I 2 9 I 

!6 VICHOSA KIKHI 7 6 3 2 3 3 I I I 2 I I I 13 I I 

17 VIDEHOL KIKHI 3 5 I I 3 I 2 I I I I 8 I 2 

!8 CHOSEL KIKHI 2 3 I 2 I I I I 5 I 

19 KROZEL KIKHI 9 8 3 5 5 I I 2 2 4 I I 15 2 3 I 
----



20 VIDEHOLE KIKHI I I I I 

21 SWELUHO KIKHI 4 2 2 I 2 I I I 6 

22 ZAKIL KIKHI 2 4 2 I I I I 4 2 I 

23 SAVIL KIKHI 2 I I I I 2 3 

24 SAZOLKIKHI 5 6 2 2 5 I I 2 I I 3 2 II I. 

' 
25 KRUVIL KIKHI 8 8 3 6 3 2 I I 3 4 2 6 14 2 I I 

26 KRUSENE KIKHI 7 7 5 3 I 3 I I 3 2 I 9 I 13 I 

27 NEIBA KIKHI 7 4 4 3 3 I 3 3 II I I 

28 VILEPO KIKHI 4 4 2 I 3 I I 2 I 3 8 I 

29 VIMETSUL KIKHI I 4 3 I I 2 2 3 2 I 

I 1 l 4 I 6 7 8 9 10 

,}.N Name of Total < 15 > 15 - < >45 Primary High High Sch Uni Post- No.of Religio Govt.Jo 
Household Population Yrs 45 yrs School 

Grad Grad Cows b I Leaving n 
Certificate 

M F M F M F M F M F M F M F M F M F c NC M F 

30 VILEVOL KIKHI 5 2 2 2 I I I I I I 7 I, 1* 

31 EYOVOL KIKHI 5 5 3 3 2 2 3 2 3 4 6 2 

32 PUNGON KIKHI 5 5 I 4 3 I I 2 2 I I 6 8 2 I 

33 PUVIZO KIKHI 7 II 3 3 3 7 I I 3 2 3 2 I I 3 16 2 3 I 

34 KHUMEZO KIKHI 8 6 3 3 4 2 I I 3 I I I I 3 9 6 2 I 

35 ZAKAHE KIKHI 5 4 2 I 2 2 I I I I 2 2 I 4 5 I 

36 SANEILE KIKHI 2 I I 2 

37 VIZEHO KIKHI 10 7 4 5 3 2 2 I I 2 3 2 2 I 6 17 2 

38 DANIEL KIKHI 6 3 2 3 2 I I I I I I 9 I 3 

39 ZHOSAL KIKHI 12 10 8 5 2 5 2 3 2 I 15 7 I I 

40 ZENOHOL KIKHI 4 5 3 2 I 2 I I I 2 9 I 2 
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41 DIZEHO KIKHI I I I I 

42 ZADELKIKHI 4 7 5 3 2 I 2 I I I '11 2 2 

43 PUHOSA KIKHI 7 3 4 I 2 I I I 4 I I 2 2 8 I 

44 PUDEL KIKHI 4 7 2 3 I 3 I I 2 I 11 I i 

45 ZAKISATUO KIKHI 3 3 I I 3 I 2 2 6 I 

46 HOSUVI KIKHI 3 2 2 I I I 2 I 3 5 I I • 

47 PUNOLKIKHI 5 3 I 3 2 I I 3 I 2 6 •• I 

48 MEZANGOL KIKHI 8 4 4 2 3 2 I 2 2 3 12 

49 DASEKIKHI 6 4 I I 3 3 2 9 9 I I, I* 

50 VIVOZHOL KIKHI 2 3 I 2 2 I 5 

51 TOSOVIL KIKHI 3 7 2 3 I 3 I 2 2 2 2 10 I 

52 DZUVIHO KIKHI 4 4 I I 2 2 I I I 5 8 

53 VIZELKIKHI 3 3 2 2 I I I 2 I 6 I 

54 KHRUKEDULE KIKHI 2 2 2 I I I 4 

55 DONUKIKHI I I I 

56 RUKUVITO KIKHI I I I I I I 2 I I 

57 PUDUKIKHI SL N0.1o 

58 PUDUHOL KIKHU 2 6 I 5 I I I 2 2 I 8 8 I 2. 

59 PUVILKIKHI 2 2 I I I I I I I I 4 I I 

6o ~TELE 2 ~ ,_1 I I I I 
- ----·-- - ---- , ___ ' 
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62 

63 

64 

Contd./- Pre-

page 

' l • s 

Name of Total < 15 Yrs > 15- < 45 
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M F M F M 

ZAKITSO KIKHI 3 5 I I 2 

ZASHEVOL KIKHI 4 4 I 2 3 

PUN EISA KIKHI 2 3 I I 

PAVI KIKHI I 2 I 
-----------------

TOTAL 276 266 96 I22 

KEY 
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It is commonly believed that people from Viswema established many of the villages in Southern Angarni. 

Viswema is divided into four kh~/s or territorial divisions, namely /(jrhazouma4 RochUma, Zhmmia/ and 

Pavoma. During the Second World War the Japanese Forces established a base at Viswema. Villagers 

recall that when bombs were dropped on Viswema on the day M~cMva was observed (for a description of 

M~ci~lva, see under Religious Ritual) in June 1944, all the villagers fled and took shelter in Jakhama 

village. After the war, they returned to a broken village littered with the carcasses of animals. A cholera 

epidemic broke out and many fell ill. Agricultural work was badly disrupted as the villagers fled during the 

peak of the rice-transplanting season. Poor hygiene and poverty brought death to many. But the war also 

saw the development of road links. National Highway No.39, which passes through the heart ofViswema 

village, connecting Nagaland to Manipur thus linking the village to the outside world, was built around 

this time. The villagers ofViswema began trading with people from the neighboring state ofManipur to 
earn additional income. 

Naga society is distinguished by the conspicuous absence of class divisions. Every individual is 

treated equally and all villagers are landowners. Indeed, it is believed that there is no Naga individual who 

does not own a piece of land. Within each kh~l there are farm plots for settled or shifting cultivation 

scattered across different areas. Thus, it is difficult to calculate exacdy the size of land owned by any one 

person. A rich man may own different tracts of land, located in different places within his kh~L 

There are several schools, religious and traditional institutions as well as development agencies in 

Viswema. Relations particularly among the more important of these institutions are important to define 

for our research goals, as mapping these relations will help community members identify sources of 

information and facilitate the establishment of productive linkages within the community and with 

outside groups. To this end, five Venn diagrams appear in this case study, with circles of different sizes 

representing institutions/organizations and community groups. The diagrams represent different local 

perceptions of the importance of these various institutions and groups. These local perceptions are 

comprised of the aggregated views of three groups of villagers, namely non-Christian men, women and 

college students. The perspective of an individual male journalist was also recorded and taken to be 

representative of a male view of village organization. Diagrammatic representation of such local 

perceptions allows their similarities and dissimilarities to be more effectively highlighted. (See Figures 3 to 

7). The different groups did not always identify the same institutions. Out of a maximum numerical score 

of 140, seventeen institutions in Viswema received a score of 130 (10 points less than the absolute 

maximum). On average, most people gave the Village Council the maximum score, which indicates chat it 

has the people's mandate to govern, followed by the church, the Village Development Board and so on, as 

listed under Table 2. Similarly, Figure 8 charts a local college student's perception of the prestige and 

importance of various schools. 
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Figure 3 

NON-CHRISTIAN MEN'S PERCEPTION OF INSTITUTIONS IN VISWEMA. 

Informants: Kruvil Kikhi (40 yrs), Krozel Kikhi (82 yrs) 
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KEY (definitions based on informants' perceptions): 

1. Village Council, the highest decision making body in the village for disputes and other problems. 

2. Non-Christian organizations responsible for all crop production rituals and festivals. 

3· Youth Society, an independent organization under the guidance ofVillage Council, responsible for 
youth welfare programs. 

4· Village Students' Organisation, an independent organization responsible for student welfare. 

5· Village Development Board (VDB) independent of the Village Council. All development works and 
government grants are controlled by VDB. 

6. The Church. All Christians receive the benefits of religious education and faith. 

7· Women's Society, independent of the Village Council, receives 25% of the funds controlled by VDB 
annually for developing income generation projects. 

8. Schools for educating the village children. 

9· Hospital. Medicine available on prescription. Most patients buy medicine from private pharmacies. 

10. Wat~r supply system managed directly by the Village Council. 

n. Veterinary services, not very significant to the community. 

12. Integrated Child Development Services (ICDS) an independent organization which looks after the 
welfare of mothers and children, not viewed as significant to the interviewees. 

13. Agricultural Office, viewed as a remote organization. 
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Figure 4 

WOMEN'S PERCEPTION OF INSTITUTIONS IN VISWEMA: 
Informants: Mrs Kerihovile Kikhi (50 yrs), Mrs T osovile Kikhi (30 yrs), Mrs Sachono Kikhi (48 yrs), Mrs 
Siibile Kikhi (52 yrs) 
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KEY (definitions based on informants' perceptions}: 

1. Village Council, the highest decision making body in the village, where all internal problems are solved. 

2. The Church, which provides faith, religious and moral education to the village. 

3· Women's Society, an independent organization receiving 25% ofVillage Development Board funds 

which enables village women to help each other. 

4. Village Development Board (VDB), which includes women as VDB members, independent of the 

Village Council. 

5· Integrated Child Development Services (ICDS), (compare perceptions in Figure 3). 

6. Schools providing education for village children. It functions Independently. 

7· Public Health Engineering, providing drinking water to the village, controlled by the Village Council. 

8. Electricity Department, an independent organization providing electricity to the village. 

9· Village Primary Health Centre, catering to villagers' health needs. Most of the time, patients have to 

purchase the medicine. 

ro. Village shops operating under the Village Council which provide essential items for everyday use. 

II. Village Students' Organization, independent of the Village Council, looks after student welfare. 

12. Village Youth Society, under the umbrella of the Village Council, looks after youth affairs. 

13. Post Office, for communication between the village and the outside world. 

14. Agricultural Services and non-Christian organizations, not regarded as significant by this group. 
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Figures 

COLLEGE STUDENTS' PERCEPTION OF INSTITUTIONS IN VISWEMA: 

Informants: I. Miss Khrieseno Kikhi, 2. Miss Nosareno Kikhi, 3· Miss Nosano Kikhi, 4· Mr Vimetsul 

Kikhi, 5· Mr Methasiil Kikhi, 6. Mr Vikehiehol Kikhi 
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KEY (definitions based on informants' perceptions}: 

r. The Church provides and promotes Christian beliefs and religious education. Spread of Christianity has 

opened up more avenues of education for village youth. 

2. Schools have been established as a result of the Church and Christianity. 

3· The Hospital caters to the health needs of the villagers and ochers in neighboring areas. 

4· Village Students' Organization established as a result of schools. Educated youth belong to the Village 

Students' Union, which participates in educational planning and activities for the village. 

5· The Village Council, linked to many organizations as part of an entire village network of institutions. 

6. Y ouch Society, an independent organization under the Village Council, responsible for youth welfare 

programs. 

7· Women's Society, an independent organization under the Village Council, responsible for the welfare 

of village women and girls. 

8. Village Development Board, which looks after the development of the village under the guidance of the 

Village Council. 

9· Non-Christian groups responsible for preservation of cultural traditions, operating under the Village 

Council. 

10. Post Office, an essential communication centre. 

n. Veterinary services available in the village, not regarded as significant by chis group. 

12. Agricultural services and technologies available in the village, not regarded as significant. 

13. Shops chat sell essential everyday items, prices are controlled by the Village Council. 

14. Integrated Child Development Services (ICDS), not regarded as significant. 
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Figure 6. 

A LOCAL JOURNALIST'S PERCEPTION OF INSTITUTIONS IN VISWEMA 

Informant: Zavikhol Qournalist). 
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KEY (definitions based on informant's perception): 

r. Village Council, the highest decision making body in the village. It deals with all kinds of problems that 

may arise from time to time. 

2. Village Development Board (VDB) responsible for development activities. VDB has its own fund and 

functions independently under the guidance of the Village Council. 

J. The Church, which provides religious faith and education, is an independent organization. 

4· The Hospital, which tends to the sick. 

5· Schools, which provide education for the village children. When schools undertake Church sponsored 

projects, they are under the supervision of the Church. 

6. Integrated Child Development Services (ICDS), an independent organization. 

7· Agricultural Services, an independent organization. 

8. Post Office, an essential communication centre. 

9· Veterinary services, an independent organization. 

ro. Army Unit posted at each village to guard against anti-social elements. 

II. Village Youth Society, an independent organization under the guidance of the Village Council. 

12. Village Women's Society, an independent organization under the guidance of the Village Council, 

takes part in development activities with its own share of 25o/o from annual VDB fund allocations. 

13. Village Students' Organization looks after the welfare of the student community, and operates 

independently under Village Council's umbrella. 

14. Youth Club, an independent organization under the guidance of the Village Council, not very 

significant. 
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Figure 7· 

MEN'S PERCEPTION OF INSTITUTIONS IN VISWEMA 

Informants are all in the 50-60 age group: Daniel Kikhi, Videhol Kikhi, Vingol Kikhi, 

Vilevol Kikhi 
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KEY 

(based on informants' perceptions): 

I. Village Council, highest decision making body in the village, responsible for resolving all sorts of 

problems such as land disputes and social issues. 

2. Village Development Board (VDB), responsible for all major developmental works. The VDB operates 

independently under the Village Council, and controls government grants. 

3. Primary Health Centre with 20-bed capacity. People attend for treatment. 

4· Public Health Engineering, responsible for the village water supply, managed independently under the 

guidance of the Village Council. 

5· Schools, independent of village organization, for education of village children. 

6. The Church, also independent of village organization, providing religious benefits to the people. 

7. Youth Society operates independently under the guidance of the Village Council and looks after youth 

welfare. 

8. Women's Society operates independently under the guidance of the Village Council and looks after the 

welfare of the village women. 

9· Village Students' Organisation operates independently under the guidance of the Village Council for 
the welfare of the students community. 

IO. Veterinary Outpost assists in animal health care and provides artificial insemination for dairy cows. 

II. Agriculture Outpost, not viewed as significant by this group of people. 

12. Non-Christian Organization (Pfotsana), mainly important for the preservation of traditional culture. 

13. Post Office, of relatively less importance to this group as they do not write or receive letters. 

14. Integrated Child Development Services (ICDS) which is of less importance to this group. 
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Fig.ure 8. 

A COLLEGE STUDENT'S PERCEPTION OF VARIOUS SCHOOLS IN VISWEMA 

Informant : Miss Sareno Kikhi 
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KEY (in descending order of prestige and importance) 

1. St.}oseph Catholic School, ranked as the top school in the village. 
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2. Baptist English School, run and controlled by the Baptist Church. 

3. John Govt. High School, one of the oldest schools in the region, established in 1945· 

4. K.Khel U.P.School, a government run school, there is one for each khel. 

5. Centre U.P.School, providing instruction from Class Two to Four. This school is common for all 
the four khels. 

6. Z.Khel, P.Khel and R.Khel U.P. Schools, all ranked in the same category. 
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I TABLE2 

Various institutions in Viswema and their perceived significance, as viewed by different 
local groups 

NON- WOMEN COLLEGE JOURNALIST MEN AGGREGATE 

SL INSTITUTES 
CHRISTIAN 

STUDENTS MARK 
MEN 

I 2 3 4 5 6 

I Village Council I40 I40 100 I40 I40 66o 

2 Church 90 I30 I40 I20 90 570 

3 Village Deve. Board IOO 110 70 I30 100 510 

4 Schools 70 90 I30 100 70 460 

5 Hospital 6o 6o I20 110 70 420 

6 Youth Society 120 30 90 40 I20 400 

7 Students Union 110 40 110 20 110 390 

s Women Society So 120 So 30 So 390 

9 Non-Christian I30 0 6o 0 I30 320 
Orga. 

10 !CDS 30 100 10 90 30 260 

II V ety. Department 40 0 40 6o 40 I So 

12 PHE[Water Supply] 50 So 0 0 50 I So 

I3 Agriculture Office 20 IO 30 So 20 I6o 

I4 Post Office 0 20 50 70 0 I40 

I5 Electricity 0 70 0 0 0 70 

I6 Shops 0 20 50 0 0 70 

I7 Army Unit 0 0 0 50 0 50 
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Ethnohistory 

Life is thought to have begun with Nkhrotothomi through Tsapti (Grandmother). At first Tsapti could 

not see anything. There was a wild apple tree (Khitsobo) that she hit with a stick until the fruit fell. As she 

was eating the fruit, one hit Tsapti's eyes. She rubbed her eyes and found that she could see. Even today, if 

a branch of the Khitsobo tree is blown down by the wind or broken, people will undertake to perform 

Mena, meaning Gmna or abstention from working in the field. 

Tsapti had three children, Terumi (Spirit), Tiger and Man. One day, when Tsapti became ill, her 

three children took turns to nurse her. On the day she was nursed by Terumi, Tsapti was sickly and sleepy. 

On the day Tsapti was with Tiger, she became very tired because Tiger kept jumping on her saying 

"Mother, if you die, I will eat your eyes, your head, your legs etc." On the day Tsapti was nursed by Man, 

she was very healthy as Man did all kinds of things to please her and cooked different things for her to eat. 

One day, Man thought of a plan to kill Tsapti when Tiger was absent. He picked some wild chili from the 

forest thinking that Tsapti would die after eating the chili and he could then hide the corpse without 

Tiger's knowledge. But instead of dying after she ate the chili, Tsapti felt so much better, that she asked 

Man to cook the same chili again. And that was how chili entered into Naga culture. Also, Terumi had 

told Man to eat the red matured chili first but he ate both green and red chili indiscriminately. That is 

why people die at different ages. Had T erumi s advice been followed, the old would always die before the 

young. 

One day when it was Man's turn again to take care of the mother, she suddenly died. Man was so 

worried that Tiger would come and eat her up and had a very difficult time choosing a burial site for his 

mother. Finally he decided to bury her under the fireplace. After burying her, Man rebuilt the fireplace 

over her grave, which made it difficult for Tiger to locate her burial site. For this reason, even today, the 

Nagas have no restrictions for constructing houses and hearth (Miso) over a graveyard. 

At this time the three brothers had to go their separate ways, either into the thick forest or towards 

land. Terumi favored Man. Man and Tiger had to choose their habitats. T erumi told his two brothers that 

the one who saw the sun rise first would live in a place where there was light and darkness. The one who 

lost out would live in the thick forest where there was only darkness. Man was facing the west, looking at 

the mountains and was the first to see the sun rise whereas Tiger, facing the east, did not. Man had won 

but Tiger refused to go into the forest. The second time, T erumi asked them to throw stones and the 

winner would live on the land and the loser in the thick forest. T erumi gave a small beetle to Man. Tiger 

threw the stone first. When it was Man's turn, he released the beetle and it flew from his hand. Thus Man 

won a second time. But still Tiger refused to leave his brothers. Finally, T erumi asked Tiger what he 

feared most. Tiger said he feared the sounds of empty cans, fire and trumpet sounds. 

Different materials that produced these sounds were placed on Tiger's body and a trumpet was 

blown very loudly near his ears. Fire was also lit. Tiger became so scared that he quickly ran into the thick 

forest. That was how migration took place among the brothers. Even today it is said that when one is in 

the forest and encounters a tiger, one must utter the words "Akipu teru-o' (make tiger the master) and the 

tiger would then let one pass without harm. But if one utters the words "Teru.Akipu"(make Terumi the 

master) the tiger would not let you go. 

As it was also time for Man and T erumi to separate, T erumi asked Man to start agriculture by singing 

a lullaby. The song goes like this. 

Ano tano yosu to zuho 

Nipo nine zopwsu mi cho lono 

Tsukhwe pu vo no pi tozu ho 

Azu no-o kraco krahe lo 
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Makri tmho pu k~lo 'uno 

K~le zmo tsapu tsa lo-l cosh~ 

Azu no-o mozo zul cu 

T~khrii pon~ Toci~ po vakra 

Azu no-o mozo :u-1 cu 

Zo k~su kon~ L-timi eli 

Azu no-o kraco krah~ cu 

A translation follows: 

Your father has gone to a far off land to bring you a gift 

My baby, please don't cry 

When the peaches are in full bloom, it is time to sow the seeds 

My baby, please be quiet 

One month's labor produces food to last for one whole year 

My baby, please sleep in peace 

This song is meant for the farmers 

My baby, please don't cry. 

This is the origin of agriculture as told among the Nagas. 

Man produced seven sons. A son of one of these seven sons lived in Kezorii, which still exists today. 
There is a viswe kharu (gate) at Kezorii. Then the people ofKezorii shifted down to Phezu where the 
people ofTheiinuomia tried to chase them away from time to time. So they sent their warriors to fight 
the Theiinuomia but were constantly defeated. They then pledged never to cross the boundary known 
as Kikhinapo, which still exists in Phezu. The warriors also used to hang their warrior necklaces on a 
tree, which is called to this day Tukhrobo, in Phezu. Again, the Kezorii moved, this time up to Kipizu, 
situated at a higher altitude and thus free from enemy attack. The remains of a water tank and 
blacksmith exist to this day. At Kipizu, a man by the name of Kral used to attend all the meetings and 
was one day asked to give his maiden speech. It is said that as Kral spoke wisely, he was given the 
Kipizu plain to look after. 

While the people were in Kipizu, the leader of the Thoramami came to conquer them on a white 
elephant. The villagers held meetings and consulted soothsayers to choose one person as the first to 
fight the enemy. A warrior was chosen. He sharpened his dao (knife) for seven days. On the fateful day 
of the encounter he hid behind the gate with his dao. The huge white elephant rode majestically on the 
narrow path leading to the gate. The moment the elephant entered the gate, it lifted its trunk, as it 
smelt the presence of a human being. The warrior then suddenly raised his dao and cut off elephant's 
trunk. The elephant staggered away with a piercing cry, crushing and stamping on Thoramami soldiers 
killing many in the process. It is said that there was a small stream of blood at Miyho khare, (which 
still exists in Viswema), as many Thoramami died. After this incident, they shifted down to Viswema, 
the present village and settled down. 

According to village history, one of the descendants of the original seven sons was called Hikha. He 
had two sons called Keyhonuo and Zoiinuo. The ten villages in the Southern Angarni area known as 
J apfiiphiki originated from these two sons. Keyhonuo had four sons called Viken, Tho ran, Yievi and 
Viswe. Viswe was the oldest. When it was time for the four brothers to part from each other, they went 
out hunting and killed a white Himalayan Thar (Nemoraedhus spp). The brothers shared the hunted 
animal at Thuzayo, a place that still exists in Southern Angami. Viswe, being the oldest, asked his 
brothers to choose the parts of the hunted animal. Viken, founder of the present-day Jakhama village, 



chose the head, which is why the people of}akhama are said to have good-looking haircuts (pida). 
Yievi of the present-day Kedima chose the side, which is why the Kedima are said to be good at 
wrestling. Thoran of the present-day Kezoma chose the heart, which is why the Kezoma, even if they 
are relatively few in number, are smart and intelligent. The present-day people of Khuzama are said to 
have migrated from Viswema. This is how the brothers spread to establish their own villages. (The 
story of Zoiinuo will not be dealt with here). 

Traditional institutions and customary laws on land, forest and water resources 

Traditional vilLage organization: 

The village was structured according to the four kheis, which were subdivided into thmu. 
Kirhazouma, Pavoma, Zherima and Rochii.ma each had its own distinct territories and 
demarcations, as well as its own distinct socio-political and ritual forms within the village. Kheis 
was the term used by the British and it came to be applied to any territorial division. It was 
mainly thmu that provided the village's local organizational structure. The thmu were further 
subdivided into various clan groups called sara and each sara was further divided into clan 
segments called putsanu. Beyond this subdivision were families and then individuals. Ritual 
responsibilities within a particular clan segment were not transferable. 

Sharing of ritual responsibilities among the eldniy: 

Certain elderly people are assigned specific duties in relation to rituals, administration and the application 

of customary laws. Previously, these elderly people were highly respected and considered to be "next to 

God". A person with ritual responsibilities was no ordinary man and his responsibilities could only be 

passed down to others from his lineage group 

I. ShekriJ-o or the oldest man in the village. Any person by virtue of his age, from any clan in the village, 

can become ShekriJ-o. He is regarded as the interpreter of rituals and is consulted on rituals for feasts, 

births, deaths or gate rites when there is any uncertainty. When a ShekriJ-o dies, the whole village will 

abstain from working the fields for five days (gmna). 

2. Mshopfo or the female ritual specialist on crop production. Only an elderly woman from either the 

Kirhazouma khel or Pavoma khel can be appointed to this post. She is regarded as the "first reaper" of 

crops. After observing Msho for five days, everyone in the village will start reaping the new harvest. 

Also, before the Mshopfo presides over the observation of Msho, no new crops can be harvested or 

eaten, especially millet, leek, sesamum (anna} and rice. (Fuller details are provided under the heading 

"Ritual Observations".) When a Mshopfo dies, the whole village will observe gmna for three days. 

3· Tsakro-o or the male ritual specialist on crop production. He is regarded as the "first sower" of seeds. 

No one can sow any agricultural crops before the Tsakro-o. The Tsakro-o is always appointed from the 

TsukrU lineage of the Zherima kheL Mshopfo and Tsakro-o are paid in kind by the whole village for 

their service to the people. 

4· Myholi or a man appointed from any clan within the Zherima khel only. He is charged with 

responsibilities for organizing military operations and inter-village alliances. 

5· Teritsii or one who is charged to look after the "war stone" which lies at the heart of Kirhazouma khe/ 
surrounded by a thick wooden fence. Only someone from either the Rasmii.mi or Krachii.mi lineage of 

Kirhazouma khel can be appointed to this position. 

6. Teraseor the "rain maker". This person can be appointed only from the Rasmii.mi lineage of Rhetso 
sara of Kirhazouma khel This religious specialist performs different rituals, most commonly for the 

whole village, which are then observed by individual households. 
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Ritual specialists like Tsakro-o, Mshopfo and Teras~ have responsibilities directly related to agriculture 

and crop production and perform rituals on behalf of the whole village. (Fuller details of these rituals are 

included in this study under the section headed "Rituals relating to sustainable livelihood"). 

It is commonly perceived that distribution of religious offices amongst several lineage groups has 

helped to reinforce moral unity within the village. Kh~i, thenu and sara all have their own dan elders. The 

dan elders are very important decision-makers when customary laws are used to resolve land disputes or 

conflicts over resource uses. This organizational structure is especially important in the social life of the 

non-Christian group called putsanas. 

In Viswema, people are classified under five distinct group categories. Each age-set is accorded a 

particular status, in relation to ceremonial, military and other activities. The basic features of these five 

age-sets are: 

1. I. Pithi K~tsami - This group of people over seventy years of age include the most senior elders who 

_ are generally also assigned religious responsibilities, including the position of the Headman or Gaon

bura. 

2. 2. M~humi- This refers to men in the age group of 5o-7o years, including the position of Pithimi or 

headman. 

3· 3· Khrisa M~hu- This refers to both men and women between 3o-50 years of age who are responsible 

for manual work associated with village development, festivals and cultural events. They are also 

responsible for performing traditional songs and dances. 

4· 4· Khrisami- This group includes male and female youth between 15-30 years of age. Their 

responsibilities are similar to those of Khrisa M~hu. 

5· 5· Nhatsumi- This refers to young boys and girls below 15 years of age. They have no specific 

responsibilities and are only expected to help their parents. 

In the past, when villages fought well-organized wars, disputes among the kh~ls or even between 

lineage groups within the one village were not uncommon. The age-set system provided military 

education to young men who occupied a common sleeping place called Kithuzi. The elders who belong to 

the first two age-sets have juridical and administrative responsibilities and preside over religious rituals. 

Age is thus a highly significant factor in determining an individual's social rank, rights and privileges. Age 

confers authority in matters of law and government. Gaon-buras, village headmen or council chairmen, 

kh~l and dan elders are chosen on the basis of their age. (N.K Das-92?). 

Traditional institutions and customary laws: 

The introduction of the Village Council system in Viswema in 1947 inserted a new modern structure into 

the existing traditional one. (See Table 3 below). 

Table 3 

HISTORICAL FACTS ABOUT INSTITUTIONS & DEVELOPMENT ACTMTIES IN VISWEMA 

NO. PARTICUlARS YEAR NAMES OF OFFICE HOLDERS & 

INNOVATORS, RESULT OR SITE OF 
SPECIFIC EVENT/ DEVELOPMENT 

(A) VILlAGE 

I NATIONAL HIGH WAY NO 39 APPROXIMATELY AROUND 1910 JEEP ABLE ROAD ONLY 

2 JAPANESE INVASION 19~ POVERTY, SICKNESS 

3 VILLAGE APPROACH ROAD 1947 

4 FIRST GAON BORA 1947 MRTEBU 
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5 VILLAGE PANCHAYAT 1.p1.1947 MR VINOL, CHAIRMAN 

6 VILLAGE DEVELOPMENT BOARD 1980 MR PUSAZO NEIKHA. SECRETARY 

[B) PRNATE 

7 ESTABLISHMENT OF SHOP 1950 SAPALKENYA 

8 PRIVATE PHARMACY 1953 MRS KEZEVICHONU 

9 POTATO INTRODUCED BEFORE 2'0 WORLD WAR DAN! KENYA & DUCHOL NALEO 

10 RICE MILL 12.6.72 MR VIHO RHETSO 

II INTRODUCTION OF PRIVATE BUS 1977 MR PUHOPAL PUSA 

12 INSTALLATION OF LPG 1988 MRPUDU 

. 13 FIRST VEHICLE USED 1940 MR PUHOKHWEL 

[C] DEVELOPMENT ACTMTIES 

14 VILLAGE SUPPLIED WITH ELECTRICITY 1945 BY BRITISH FROM KEHORU RIVER 

15 WATER SUPPLY FEB.1945 THAL DZUPCHE 

16 POST OFFICE 1947 MREDIHO 

17 GOVf. DISPENSARY 1954 

18 POSTING OF ARMY IN VILLAGE 1963 

19 HOSPITAL UPGRADED 20 BEDS 1966 

20 AGRI. INSPECTOR OFFICE 1966 MR L.K. RIALIE 

21 VETERINARY OFFICE 1978 

22 INSTALLATION OF TELEPHONES 1995 PANCHAYAT HALL 

[D] RELIGIOUS ESTABLISHMENT 

23 TRADITIONAL RELIGION SINCE VILLAGE ESTABLISHMENT 

24 BAPTIST CHURCH 1928 MR VIRHO KIKHI 

25 ROMAN CATHOLIC 1950 MR MARIL KIKHI 

26 CHRISTIAN RIVIVAL CHURCH 1978 MR SA VIL KIKHI 

[E) EDUCATIONAL INSTITUTIONS 

27 FIRST TEACHER IN THE VILLAGE 1926 MRVILNKIN 

28 FIRST MAN TO MATRICULATE 1942 MR KEZEHOL PUSA 

29 FIRST MAN TO RECEIVE A B.A 1950 MR KEZEHOL PUSA 

30 FIRST WOMAN TO MATRICULATE 1956 MRSSACHONU 

31 VISWEMA STUDENT ORGANISATION 1963 Dr VIZADEL. FIRST PRESIDENT 

32 FIRST WOMAN TO RECEIVE A B.A 1969 MRS TOSOVINU NEIKHA 

33 JOHN GOVf. HIGH SCHOOL 5-3·1945 UPGRADED 30.10.1963 

H ST. JOSEPH SCHOOL 19·5-1974 

35 BAPTIST ENGLISH SCHOOL 1 .. p.1986 

[F) BUSINESS 

36 FIRST TRADERS TO MANIPUR AFTER INTRODUCTION OF MR VIRIHO & MR VIZOTSO 
JEEP ABLE ROAD 

An individual of influence who has extensive knowledge of customary laws, is chosen from among 

the four khels to be chairman of the Village Council. Two elderly persons from each of the khels are also 

elected as Gaon-Bura (making a total of 8 Gaon-Buras). Institutions which make up the Village Council 
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system include the Village Development Board (VDB) introduced in 1980, consisting of 1o-12 members 

who are collectively charged with the responsibility for overseeing developmental activities within the 

village, the Village Women's Organization, the Youth Society and the Village Students' Organization. 

Each of these organizations is assigned a range of responsibilities for the collective welfare of the villagers. 

A recent instance of this is the responsibility assigned to the Village Students' Organization for inquiring 
into cheating during examinations. 

While the Village Council represents the highest institution and coun, at the thmu sub-level for each 

khel there is a Khel Panchayator Khel Council comprised of the Council chairman, the two representative 

Gaon-Buras of the Village Council and the dan or sara elders. Therefore, when a dispute arises, the 

plaintiff has to first take his complaint to the Khel Council, effectively the Khel Coun, before proceeding 

to the Village Council as the highest coun of the village if the dispute is not settled. Apan from the Khel 

Council, other thmu level institutions ace the Khel Youth Society, the Khel Women's Society and the 

Khel Students' Union. These have proper office bearers and complement the functions of the Khel 

Council. 

During British rule, disputes were settled according to Naga customary laws. A dobashi or translator 

was employed by the British colonial authorities to translate and provide advice on tribal customs for 

settling different disputes. The British colonial principle of"interfering with local customs as little as 

possible" helped to maintain the administrative responsibilities and judicial authority of the headman. 

After Independence, the office of the dobashi was retained and together with the Gaon-Buras provided the 

basis for local government administration. (N.K.Das 1993). 

Customary laws concerning land 

Land is the most imponant propeny in Viswema village. Individual holdings of land are acquired through 

inheritance, gift or purchase. Land, including forest, is sold mostly within the one dan. A non-Naga is not 

allowed to purchase land and forest in the village unless he has been adopted by one of the village clans. 

Buying and selling of land between different villages is also not allowed, as the boundaries of each village 

are clearly demarcated by rivulets, streams or stone monoliths. Similarly, buying and selling of land 

between different khels within the one village is regarded as undesirable. 

Laws concerning land vary among the villages according to the nature and type of ownership 

involved. In villages where there is greater reliance on terrace rice cultivation, land is generally owned by 

individuals and the owner's legal right over his fields is permanent. These fields can be inherited and 

transferred only between agnate relations. According to Viswema custom, a woman is given a piece of land 

for wet-paddy cultivation at the time of her marriage, although the custom varies from dan to dan. 

Generally speaking, this land which is matrilineally inherited is subsequently transferred to the eldest 

daughter when she marries. 

Forest managemmt 

Forests, called ketsa in the local Viswema dialect, ace areas where trees ace thickly concentrated and located 

a good distance from human habitat. People go hunting in the ketsa during the dry months and extract 

timber for house construction when the need arises. Only men engage in these activities. Other resources 

taken from the ketsa include wild fruits, vegetables, mushrooms and honey. Both men and women engage 

in these gathering activities. Land located in the forest is mostly collectively owned by the dans, khels or 

even the village. 

Another forest area located nearer to the village is called sokha. This is where firewood for cooking is 

collected and where swidden farming is carried out from time to time. Sokha is owned mostly by 

individual families and sometimes, by dan-segments. The funher the forest is located from the village, the 

more collective ownership becomes. As a general principle, forest near the village is owned by clans, forest 

funher from the village is owned by khels and forest even funher than that is owned by the whole village. 
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Grazing takes place in sokha and in forest immediately beyond the sokha in specific kh~J.. designated 

areas. Grazing cattle beyond these areas is therefore illegal. There is strong mutual agreement among the 

four kh~ls about the use of specific areas for grazing. With regard to grazing rights, the four kh~ls have 

formed themselves into two larger groups each with its own designated grazing area. 

No one is allowed to fell living trees on private land for firewood except the owner of the land. If this 

law is violated, a heavy fine is imposed on the culprit. However, dried/dead wood can be cut or collected 

from any sokha without the owner's permission. If a person is constructing a house, he may extract timber 

from his neighbor or friend's sokha free of charge, but must first seek the owner's permission to fell the 

trees. 

In Viswema, forests are mostly collective owned by clans and kh~ls and no individual owns forest 

outright. Forest resources, especially timber, are thus common property and not for sale. But if an 

individual requires timber for house construction, he must first obtain permission from kh~l elders, if the 

forest is owned by a kh~L If it is dan-owned then he must approach the dan elders. He does this by 

offering salt to the elders. He would be allowed to extract the required quantity of timber but on 

completion of his house, the elders would require him to take an oath stating that the timber was used 

solely for construction, and not a single piece was sold. This prevents the forest from being rapidly 

depleted and allows for relatively equal distribution among the members of a clan or kh~L If this 

customary law relating to forest resources is violated, a severe fine is imposed on the culprit. 

Ecological balance is maintained by specific cultural prohibitions being imposed on certain species of 

trees and birds. For instance, one is not allowed to express admiration for the beauty of the Erythrina 
stricta flower, which is very beautiful and red in color. Similarly, one is not allowed to admire the beauty 

of a tholedzii bird, which is also red in color. Young people are not allowed to eat sparrows. The tree 

called kelosei, which is big and has good quality wood, cannot be felled. Similar felling prohibitions apply 

to the mewo and kerw~so trees. 

It is said that expression of admiration for the beauty of the Erythrina stricta flower and the tholedzii 
bird would cause the death of one's parents who would then turn into this plant and bird. Sparrows when 

eaten by the young would make the young person very lazy. A single kelosei tree trunk can be shaped into 

a bed, mewo can be turned into a kuzu, a large container used for making community rice beer during a 

Feast of Merit and festivals, or a pounding instrument with many holes called ciekhe. The k~eso 

produces very hard wood used for making village gates. Each of these objects is shaped out of a single and 

very big tree trunk and the value of these trees is indicated by the symbolic importance of these objects. 
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Table 4 

The S}'!!l_bolic and practical significance of local plants 

Plant name Its significance 

Peach Blossom Time to sow paddy in the nursery 

Bauhinia(White) : Appearance of blossoms indicates it is time to 
sow a range of seeds in swidden farms 

Cajamus (a leguminous crop), local name When it flowers it means that there will be 
Kerhu (yellow flowers) plenty of rain 

Ipomea (a creeper) , white flowers When the flowers bloom there will be heavy 
rain for a week 

Crinium Lilies Large bulbous plants, white or offwhite 
blooms will appear during paddy 
transplanting season 

Solanum khasianum A thorny shrub, its seeds are used as soap for 
washing white shawls and other garments. 
(Soap and detergents were nor available in the 
past) 

Adhatoda species A shrub planted as hedges along field 
boundaries. Leaves are boiled and the extract is 
drunk as a cure for gastric complaints. This 
plant is also used in religious riruals during the 
rice harvest 

Ocimum species both white and black varieties are used for 
making soup to cure mild fever and headache. 
Black ocimum is good for suppressing high 
blood _E_ressure 

Rhus semialata The white coated seeds are very sour in taste. 
When boiled the extract is used for making 
soup to cure mild fever and headache. The 
extract is also mixed with honey for curing 
diarrhoea and vomiting. It can also be made 
into a soapy solution with slimy plants such as. 
Lavatera sp.(Pinyi) or Debregiasia sp. (Melu). 
Only the bark is used for this purpose, mixed 
with the bark ofSchima Wallichii (needle 
wood), of the non-itchy variety. This solution 
is used as a shampoo. It makes hair glossy and 
soft, and delays the grayin_gj>rocess. 

Zanthoxylum acanthopodium Both the seeds and leaves can be eaten as a 
cure for stomach _I>_ain and ~tric complaints 

Guava (Psidium guajava) Tender leaves are boiled and the juice extract 
is used for curing diarrhoea 

Sugar cane, star fruit etc Eaten as a cure for jaundice 

Hibernating crabs Crushed and the juice extract is drunk as a 
cure for jaundice. This is regarded as the best 
indigenous medicine for jaundice 

Cucumber Good for curing Oedema as it helps to 



Alnus nepalensis, worm wood, apatorium sp. 

* Capsicum S£ecies called Rajah Mirch 

Passion fruit, mint, Houtruynia cordata 

Gooseberry, the fruits of spondius mengifera, 
orange 

Wild chestnut 

Neem leaves 

Eucalyptus leaves 

Taro 

Adiatum capillus 

Ash powder 

Birds 

Th b r e syml o IC an 

Name of bird 

Cuckoo 

Sparrow 

d "cal . ifi pracn Slgnl cance o fb" ds If 

Mahako (Vipiro), Tadele Mhoki (Krocho Todzu 
krakra 

Mjozu 

Cicada 

eliminate body fluids 

Tender leaves are crushed and the juice 
applied on injuries to stop bleeding. 
Wormwood (Artemisia) is an effective leech 
repellent. 

very hot in taste, good for gastric complaints 

Tender leaves eaten for gastritis and diabetes 

Good for coughs and colds. Orange peel is 
dried and burnt as mosquito repellent. 

Indicates a good crop yield 

Good for curing malaria 

Dried and powdered, mixed in hot boiling 
water and the steam is used to relieve backache 
etc. 

Recommended during childbirth, bad for 
coughs 

Root is very bitter and cures chronic fever 

Mixed with water, allowed to sediment and 
liquid then decanted for washing hair as 
dandruff treatment. The hair becomes glossy 
and the itching caused by dandruff also 
disappears. The same decanted ash water is 
added to galho, a local preparation added 
when cooking vegetables to make them more 
attractive and tasty 

Its significance 

Its call alerts villagers to the fact that sowing 
time has arrived. Paddy can be transplanted as 
long as the cuckoo's call can be heard in the 
area. It is said that when one does not hear the 
cuckoo's call, it is already too late for rice 
transplanting. (The shooting of cuckoos is 
banned in Viswema) 

Should not be eaten by anyone except the aged. 
It is believed that eating sparrows will make the 
young very lazy 

Indicates the arrival of the monsoon season 

Regarded as a guide during wartime. If it cries 
three times, it is already too late to return 
home. Therefore, one must be on one's way 
when it has only cried twice 

Indicates arrival of the monsoon season, and 
paddy transplanting time 
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Water Managmzmt 

Water is considered an important resource of the land. Viswema has a good natural water source 

originating in the thick forests and hills. The drinking water supply is owned and managed by the villagers 

themselves. Because water is plentiful, cultivation of wet-terraced paddy is the main economic activity. 

Water is tapped from the rivulets and streams for irrigation and fed through long channels to flood 

the terraces. The water required for the fields must be obtained in accordance with customary law and 

rights. In Viswema, man-made irrigation channels are called dzuk. Dmk come in various types. There are 

those that supply water to a single family, those that supply water to many families located in the same 

district or to several farmers located in different districts. In such cases, all those who benefit from the one 

channel must take part in the periodic repair of that irrigation channel. Anyone absent from this collective 

undertaking is liable to a fine calculated according to the daily wage. Farmers have different ownership 

rights on water either through inheritance or through purchase. Stealing of water at night when there is a 

water shortage is not uncommon and a frequent cause of dispute. No user can divert the flow to his new 

field without the consent of other users. Even diversion of the original direction of the flow to the same 

field is considered illegal. 

The Legal System 

There are two kinds of legal cases, crimes and disputes. In the first, judgement is absolute and the accused 

has no right of appeal to a higher court. In the second, right of appeal is available if there is dissatisfaction 
with the decision reached. 

Absolute penalties: 

These are imposed for serious crimes such as murder, thefr, adultery and destruction of others' property 

by fire. 

Murder 

When someone is killed, the crime is defined as either murder (premeditated) or involuntary 

manslaughter. The severity of the punishment depends on how the crime is defined. Whether the crime 
was premeditated or unintentional, the victim's kinsmen may seek to revenge the victim by killing the 

murderer. This not only affects the accused but his entire lineage group. Therefore, when such a crime has 

been committed, an entire lineage group might flee and take shelter in nearby villages to escape the fury of 

the victims' kinsmen, returning only when some calm has been restored. The seriousness of murder or 

involuntary manslaughter warrants the participation of all of the village elders in settling the case. If a 

person from a different village is murdered, then elders from both the villages, along with elders from 

neighboring villages in the region, will be collectively charged with the responsibility for settling the case. 

The role played by the elders is crucial in this regard. Forfeiture of the murderer's property is a common 

penalty. Expulsion of the murderer from the village for seven years or even permanent banishment is an 

alternative penalty. The punishment is more severe in the case of a premeditated crime. 

A recent murder case in Viswema involved a boundary dispute between two men, Vitsepi and Holto, 

which led to Holto beating Vitsepi in the presence of nine witnesses. Vitsepi was under medical treatment 

at the time and physically frail. About two weeks after he was beaten, Vitsepi succumbed to his injuries 

and died. When Vitsepi' s health was deteriorating, Holto was told to ask for forgiveness from Vitsepi, but 

he denied beating Vitsepi, saying that he only gave him a slight push. But as there were nine witnesses to 

the crime, the juridical body comprised of elders from various clans and lineages, Village Council 
members and Gaon Buras found Holto guilty and permanently banished him from Viswema. His married 

children were not affected by this sentence, but the unmarried ones who were still living with their parents 

were prohibited from entering Viswema for three years. This judgement is binding and final and Holto 

had no right of appeal in any court. Had he admitted his misdeed and asked for forgiveness, his 

punishment would have been much lighter. 



Adultny 

Adultery is also considered to be an extremely serious offense and a crime against society. The customary 

laws concerning adultery are very strict and the prescribed punishment is absolute. In this regard, the 

customary laws are not kind to women. An adulterous women loses everything while an adulterous men 

loses nothing, for example, if a married woman sleeps with other man while her legal husband is still alive, 

she loses everything, her property, her clothes and even her jewelry. She is sent to her parents' home in her 

underwear. Punishment may include her hair being shaved or her nose being cut off. However, if a man 

sleeps with another man's wife, he is considered courageous and to be admired. Kemni, the doth worn by 

men is normally wrapped around the body to the knee. It is hand woven in black thread and decorated 

with three lines of cowrie seashells, arranged horizontally at the back, with one vertical line on the front of 

the garment. If a man sleeps with some one's wife, he earns an additional line of seashells and his k~mni is 

then decorated with four horizontal lines at the back. 

However, it should be noted that domestic violence in the form of husbands assaulting or abusing 

their wives rarely occurs, since men who are violent with their wives are regarded as cowards who cannot 

fight other men. 

Theft 

Penalties for theft are also very strict and deter people from stealing. If a person is caught stealing he is 

punished depending on the seriousness of the crime. Serious theft would require the offender to pay back 

seven times the value he has stolen. Minor theft may be settled through peaceful means with the help of 

elders as mediators. Penalties for theft are absolute. 

Decisions that may be app~aled 

These are decisions about land disputes and disputes over irrigation channels, and are arrived at in two 

stages: 

Mediated compromiu 

The preferred method is settlement through compromise, where the elders play a vital role as mediators. 
This applies to individual parties or feuding dan or lineage groups. 

Oath-taking 

If compromise cannot be reached, then the accused is required to take an oath. A person who is able to 

swear an oath on the lives of a large number of his kinsmen will generally receive a verdict in his favor. 

Depending on the merit and severity of a case, the contents of an oath may be reviewed. An oath often 

begins with the words, "If I tell lies, let me not live in this world and let some epidemic destroy me, this I 

swear in the name of God". An oath appeals to divine power to bear witness to the truth of what one says. 

The taking of an oath, therefore, may decide a person's innocence. If an individual or group involved in a 

land boundary dispute cannot swear an oath on a sufficient number of lives, then the case may be found 

against that individual or group. No one will take an oath unless he fully believes in the legitimacy of his 

claim or his innocence. People fear the consequences of taking an oath under false pretences. Some people 

claim to have witnessed a person who started bleeding profusely from his nose, falling on the ground and 

dying suddenly after taking a false oath. Similarly by taking an oath to support a lie, a person is said to be 
risking the wrath of the divine powers. 

The people charged with the responsibility of administering oath taking at the village level are the 
village headman, the village priest and the elders of the Village Council. At the lower level, the kh~l and 

dan elders are given that responsibility. Clan-segment elders and heads of households are also involved. 

Khels generally attempt to settle most of their own internal disputes. No one directly approaches the 

Village Council as the highest court. The dispute is always heard within the lineage group first, then 

proceeds upward to the dan, the kh~l and finally to the Village Council if no settlement is reached. If the 

dispute cannot be settled even after the case has been heard in the Village Council, it goes to the Area 
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Court and then ultimately to the District Court. If the issue is not settled by the District Court, then one 

can appeal again to a higher court and so on. 

At one time a severe water dispute broke out between the villagers ofJakhama and Viswema, when 

the Kirhazouma and Pavoma kh~Ls ofViswema gave drinking water to villagers from Kezoma. The 

villagers ofJakhama objected to this even though the water given to Kezoma belonged to two Viswema 

kh~Ls. The case was heard several times by elders from the Southern Angami region. No settlement was 

reached. So it went to the District Court at Kohima, and even after the case had moved further up to be 

heard by the Angami Public Organization (Tribal Court), there was still no settlement between the 

feuding parties. The case was finally appealed in the Guwahaci High Coun in Assam. At the High Court, 

the case was still heard in accordance solely with Naga customary laws. Ultimately it was withdrawn from 

the High Court. After a lapse of almost ten years, the villagers ofViswema and Jakhama represented by 

ten elders from each village settled the case peacefully without any oath being taken. Elders play a vital 

role in settling disputes and their authority is regarded as second only to God's. If someone disobeys the 
elders, it is commonly held that he would meet with great misfortune. 

Sustainable livelihood strategies 

There is strict adherence to the many religious ritual ceremonies and observations conducted on a 

monthly basis. All these are related to local understanding of sustainable livelihood. For instance, it is 

believed that when people adhere to ritual observations, a small quantity of food crop will last for a long 

time. Certain persons are appointed to perform all these ceremonies on behalf of the whole village and 

sometimes, all the villagers will participate in the ceremonies through making sacrifices or gmnas. These 

vary greatly and include ritual performances, restrictions on working the fields, abstentions from food or 

contact with persons. Such acts of symbolic sacrifice are believed to exercise a positive influence on a 

person's life. 

The crop production ritual specialists Tsakro-o, the First Sower, a man from the Tsukrii lineage of 

Zherima kh~L, and Mshopfo the First Reaper, an elderly woman from either the /(jrhazoma or Pavoma kh~Ls 
perform their rites in the field very early in the morning on their specific days. They then return home 

and fast for five days, praying to Ukepmuofo and the spirit of the land Terumi for plentiful crops for the 

year and for an ample harvest. Only after Tsakro-o has performed his Tsiakrii in January can the villagers 

start sowing for the year. Likewise, no one can harvest any crop before Mshopfo performs the harvesting 

rite in July. 

The Annual Cycle of Ritual Observations 

Chusukhrii (January)- On the ih day of ChusukhrU, compost must not be carried to the fields, fires 

cannot be lit and pottery cannot be fired. Thatch for house construction cannot be carried. On the zl' 

day, the community members will construct Tsakro-o s house. On the 18m day, Tsakro-o goes to his field at 

dawn to perform the Tsiakrii rite. The reason why he goes early and returns home early before the villagers 

wake up, is to avoid meeting and talking to them. For performing TsiakrU, Tsakro-o takes along with him 

different kinds of agricultural crop seeds like rice, potato, millet, Job's Tear, beans, and other seeds grown 

in the Village, as well as J(jtJe Zu in a gourd or container. 

The rice beer called J(jtJe Zu is prepared by taking a few grains of rice, soaked in water for a few minutes. 

Excess water is drained off. It is then pounded and mixed with hot boiling water, put near the fire for a 

few seconds and then two drops of yeast (locally prepared) are added. 

On reaching his field, he will till the soil in one corner of the field and sow different kinds of seeds there. 

While sowing the seeds, he utters these words: 

He! KemmupU, SaputsU; Tmyitsu; tsa khak~siJ kohi vi ~krwu kro pit~; Nhasu viJta kmu, 
Sub~ viJta; Tom tokhra, khoZ()nu po vawa kmu; Sutho vUsiJ pit~. 



(0 God! Let the food come from the North and the South. The seeds that I am sowing now 

should bear plentiful grains. Let them not be unfruitful, let them not be destroyed by natural 
calamities or insects, pests and rats. Let them bear only good grains in abundance.) 

After sowing the seeds, IGtk Zu is poured out over the soil to signify the fertility of future crops. The area 

where the seeds are sown is fenced with Artemisia plants. Tsakro-o then returns home and goes straight to 

his small house. From ther8th onwards, the day he performs Tsiakru, till midday on the 22nd day of 

Chusukhro, he will stay in his own house without coming into contact with anyone, including his family 

members. During this five days period, he will not eat only pounded rice mixed with boiling water called 

thutse. He will place the thutse behind his back and without looking, put the food into his mouth. At 

noon on the fifth day, Tsakro-o will emerge from his house, almost starved and looking sickly. He will 

then join his family members. On the day Tsakro-o completes his rite, the whole community will perform 

the Tsiakro rite in their individual fields by sowing Job's tear, paddy and other seeds in the same way. The 

head of the household, either the mother or father, performs this sowing rite. After this, each household 

can then sow agricultural crops. On the day the Tsiakro rite is performed, one should not give anything to 

others, or eat anything that is roasted or burnt, or throw edible things in the fire. Moreover, outsiders are 

not allowed to come to the village. After this observation, one should not play with tops, or play local 
games like thulo, Mcheda, metsa, because the time for working in the field has arrived. 

Ngunyikhro (February) - On the 6'h day, rice beer is made for the Sekrenyi festival for Zhathomia, (a person 

who by giving a Feast of Merit has missed the main Sekrenyi normally celebrated in December). This 

Sekrenyi festival, held only for the Zhathomia about to finish his ritual observation, takes place on the 9th 

day. Those who did not celebrate the main Sekrenyi in December are also allowed to celebrate along with 

the Zhathomia. On the 2"d day of the festival, that is the u'h day of the month, many religious rites are 

performed for infants. Since the name of this month is auspicious, any type of religious rite can be 

observed and performed during this month. 

Mena-ekhro (March) - During this month many ritual prohibitions of working the fields are observed. 

According to tradition, the fields may be worked for a maximum of only four or five days during the 

entire month. The religious observations for this month are: 

a) Chiedikeswii on the l day meaning, "Let the year's crop be fruitful." 

b) Teitekha on the (Jh day meaning, "Ploughing whatever needs to be ploughed." 

c) Cuketho on the 8th day meaning, "Let the crops germinate." 

d) Puhi on the roth day. After this day, all the crops will start germinating, and insects or animals 

like leeches, snakes, and those that have been hibernating, will also appear. 

e) Terocu on the 12th day. This ritual concerns the "war stone" which is kept in a properly fenced 

area in the village. Tradition has it that when war was approaching the stone would make a very 
loud noise. On this day, the "war stone" and its immediate area will be cleaned. In the morning, 
all the male villagers will go to a well outside the gate with their spears, guns and other weapons 
and clean them with water. They then return home by chanting "Ho! Ho! Ho! Ho!" During the 
day, the men will also go to forest to hunt. 

f) Puhiyo on the rl day, regarded as of the best days for ritual observation among members of the 
IGkhi kheL 

g) Chiekesa kijukengu on the r6'h day. No one is allowed to go outside the village on this day. 
Since the land has already been cultivated by this time, it is said that the "side" of the land is 
broken (injured) and the land is writhing in pain. If a person goes to his field and hears the crying 
of the land, he will surely die. So people on this day have a picnic within the village with those of 

their age group. 
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From the 14m to the 18m, one can invite people from another village to one's own for the purposes 

of socializing and renewing friendships. 

h) T~kikhra on the 19m day, is a ritual that acknowledges the existence of the "devil." By this 

time, most of the religious rituals will have already been observed. This one is to ensure that the 
devil will not remain in areas inhabited by people. Plants like Cedrella Serrata, Ocimum spp.(wild 

variety) and Artemisia are collected during the day from the field and a portion of these are left at 
the village gate upon one's return. After this, no one should cross the village gate again and so 
people remain inside their homes. The remaining plants are kept at the entrance of the house 
where a spear has been placed. In the night, these plants are rubbed on the forehead and navel and 
finally placed in the ears. People walk home by taking steps in reverse. It is said that these 
measures are taken to prevent the devil from throwing a kind of plant called Devil' s spear at one. 

i) Khunuor'Uri on the 21'' day, to prevent insects and pests from damaging the year's crops. On this 
day, it is forbidden to catch any animal that moves or crawls, flies or jumps. 

In the observation of all these rituals, mistakes might be inadvertendy made. Therefore, another 
day is set aside for Nat~. to compensate for mistakes made, which then completes the ritual 
observations for the month. 

Kerunkhri4 (April) - This is known as the month of Tsakrode and K~khrU, meaning darkness. Thus no 

religious rites or marriage ceremonies can be performed, and no one is allowed to open a new paddy barn. 

During this month many people will borrow from others, as the opening of a new paddy barn will require 

the performance of many additional rituals. 

On the 16'h, rice beer is made for the festival. 

On the 18'h, Kesei Peny~ is observed. This day is specifically associated with house construction, 

and so it is necessary for all the male members of the household to climb up the house. 

On the 19"', Chetha is observed and Kide is performed on the 20m. 

On the 22nd Tsakrode is observed and rain is anticipated for this day. It is believed that people who 

hunt successfully on this day will become rich. In the past, people who lived on the northern side 
who were experiencing a prolonged drought will ask whether the people ofViswema have 
observed Tsakrode because the observation of Tsakrode is believed to bring rain. 

In the seven-day period between the 20m and the 2~, no one is allowed to go to his or her field. 

Violating this principle may lead to boils appearing on one's arms and legs. If any person dies 
during these seven days, an extra day of avoidance must be observed before one can return to 
work the field. 

Rasekhr-U (May) - This is one of the best months for performing different religious rites and ceremonies. 

On the 12m day, the ritual for paddy transplanting called T~khusekhr-U is performed by Tsakro-o. This rite is 

performed in the same way as the Tsiakr'U rite for sowing. On this day, early in the morning at dawn, 

Tsakro-o will go to his field with a quantity of the ritual rice beer, kide zu, to prepare the land for the rite. 

After this, some paddy plants are removed from the very place where TsiakrU was performed five months 

earlier. He takes an even number of plants, say eight or ten, and transplants these in the prepared field. 

While transplanting, he utters words almost similar to those he spoke during TsiakrU: 

Her Kemenupu, a biti hipo kroio thut~. Tor-U tokhra po vawa h~t~. Khozonu potu wa h~t~. 
puosh~ po vip~ Tsamhosh~ mu Puna Kemhat~. 

(0 God! Let my crops be fruitful and plentiful, let them not be destroyed by insects or pests and 
rats. Let them bear fruits like Tsamhosh~ (Rhus semi aiata) and Puna (Artemisia plant). 

Not only are the rice s~edlings planted in even numbers, but two plants each of Rhus semi aiata 
and Artemisia are also planted along with them. The reason for this is that Artemisia and Rhus 
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semi aiata bear very good crops in big bunches. After Tsakro-o has performed the rice

transplanting rite, a village couple of good reputation will follow in his steps. The three people 
who perform this rite will not eat any animals or insects that move, jump or crawl until this 
month is over. After observing this day, it is also forbidden to plant bamboo, Erythrina stricta and 
the Euphrobia species. Each household will then perform the rice-transplanting rite in his/her 

own field, depending on when they wanted to start the transplanting work. Both males and 
females take part in the rite. 

On the rih day, a cage is made with a kind of small wild bamboo locally called OkrU, for 

containing a chick. 

On the r8'h day Tn-ase is observed. In Viswema, the rite is performed by a person of the Rasmumi 
lineage from the Rhetso clan of Kikhi kheL This appointment is not transferable. This person is 
regarded as the rainmaker. Wearing a cap and a waterproof cover made from a thatch-like plant 
he will take the chick in the cage, a spear, ritual rice beer, to go to the forest with a friend at 
dawn. On reaching his destination, he will establish the Soka, a "Y" post with the Rhus semi aiata 
plant. A channel is dug which forks into two. After this, ritual rice beer is poured down the 
channel to see in which direction the rice beer flows more strongly. If the rice beer flows more 
strongly towards the south, water will be plentiful for the Zhmma and Rochuma khels. If the flow 
of the rice beer is more towards the north, there will be abundant water for the Pavoma and 
Kirhazouma khels. This is a local way of predicting what lies in store for paddy cultivation during 
the monsoon season. 

The chick in the cage is also released and its behavior is studied. If the chick flaps its wings, passes 
stools or scratches the soil, the crop will be good and the people will be healthy in that year. But if 
the chick runs to the shade, people will suffer from ill health. If the chick looks up at the sky, then 
there will be a drought. This is mainly done to pray for good health, good monsoon and good 

crops. The ritual specialist performs this rite every year and is appointed by the whole villager. 
Individual households do not perform this rite. On the day the rite is performed, the entire village 
observes Genna and no one goes to the field. Rain, a good omen, is anticipated for this day as che 
absence of rain augurs ill. The documentary film produced as part of this case study recorded a 
live performance of the Terase rite. In the afternoon, as the film-making group returned to 
Kohima, it started to rain thus fulfilling everyone's expectation. 

If the performance of Terase does not produce a monsoon, further steps are taken. There is a kind 
of stone called Pmtsii, located at a place called Pmlo. The moment this stone is lifted up, heavy 
rain with strong wind will suddenly rise up. Thus when the monsoon fails co show, it is 
considered auspicious to touch and lift up the Pmtsu stone as a last resort for making rain. Young 
boys or cowherds sometimes, unknowingly, lift up the stone thus becoming the inadvertent cause 
for heavy rains and storms. 

The name of this month is auspicious and so different kinds of religious rites and ceremonies can 
be performed. The year's firewood is also "anointed" by being seared at the base. Old firewood is 
given to widows and widowers, the aged and destitute people. It is believed that if the firewood 
lasts for a long time, food will also be long-lasting. In the same way, since the new rice will be 
arriving, what is leftover at the bottom of the barns are given away to the aged, widows and 
widowers and the destitute. 

Dzutsesekhrn Q une) - On the 4'h day of this month, a dog is killed for the performance of a rite called 

Ohiyho and the slain dog is placed at the village gates. The dog is shared among the members of the one 

kheL Prayers are offered for repulsing the devil, for heralding the timely arrival of the monsoon and for 

protecting the health of the people. While sharing the dog meat, every one tries to get the eye of the dog 

because it is said that the dog is able to see the devil. 
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On the 12'h day, M~ci~lva is observed in order that insects or pests do not damage the young 

paddy seedlings. No particular rite is performed for this, and symbolic abstention from work and 
from collecting edible animals or insects is observed. After M~ci~lva has been observed, one is 

allowed to carry rice as tiffin to the fields. 

Chunyikhri4 Ouly)- On the 2"d day, Msho rocho is observed by each household's performance of Kide. This 

ritual beer is poured into banana leaves which are folded so that the banana leaves are turned inwards from 

the right to face east. These are them placed in several places on walls. 

On the / day, Mshopfo will collect oza, a type of salt water found in certain localities. On the t· 
she will perform Kide and cook her curry with oza, without adding salt. 

On the 6'h day, Mshopfo will go to the field with two small girls of auspicious name. During this 

time the millet is not yet ready for harvesting but has reached full maturity. She performs 0/-de, a 
rite connected with harvesting. She removes either two or four ears of millet. It should always be 
an even number. After removing the ears of the millet, two pieces of earthworm excreta and two 
pieces of Urma plants are tied onto the ears of the millet and put it in her OJ~. a basket for 
carrying the harvested crops. While putting the OJ~ on her back, she will utter these words, 
calling the names of the two small girls: 

Vivonu, K~lmgonu - a pw~ m~su no ta ho zhu t~u, tamha vo a yo-/ th~. 

(Vivoni.i and Kelengoni.i (the girls' names), my basket is so heavy with the new harvest that I 
cannot walk, so please come and help me.) 

On reaching home, the harvested millet is put in the barn and Mshopfo begins her stay in a 

separate house to pray for the crops. This is a period of abstinence from work and from contact 
with people outside the family. Even communication with family members is restricted. When 
she cook her curry, no salt is added except oza. On this day, all individuals will perform Kide in 
their own houses. 

On the 8'h day Osho kide zhongu is observed, where Mshopfo will add two or four grains of millet 

to the rice she cooks and she and the two girls will eat this rice. She often cooks pork for her 
curry. After this, all restrictions on eating leek, sesame and millet are lifted. 

On the u'h day, Vak~t~ is observed so that people will not become gluttonous. 

On the 13'h day, Telkhukhu is observed. This is a festival for girls only and a girl under the age of 

puberty performs the rite. Her mother will first perform Kide. After this, she will prepare and 
arrange the food, covered with banana leaves, for the evening. She will then wear a shawl with her 
head partly covered, open the door and say, 

Oh! Telpu, a kilo vo no n khukhu pel the ha. 

(Oh Telpi.i! Come to my house and take your food.) 

This same food is taken away by a small girl early in the morning. It is usually given from a kind 
of Ficus leaf or from a bowl lined with banana leaves. Women and girls are involved in the rite 
and its purpose is to ask the invisible Ukepmuopfo (supernatural powers) to provide food in 

abundance. 

There is an old story about the celebration of this festival. In a lake there was a very good crop of 
millet. All kinds of animals and birds were eating the millet and the place was very noisy. The 
toad, out of curiosity, went and peeped at them. He finally brought some millet to the men and 
said, "When you harvest millet every year, you must give a portion of it to me". This is how 
Te/khukhu carne to be celebrated every year, as a token of this commitment. 

Binyikhri4 (August) - On the 2"d day a rite called Ozo Kepo is performed to chase away all the rats from 

damaging the crops. Two rats will be brought from the field. Holes are pierced in the rats' ears that are 
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then stuffed with cotton. In the night, two to three hundred mostly young males will come together and 

each of them will carry a torch made of dried wormwood (Artemisia). Two persons will carry the rats and 

in the course of the procession, the rats will be passed from hand to hand. On reaching their destination, 

the men left carrying the rats must return home but the rest will make merry and have a good time. 

Voluntary donations used to be collected for this purpose. 

On the 3n1 day, Khonumma is observed. Since all the rats are being chased away to prevent them 
from damaging the crops, no one will work his or her field. Early in the morning, one household 
member, either the father or mother, will go to the field and put three to four pieces of Artemisia 

plants in the field as a sign of protection against rats. On this day, no insects or snails or animals 
can be brought home. All the village youth will have an archery competition for which each 
participant will contribute Rs 30. The winners will share the money equally. 

On the 5'" day T myiyo is observed and from the 6th day, people can begin to work in their fields. 

From the last day of this month, that is from the 30"' onwards, Teichu is observed for five days. 
Among all the religious rites and observations, this is also one of the strictest as it is supposed to 
protect the crops from natural calamities. When TeichU is observed, nothing must be taken out or 
brought into the village. Working the fields and collection of forest products of any kind is 
strictly prohibited, for fear that the crops which are in the process of maturing might be destroyed 
by storms and hail stones. 

In the old days Teichu was observed for three months. But it was reduced to five days because 
during the Second World War, the Japanese troops had established their base camp at Viswema, 
causing the village to be bombed by British forces. Cultivation could not be carried out for one 
year and poverty prevailed. After the Japanese forces left the area, C.P. Paulsey the Deputy 
Commissioner in the area, advised the villagers to perform this religious observation for only five 
days. This is because if people had continued to observe the rite for three months without going 
to their fields, their poverty would be even more severe. Since then, TeichU is observed for only 
five days. Also, during this time, the British asked Visazo to raise some paddy seedlings in a 
nursery so that the villagers could be supplied in bulk quantity. For this purpose, a kind of brown 
rice called Ngori rise was taken to the Kukidolong area to be raised in a nursery. This rice came to 
be called rosho through mispronunciation of the English word "ration." Today, it is known as 
both by Ngori rise and rosho and is still cultivated in Viswema. As rations were brought by 
aeroplane, people also refer to it as rosho tepu, or "rations (from the) aeroplane." 

T eichu observations are as follows: 

a) On the first day all the male members of the village come together in the night to curse those 
people, especially women, who use poison and love-charms, steal and disobey the elders and who 
violate ritual observation (Genna) days to work their fields. 

b) On the 2"d and 3n1 days there is complete abstention from work. 

c) On the 4'" day, Thupe is observed so that storms and rains will not destroy the crops. For this, a 
pig sacrifice is made and the whole khel will kill and share the one pig. While the meat is being 
cooked, some meat will be taken out from the cooking pot and two pieces will be left near the 
fireplace, along with some rice. While performing the ritual, these words are uttered: 

Totha Biti hi Tswupo vawa hete, TorU tokhra po vawa hete. Ketu kekra po ete ezo vote; T eme 
nupo sorho nyite. 

(Let this year's crops be destroyed by neither hailstones nor cyclones. Let the food be plentiful, let 
the people be healthy.) 

After this, the rest of the meat is returned to the pot again, water, salt and spices are added and 
everyone shares in the eating. All of the meat must be eaten, and none can be left over. The reason 
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why Thupt is observed is that a witch had noticed the sky was heavy with hailstones that were 

about to fall on and destroy the crops. So she advised the people to appease the spirit of the world 

to stop the hailstones. 

There are two places in the village to which prohibitions apply. One is called Zulzu meaning fear. 
In order to protect the paddy no one goes to this field when a person dies or when religious rites 
are observed. The other is called Krayo meaning cries. When people went to this field, all the 

crops were destroyed by hailstone and they were crying as they returned home empty-handed. 
The names of these fields serve as warnings. The lesson here is that, if we are very strict in 
observing the religious rituals, a good crop will be reaped. 

d) The 5'h day is observed with great care. After TtichU, it is said that one should hang some 

wormwood (Artemisia) on firewood that has been cut or on clothes after they are washed. 
Pumpkins and other vegetables brought from the fields should be broken up and not left whole. 

Oshokhrii (September)- All the religious rites performed in this month are connected with paddy. 

On the 8'h day Mshopfo will collect the Oza (a type of salt water). 

On the 9'h day Mshopfo will perform her Kide. She will stay in a house constructed with thatch, 
away from everyone else, and will start praying and fasting on behalf of the whole people as 
described earlier. 

On the ro'h day everyone will perform Kide. 

On the n'h day Bimma is observed so that no one will steal from anyone and food will last for a 
long rime. 

While observing all these rituals, no one is allowed to eat chicken meat as it is said that chicks will 
never have enough even if they have eaten throughout the day. Anything that is roasted or roasted 
is prohibited and nothing can be given to others. 

On the 12'h day, Mechuriile is observed. After this, 0/-de can be performed. This is a rite relating 
to harvesting and varies according to individual preference and the condition of a given field. No 
one harvests his field without first performing 0/-de, regarded as an imperative before the 
harvesting of paddy can begin. After performing 0/-de, weaving of any kind or the making of 
bamboo crafts is restricted. No one is allowed to have a haircut until the 12"' of the next month or 
Terhunyi. No other rituals are performed for the rest of this month. 

Ciedikhrii (October) -This is the harvesting month, as the name suggests in the local language. All rituals 

performed during this month are related to rice harvesting and are appeals for an abundance of food. 

The 0/de rite -Two pieces of earthworm excreta are placed with two pieces of a good seed
bearing Urma plant (Nakz). These are then tied to some paddy that must not be cut until the 
harvest is finished. The resulting bundle is called 0/de. 

From this bundle, two ears of paddy are removed and put on a leaf, together with two more 
pieces of earthworm excreta and two pieces of a Urma plant. This is brought home and put in the 
barn along with two handfuls of ash powder. This mixture is called Khisii. The person performing 
Khisu should wear only undergarments and a shawl in the correct position, with the head slightly 
covered. 

On the day of harvesting, nothing must be given to others, nothing should be burnt in the 
fireplace, roasting or toasting of food is not allowed and all harvesting equipment such as baskets 
and mats must not be carried upside down. Two pieces of Adhatoda sp. with good terminal shoots 
are placed on the wall, the door to the barn where the paddy will be stored is left half-open. After 
this, one can then finally go and harvest the field. 

On reaching the field, the Sakhra rite is performed. This is done with the mat facing the north, 

west or east. With a shawl slightly covering his or her head, a person takes two pieces each of 



earthworm excreta and the Urena plant (Nakz) and puts these under the mat. A person who 

performs the Sakhra should not eat anything that flies or jumps like birds, bees and grasshoppers. 

With two ears of paddy, he or she climbs on the mat and says: 
Saputsu T myit!U, eta ezo vo a pa Mphro/i Mphro/u. 

(Let food from the north and south come and fill my mat and let it be over filled). 

After uttering these words, the grains are collected on the mat. If all the grains gather in a 
particular spot, the harvest will be good, but if the grains spread or scatter, the harvest will be bad. 
Nothing must be chased and nothing edible must be left cooking once someone is on the mat. A 
cautionary tale is told about this. A man was harvesting his large field or khuza, and could not 
finish the task. So he took many men with him to harvest the field. At the same time, the rice was 
still cooking. As a result, the field became bare in no time. It is believed that as long as rituals are 
properly observed, the crops, though small in quantity, will last for a long time. Even a person 
who collects only four or five baskets of paddy will find that this will last him for the whole year. 
After performing these rituals, people will stay home. 

Terhunyi (November) -On the 12th day, Vakete is observed so that people will not be gluttonous. On the 

14th day, rice beer is made for the festival. There are two kinds of Feasts of Merit that couples may give, 

namely, Themouza and Zhachu. Ceremonies related to religious feasting are very strict and complex. 

Those couples who provide Themouza will make rice beer on the 12"' day. On the r6"' day, Ese is 
observed by cooking rice. On the rl, Chetha or the killing of animals is observed. On this day, 
all the village elders, Mshopfo, Tsakro-o and clan elders will perform J(jJe. The couple providing 
the Themouzawill give rice, Job's tear and pork to the village elders. On the r8th day, all 
individuals will perform J(jJe. On the 28"' day, which is also the nth day of the festival, the village 

elders will cook the rice, Job's tear and the pork given by the Mouza-u (the couple providing the 
Themouza) and thus complete this public ceremony. 

The other kind of feast, the Zhachu, is more serious one than Themouza. After Zhachu has been 
performed several times, ceremonial stones are erected. A couple gains social status and approval 
by providing Feasts of Merit, and their standing is reflected in the structure and the mithun heads 
carved on the wooden walls of their houses. Community husking of paddy is done for Zhathomia 
(feast givers) from the 2nd or 3td of Terhunyi. Songs are often sung as an accompaniment to the 

husking of paddy. One of the songs goes like this: 

A ketha-o zosu tsa su-a cu 

Sapha suno a je khipwe za 

Teha medo shev'U pwe suthu 

Nipho pevo nipwe pu/ ha 

Pukho swesu no Ia ke sal cu 

Naki kevi leta kemo/o 

Tsuzu se vo khisu thu-1 to 

Vakete-1 a khisu kmu-1 

/(jswe supa a ha bwe pe phtsu 

Cune sevo thope a tho zw'U 

Pithi zevo zomhu su kmye 

Rww'U thupe a nuniko pi 

(My husband, get up and thresh the paddy 
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After Sapha*, winnowing is done with my basket 

(*Sapha is a rite performed before one eats tiffin or starts winnowing during the harvesting period) 

Measure the quantity and put together a load to carry 

Come with your rope and carry off the paddy 

Put down your load halfway and come back before the sun sets 

This paddy will be put in the barn (Khisu) 

Vakete (protection from gluttony) and Khisu (the first harvest put in the barn) will take place 

The next morning, I will dry my paddy 

And make rice beer after the husking is done. 

The elders are brought home to ask for blessings (with the first harvest) for my new crops and the 
children. 

Those who are going to erect a ceremonial stone will fetch the stone in the company of close 
friends on the day husking is done. On the l day of the festival, that is the 24"' day of the month, 
Mivi or "fire" is observed by spreading water on the fire so that fire will not cause any damage to 

property or crops being harvested. On this day, banana leaves are collected from the forest for the 
Zhathomia or feast givers. Firewood is also collected for the Zhathomia with the person's head 
partly covered by a shawl. From this day onwards until the whole cycle of riruals are completed 
on the 2"" day of Chwukhrii. Ganuary), the person will keep his head partly covered. The couple 
providing the Feast of Merit will not eat rice, they will only eat meat and drink rice beer. 

Sekrenyi (December) -On the 3'd day, community rice pounding is done for Zhathomia to make rice beer. 

On the l Dzusukiva is performed to safeguard the crops from flood. Water is collected from a pond early 

in the morning and the same water is sprinkled on the barns, house, walls and roof. The water must not 

be accidentally sprinkled on any open fire. After this, five days are assigned for working the fields. On the 

w'\ animals are killed for the Zhathomia. Thereafter, no one is allowed to work in the fields. Tree cutting 

and collection of freshly cut firewood is prohibited. Only dead trees or dry firewood may be collected. 

This continues for six days up to the 16'h. 

On the 17th day, Kide is observed. 

On the 18th day, a new wooden spoon is made and wood is collected for making the hearth called 

mtso. 

On the 19th day, men will celebrate Sekrenyi. At around 1 or 2 am, the male members of the village 

will wake up and collect the water from the pond that has been cleaned the previous day. After 
this, by rubbing together a piece of wood and a bamboo rope, a fire is made. This activity is called 
T ewomim. After this, a cock is killed and cooked from a new pot. Sekrenyi signifies the renewal of 

the body and thus longevity, health and sustenance. 

On the 23'd day, that is the ih day of the festival, Mivi is observed. After this, restrictions on 
games like spinning the top, Thulo, Mcheda and Metsa are lifted. 

On the 24th day, that is the 8th day of the festival, Viidzwu is observed by placing "an egg" at the 

village gates. When this has been done, outsiders are not allowed to come to the village because it 
is feared that outsiders might bring infectious diseases into the village. Viidzwu is mainly 
performed to ensure good health and can be performed only by an elderly man of good 
reputation. After performing this ritual, he will be given free rice beer, firewood, money and so 

forth as the villagers see fit. 

On the 25th day, that is the 9th day of the festival, Dzumkiva (a crop protection ritual) is observed 

agam. 



During the festival of Stkrmyi, every individual in a family cooks his or her own meat in a 

separate pot. Here, a hen or cock can be cooked along with other meat like pork or beef as the 
individual wishes. Chicken must be included in this combination. Different peer groups of the 

young and old make their own community rice beer and gather together to drink it just before 
the sun begins to set. In the night, they will sit around the fire and continue drinking and singing 
traditional songs. This continues for several days. Stkrmyi is a time of enjoyment and fun. By 
participating in the festival, people forget all the year's hard toil. Only adult men perform the 
rituals associated with the festival. Women only join in the feasting. A girl who has undergone 
puberty is not allowed to taste the ritual meat and rice. 

After Stkrmyi is over, people within the same peer-group will start working each other's fields on 
a rotational basis called ptli. 

The main objective of the annual ritual cycle is to ensure that Uktpmuopfo (supernatural powers) grant 

the villagers good health, a good harvest, abundant and enduring food crops, a good monsoon as well as 

protection of crops against insects, pests and natural calamities. 

The Farming System 

Nagaland has a population of 1,215,573 according to the 1991 Census. Out of this 82.72 percent of the 

population is rural and located in the hills. Among the seven districts in Nagaland, the Angamis, 

Chakhesang and Zeliang tribes of Kohima and Phek districts are predominantly engaged in terraced wet 

rice cultivation. Women make up about fifty percent of the total population. In farming, women make up 

about seventy percent of the labor force. 

Most of the land in Nagaland is privately owned. It is estimated that merely two percent of the total 

area, in the form of reserved and protected forests, is government property. 

Traditionally, the Nagas practice two forms of agriculture, both of which are well adapted for the 

difficult hilly terrain. Women play a vital role in both forms of agriculture. 

Swidden farming is most prevalent and responsible for producing dry rice, though Job's tear, millet, 

taro, maize, ginger, chili and other plants are also grown. The topographical conditions of hills and ridges 

that cannot be irrigated, coupled with good rainfall and fertile soil have led to the adoption of swidden 

farming. Through swidden farming, an annual surplus of rice can be produced, but this depends on the 

availability of plenty of land with an adequate number of trees. Otherwise the soil quickly becomes 
infertile and new sites have to be chosen. Usually a field is abandoned after it has been worked for two 

years and a new site has to be chosen again. 

The other form of agriculture is terraced wet rice cultivation. The Nagas locate the origins of 

agriculture in their creation myth, recounted earlier under "Ethnohistory". In Viswema, rice, the staple 

food, is produced from terraced wet rice cultivation. The average Viswema villager is self-sufficient in food 

grain. Swidden farming on patches of land serves an auxiliary economic role in an advanced system of 

wet-rice cultivation. In the past, any household with a large number of adult members generally enjoyed a 

large surplus of paddy and other food articles. These were used as gifts, especially for Zachu and Thmzouza 
feasting purposes. Thus the household gains in prestige and social standing. With large-scale conversion 
ofNagas into Christians, Feasts of Merit are now rarely held. The wealthy now store surplus paddy as 

security against possible crop failure. Sale of surplus paddy has never been practiced. 

Terraced wet-rice cultivation 

The terraces are cut into the hill slopes and the water supply is carefully controlled through a system of 

canals and pipes. Constructing these terraces is labor intensive, and irrigation of the terraced fields a 

highly complex matter. Because this form of farming is labor intensive, there is a social obligation on the 

part of all villagers to help the farmer constructing a new terrace field. Thus all the members of one kht~ 
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or clan or lineage group will volunteer free labor for two or three days. This labor obligation is known 

locally as t~krw~. 

In Viswema land is highly prized, especially properly irrigated terraced fields and potato fields near 

the village known as kmuki. The villagers are expert in constructing terraced fields and irrigation systems. 

The elevated hilly slopes are divided into terraces, well supported by walls of pebbles and plastered with 

mud to withstand heavy rains. Rice is also grown on flat land where water is plentiful and easily trained 

towards and away from the fields. 

Different varieties of paddy are grown in the terraced fields. A quick survey among a few households 

ofViswema reveals a total of 34 paddy varieties. (See Table 5 below). 



TableS 

Paddy varieties grown in Viswema Village 

1. Riilii Keten 18. T enosale hatsa 

2. Vilekho Riilii 19. Vazotsa 

J. Koswii Riilii 20. Khiyonyo 

4· Visaru 21. Yokhriile Kemenyo 

5· Rhiinyo 22. Ngowa wado 

6. Zhovil Riitsa (Brown) 
23. Y okha wado 

7· Tevurii (Brown) 
24· Tsaru (Brown) 

8. Monti Riitsa (Brown) 
25. Nuthumo 

9· Rosho (Brown) 
26. Sapu ngowa I 

10. Visa Riitsa 
27. Sapu ngowa II 

11. Wechii 
28. Riilii kemeri (Brown) 

12. Riitole 
29. Kiwenii 

13. Riitole kera (Pusaho) 
JO. Dziiko ngowa 

14. Ngodzii kemeri (Brown) 
31. Hatore 

15. N godzii kemewa 
32. Naliso hatsa 

16. N godzii kemenyo 
33· Sweliiho hatsa 

17. N ahar N godzii 
34· Visachole hatsa 

More varieties could have been recorded if the survey had been carried out a little earlier since many 

varieties had already been sown in the nursery by the time of the survey. The rice plants are first raised in a 

nursery in a specially prepared nursery bed called Osoli mixed with organic compost. They are sown in the 

later part of February or the early part of March when the peach trees are in full bloom. The amount of 

organic compost applied is regulated. Otherwise the paddy raised in the nursery will grow too vigorously 

and become non-usable during transplanting. The plants are allowed to grow until they are several inches 
tall, in time for transplanting in June. 

The agricultural year is marked by different ritual practices as discussed under "The annual cycle of 

ritual observations." Non-Christians are particular about these ritual observations. However, even the 

Christians do not sow any seeds before Tsakro-o performs the Tsiakril ritual. Unlike the non-Christians, 

Christians do not repeat the ritual in their individual households. Christians are naturally free to sow any 

seeds they like before the Tsiakril ritual is performed, but they refrain from doing so as a mark of respect 

for traditional beliefs and in order to have harmonious and friendly relations with the non-Christians. 
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Moreover, many of the Christians also subscribe to traditional beliefs since no conflict is perceived by 

Nagas between the two religions. 

While the seed are being raised in the nursery, the fields are prepared for planting various agricultural 

crops. Ploughing is done usually after rain so that the soil is soft and easy to plough. Under ideal 

conditions, a single man or woman can plough quite a lot of land. Ploughing on sunny days is difficult 

and unproductive. However, soil breaks more easily in sunny conditions. Thus if there has been 

continuous rain for a few days, people generally wait for a few more days for the soil to dry a little before 

they work it. Work is done on a rotational basis called P~li and people often sing while working, a custom 

that has continued from the past. One song associated with ploughing and soil breaking goes like this: 

Han~ thapsu sw~de ro no 

Adu khijo ano-o zasw~ 

Dode do-o dol ho cz'emu 

Doyho dono kmu na sw~ pjhu 

A po a ZwU a sh~ vi sucu 

Ano-o cii. u hoi toru 

K~hovi-o hash~ mitso mo 
Hashroi-o k~ho mino mo 

This song is about a young girl who is to be given away in marriage by her parents. 

When I started work today 

My hoe slipped out of my hands 

Which made me call out my lover's name 

Farming is such a tedious job 

But I continue farming to look after my parent's heritage 

Father, Mother! Give me a good share of land on my wedding day 

I will live with my loved ones 

If I am beautiful my wedding gift will be smaller 

If I am ugly, my gift will be larger 

But I am loved not just because of a good share of land. 

This is one activity which schoolchildren and young peer-groups will their parents with during the 

vacation. But today, with increased responsibilities in student and church groups, the young have less time 

to help in agricultural labor. While land preparation activities are underway for potato fields and terraced 

wet rice khuso fields, people will exchange different kinds oflabor with each other. A well to do farmer 

may even hire a friend or a neighbor to help him with his chores. 

Potato is not an indigenous crop. It was brought from Manipur before World War Two, and is 
commonly referred to as makhribi or Manipur' s taro. One red variety was cultivated which was later 

replaced by the white and bigger variety given as rations by the British, known as mha walil' or k~kromi 

waiu ·: Gradually, potato cultivation increased and the potato is now a crop grown on a commercial scale. 

No ritual is performed for potato harvesting which marks the potato as a non-indigenous introduced 

crop. 

In the terraced wet fields where potato is to be cultivated, after the soil is broken into little pieces, the 

soil is turned again through a process called buk~kh~. In this way, the bigger lumps of soil buried 



underneath are taken up to the surface and broken into smaller pieces called k~bo. This is repeated two 

times before the potato is sown. 

The purpose of this activity is to incorporate air into the soil, thereby raising the soil temperature and 

hindering the growth of weeds. In order to prevent the fields from being water logged, a small channel 

called dzucho is made at each nullah of the field with an outlet leading to the next lower field. After this, 

the land is ready to receive the potato seeds. These are sown in February. After the potato sprouts out, a 

minimum of two lots of weeding and earth turning is done in March and April. This is mainly female 

labor. The potato is ready for harvesting when the leaves turn yellowish in color. Harvesting and 

marketing is done simultaneously. The potato is sold in bulk at wholesale prices. All members of the 

household take part in these chores. Harvesting is generally carried out during sunny days as the quality 

and appearance of the potato are enhanced by sunny conditions. When potato is harvested on rainy days, 

mud sticks to the potato and their marketability is affected. They also tend to rot faster under rainy 

conditions. 

Irrigation channels are prepared in advance of the onset of the monsoon season. If the channel is for 

common irrigation, all those sharing the same water will construct or repair the channel collectively. But if 

it is solely for irrigating a household's field, then the men of that household will carry out the irrigation 

work. 

With the onset of the monsoon season, aided by natural signs such as bird movements, the 

appearance of certain plants and insects, generally a period from the last week of May onwards, the broken 

soil in the terraced fields and the already harvested potato fields will be pulverized. This activity is called 

tekhunyo and is carried out by men and women alike. The soil is mixed thoroughly until it becomes heavy 

and mud-like. The mud-like mixture prevents water seeping out of the field. Water flowing into the field 

is also carefully controlled. The mud-like mixture slowly settles, blocking any holes that may cause water 

leakage from the field. The field is pulverized and saturated for a week. This also helps to destroy one 

group of weeds since they rot in the muddy water-saturated soil. The field is then, ploughed again. The 

bund or khupo marking the borders of the field is also raised to its final size and shape during this time. 

The paddy seedlings are then taken from the nursery and transplanted. If the paddy is transplanted 

between June and the first week of July, a distance of about 4 to 5 inches is maintained between plants. If 

the soil is very rich, the distance between the plants will be wider. If the transplanting is done a little later 

as a result of the late arrival of the monsoon season, or sickness in the family or labor shortage, the 

distance between the plants will be reduced to about 3 or 4 inches. If this is done, the crop yield will not 

be affected. 

In order to save space and also to get a bigger crop yield, transplanting is also carried out halfway up 

the bund. This paddy transplanting is one of the heaviest jobs in agricultural labor and it keeps everyone, 

young and old, male and female, very busy. It is often said that transplanting which takes up one month 

of intensive labor will provide food for the family for the whole year. At least two or three paddy varieties 

are commonly sown in a single plot, depending on the temperature of the water. As for the temperature of 

water in the same plot of land, a field nearer to the water source is always cooler than the fields located 

closer to the center of the same plot. Therefore, the local farmers tend to choose the Rulu paddy varieties 

since these tend to do well under variable temperatures. This is important as the stones and pebbles 

supporting the walls of the terraced field heat up during the day, thereby heating up the water that flows 
from the top fields to lower fields. The farmers' knowledge of different varieties of paddy and the 

appropriateness of varieties for middle or lower fields is based on centuries of accumulated indigenous 

wisdom on crop yields and water temperatures. This is one reason why the farmers do not readily accept 

those varieties for which a high yield is claimed, based on scientific research. 

Water in the terrace fields is also regulated in accordance with indigenous knowledge of what is 

appropriate. Dzupha, the opening from which water flows from the upper field to the lower field, is 

located a little below the highest point on the bund and is generally about one to one and a half feet in 
width, depending on the size of the terrace field. If the field is quite large and the flow of the water is 
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strong, there would be more than one dzupha. The dzupha allows excess water from the upper field to 

flow into the lower field. The dzuphas are strategically located in different places between fields in order to 

allow for an equal distribution of water. Moreover, in marking the location of dzii.phas, the farmers take 

into account the fact that water heats up as it flows from upper to lower fields, and that this accelerates the 

growth of the paddy. The dzuphas are also marked in such a way that will allow sediments to settle and 

block off possible holes as the water moves between fields, thus preventing the loss of soil nutrients and 

allowing only the passage of clear water. 

Since the transplanting season is a crucial early phase of crop production that will affect both the 

quality and quantity of the crop yield, everyone within the community shares in the chores on an 

established rotational basis or Peli. In this way, small households or widows and widowers do not bear a 

heavier burden as the work is shared equally with neighbors and members of their peer-group. 

Transplanting can take on a festive character as people often sing while working. One paddy transplanting 

song goes like this: 

Khii.swe tsali thusii. tozii. ho 

Totha kikhro zole do e so 

Tekhii. keswe Viswe kebiza 

Tekhii. thusii. phiswe pii. kedii. 

Tekhii. meza dzii. pilo mejo 

Mechii. nepii. nharo khusonye 

A vo meld chie keme sii.pi 

Luhi col a she khotolo 

Terumi! chiebwe keyie su-a cu 

Tekhii. thusii. ciedi khrii. sii.pa 

T eru to so kemesa ketso 

Chii.bii. Naki sevo 0/-de 

Metsa kepwsii. teha krwe kithe 

Tsii.ne sevo so Nali tsucho 

Teha rwel khipwe a jelo 

A je phwol pevo salo su. 

We're singing the paddy transplanting song 

One by one the whole family goes to the field 

The people ofViswema are very quick at transplanting 

Men wear phizwe on their legs after transplanting 

Green and tender paddy seedlings rise over the water 

Mechu (a kind of plant) flowers embellish Nature 

I look forward to the time of the harvest 

T erumi! (Spirit) Let the harvest be good 

After transplanting, I await that fine day of 

The harvest in October 
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With pieces of earthworm e~creta and the Urena plant 

We'll perform the 01-tk (harvesting ritual) 

Spitting a little saliva on our palms 

We'll remove the ears of paddy 

And ask for grains from north and south 

The paddy will be harvested into our baskets 

When our baskets are full 

We'll empty them onto the mat for threshing. 

After transplanting, at least two lots of weeding, called tekhu kese are carried out. The weeds removed are 

then buried in a particular place and often grow again. A third round of weeding called tekhurhe is 
performed. This is primarily female labor. The bunds or khupo of the fields where weeds have begun to 

grow are also tidied in order to avoid insects, pests and rats nesting or hiding there. The weeding of the 

bunds is called khupovU, and this is predominantly male labor. When the paddy has begun to form, the 

task of removing dead leaves from and pruning the almost fully-grown plants called khutwUt/U is carried 

out. This is very difficult work, especially in sunny weather as the dried up paddy leaves are often sharp 

enough to cut the skin. Therefore, most people prefer to carry out this work in rainy weather when the 

dried up leaves are soft and do not cause such injuries. This is mainly female labor. 

After all these chores are completed, the farmer has little to do but to wait for the time of the harvest. 

When the ears of paddy become heavy and hang downwards, the fields cease being irrigated. In the fields 
where water flows regularly throughout the year, the dzuphas are bigger and include an outlet diverted 

away from the fields to prevent water logging. When the harvest is ready, each household head, either the 

mother or the father will first perform the pre-harvesting ritual called 01-de, followed by the harvesting 

ritual or Sakhra and finally the post-harvest ritual called Khisu (as described under the section heading 

"The annual ritual cycle"). Paddy harvesting can proceed at any time depending on individual preference 

and weather conditions as long as these rituals are properly observed. 

The terraced rice fields are either naturally supplied with water or irrigated. The source from which 

the village receives its drinking water is also tapped and used to irrigate the fields near the village, 

especially the waluli, where potatoes are grown. This type of water can contain a lot of humus or nyokra at 

times when the rate of flow is strong. Households located near the village drainage system will often dig a 

big pit to collect this nyokra and dry it for use in the fields. Sometimes, nyokra is directed together with 

the water in which it is being carried to fields located near the drainage system. Hence, the soil in the field 

becomes very rich. The farmers tap water from every stream and direct it through different channels to 

fields both near and far. In places where irrigation is not possible, aqueducts are made with local materials 

like bamboo, and placed across difficult rocky or sloping terrain. 

Terraced wet-field cultivation in Viswema is known as Tekhu-£ of which there are four distinct types, 

based on the locality and availability of water, soil texture and the kinds of human labor required. These 

are Waluli, Dzutse-£ Khuso and Vakhra. 

Waluli refers to fields located near the village. Potatoes, the only cash crop in Viswema, are grown 

from February to May. For this reason Waluli are among the most highly prized fields in Viswema. Paddy 

is grown in these fields from June to October. Immediately after the paddy is harvested, cattle are led onto 

the fields to graze. As the Waluli are located very near to village households, they are also regarded as 

kitchen gardens. A household that can afford to fence off its Waluli and prevent cattle from entering it 

will also be able to plant winter vegetables like mustard leaf and peas, and some root crops like radish and 

turnip. Once these winter crops are harvested, the field is ready again for growing potatoes in February. 
Thus, from a single plot of land many crops are harvested in a year. Potatoes grown in terraced wet fields 
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are both for sale and domestic consumption. Potatoes grown for their seeds are usually planted in the 

swidden fields, as the seeds of potatoes cultivated by this method tend to be more durable. 

Dzutse-1 refers to another kind of highly prized field that remains wet throughout the year. This 

significantly reduces the need for field preparation. From the Dzutse-! the common carp is reared along 

with paddy cultivation, providing both additional income and food for the farmers. Snails and other water 

insects or larvae are also raised for domestic consumption. Use of pesticides is minimal owing to this 

biodiversity. These fields are generally located near streams or rivulets. 

Khuso, the third kind of terraced wet-cultivation field requires a good deal of soil preparation 

through labor-intensive activities such as ploughing, soil breaking, the construction of irrigation channels 

and soil pulverization. 

Wakhra, the fourth kind, falls between Dzutse-1 and Khuso in terms of its labor requirements. These 

are Dzutse-1 fields that have dried up owing to periods of water shortage, thus requiring an initial phase of 

soil preparation before they are ready for cultivation. After the soil is pulverized, these fields are 

thoroughly turned once more before the bunds or khupo are built to mark their borders. 

As the productivity of any crop is directly affected by the condition of the soil, the villagers have long 

had a system for classifying different kinds of soil according to texture, appearance and color. This system 

also includes different types of compost application for enhancing soil quality. The soil types are known 

as: 

• Nyokra: This soil contains a lot of humus and organic marter and is found in fields dose to the 

village, located near a stream or drainage system. Water is tapped or diverted directly into the 

terraced fields. The soil is ideal for growing potato and paddy and highly valued by the villagers. 

• Rasekekro: This soil is found only in swidden fields, and is very fertile as it contains plenty of 

organic matter and leaf mould. When planted after a lapse of many years, the soil is very rich. 

• Nyoshu: This is sandy porous soil with poor water holding capacity and not suitable for 

cultivation. 

• WanyojU: This is a day-like soil in which crops can be grown but it is not of the best quality for 

cultivation. 

• juda: This soil is very hard in texture and a bit slippery when wet. It is good for paddy cultivation 

as it has good water holding capacity. This soil type is found mostly in Wakhra fields. 

• Nyopo: This is a very hard soil formed from particles of rocks. It is not suitable for agriculture. 

• Nyobu: This is a soft textured soil, containing humus and slightly porous in nature, found mostly 

in Dzutse-1 fields. This soil type is very good for growing paddy. 

• Dudi: This soil is soft in texture and ideal for paddy cultivation. It is found in Dzutse-1 fields. 

• Miyhu: This soil is a reddish day-like soil and porous in texture. It is not suitable for growing 

crops. 

• Wanyo: This is black soil of a soft texture, not suitable for agriculture. It is used for making day 

pots and jugs by the villagers. 

• Nyoha: This is a red day-like soil of a soft texture. Food crops cannot be grown in this soil and it 

is commonly used for plastering floors. 

In sum, terraced wet-rice cultivation enables intensive cultivation of the land and strategies for reducing 

the risks of surface run off and soil loss have been developed over centuries. The intensive nature of the 

cultivation program appears to have been an outcome of the increasing pressure of population growth. 

(See Figure 13 below) 



Figure 9 

ClASSIFICATION OF SOIL BY VILlAGE ELDERS 

Informants: Krozel Kikhi, Daniel Kikhi 
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In terraced fields 

Swidden forming (shifting cultivation) 

Usually only one or two crops, potato and paddy, are produced through terraced wet-field cultivation. 

Shifting cultivation, however, produces a large range of crops that can be harvested in different seasons 

and provides an important safeguard against food shortage. A survey of one ]hum or swidden field reveals 

that many crops were grown including paddy, taro, the local vegetable gakhro (from the hibiscus family), 

kipfo (solanum) sesamum, beans, kerhu (cajamus), maize, tobacco, Job's tear, gourd, pumpkin, chili, 

cassava and lady's fingers (okra). In places where shifting cultivation is dominant, an even greater variety 

of crops is produced. The survey conducted for this case study shows that in areas where shifting 

cultivation is dominant, farmers will sow between fifteen and sixty crops. Different food crops are 

harvested from the swidden field in different seasons. Beans are harvested from May to June, millet is 

harvested in July, followed by maize and different kinds of vegetables like pumpkin, soya bean, chili, taro, 

different kinds of legumes, Til seed and so forth. Many of the crops are grown for domestic consumption 

except for the potato, which is sold either in large quantities or in smaller quantities to nearby places like 

Kohima. Even if there is surplus of paddy and maize, these are stored and serve the purpose of indicating a 
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person's status since wealth is measured by how many paddy barns one owns. The influence of traditional 

culture is such that even to this day surplus paddy and other cereal crops are never sold. Some people own 

paddy stores that are more than twenty years old. In the past, a couple with substantial surplus paddy 

would throw a Feast of Merit in order to gain social status and approval. But now this rarely happens as a 

large number of people have now been converted to Christianity. Traditional practices of this kind have 

become less and less important with an increasing number of modern demands on people's time. 

However, surplus crops and vegetables of any kind are still shared with or exchanged among neighbors. 

But since rice is considered the primary staple food, anything exchanged for rice requires a handful of rice 

to be returned. 

During a food shortage, people borrow padi from someone who has more than sufficient. If a person 

borrows three tins of padi, the same is returned again with one tin extra as interest. But if it is borrowed 

from September onwards, interest is not counted. [From September onwards, rituals for harvesting padi 

begin; October is the harvesting month.] One can also exchange rice for soya bean, til seed or other food 

that one does not have, while someone has an excess of it. 

A growing population and the shift towards a cash economy are changing the pattern of village life. 

Even in those districts where shifting cultivation still constitutes the main source of people's livelihood, 

some vegetables are sold for cash, which is then spent on health care and educational needs. 

Shifting cultivation has come to be regarded in international circles as ecologically unsound as it 

leads to deforestation, soil erosion, loss of cultivable land, scarcity of water and so forth. In the case of 

N aga swidden agriculture, not only is vegetation destroyed by slashing and burning, the rich top-soil is 

severely eroded especially during the month of March when tilled soil lies bare and the sown seeds have 

yet to sprout. Yet, local farmers hold a different view. When interviewed for this study, R. Kevichiisa said: 

For thirty years, I was against swidden farming, but now I am converted to it. We have tried different 
schemes like minor irrigation, construction of terraced wet-cultivation fields with TRC experts 
(Terrace Rice Cultivation), recruited from among Angami and Chakhesang farmers but without much 
success. There were many reasons such as the lack of available irrigation and unfavorable local 
topographical conditions. 

Swidden farmers do not regard what they do as damaging since this way of farming is, to them, an 

important source oflivelihood. They do not perceive the ecological consequences in the same way as 

Western-trained agriculturalists. The farmers practice swidden farming in accordance with methods 

derived from their indigenous knowledge of farming techniques and methods of soil conservation. The 

kind of livelihood swidden farming can provide depends entirely on the natural conditions of the land 

under cultivation. Since the land holding system varies from tribe to tribe, it is impossible to provide a 

generalized view of the Naga approach to swidden farming. In some tribes, all the land is under the 

control of a village chief, who distributes land to the villagers for cultivation. In some tribes, some land 

belongs to the whole community with the rest owned by individuals. The area of land one is cultivating 

will determine the size of the crop yield. 

In Nagaland, difficult terrain has led the majority of the population to be wholly dependent on 

shifting cultivation. Land that can be irrigated is estimated at only 1,790 square kilometers. Of this area, 

only forty percent can be permanently irrigated and the rest can only be temporarily irrigated during the 

monsoon season. So far, only thirty five percent of this land area has been irrigated. The main problem is 

that irrigation cannot be equitably distributed throughout the state. Thus the majority of the Nagas will 

still have to rely on shifting cultivation for decades to come. 

Seven thousand sq.km. or 42% of the total land area in the state ofNagaland is under shifting 

cultivation. Rapid population growth has increased the area of land under shifting cultivation and brought 

about a reduction of the jhum or swidden farming cycle. It is estimated that an additional 1,000 sq. km 
has been brought under jhum cultivation within the last decade. The cycle, which once spanned fourteen 

years or more (i.e. two years of swidden cultivation followed by a twelve-year fallow period), has been 



reduced to eight years in many places (a two-year cultivation period, a six-year fallow period}. The 

shortened cycle does not allow for soil fertility to be properly restored before the land is re-culcivated. 

Consequently, crop yields have gradually declined over time. Families once almost totally self-sufficient in 

food produced from swidden farming are now only able to produce enough food for eight or nine months 

of the year. For the remaining months, they rely on non-farming labor or employment for their 

livelihood. 

Soil degradation affects women's labor directly as it leads to fuel and water shortages, thereby 

requiring women to spend more time in collecting these basic necessities and cutting into the time they 

would otherwise have for productive labor. A woman who had to make a two-hour journey to collect and 

bring firewood home a few years ago would now have to double her travelling time for the same quantity 

of firewood. Although firewood is still being collected from each individual household's sokha (privately

owned forests near the village}, some households are now experiencing significant shortages and have had 

to collect firewood in truckloads from the community reserve forest, wood from which is otherwise 

reserved solely for house construction. 

For nearly three decades, various government-sponsored schemes have reduced jhum cultivation in 

the districts where it was dominant. In the 1960s and the early part of the 1970s, Nagaland's Department 

of Agriculture recruited several Angami and Chekhesang farmers as TRC Experts (Terraced Rice 

Cultivation Experts} and sent them to areas where terraced wet fields did not exist to develop terraced 

fields each of about 3 hectares in size. They were paid a financial incentive of Rs 300/- per month and 

owned the crops they grew. Free accommodation was provided to the TRC experts by the sponsor 

villages. The TRC experts were under contract to the government for a period of three years. In the mid

I960s, Vichohol Kikhi, the researcher's paternal uncle, went to Tuensang district for ten years as a TRC 

expert under this scheme. 

Terraced wet field cultivation was also promoted among different tribes through marriage links. For 

instance, Mrs Tounuo Angami, whose brother was Shiirholhoulie, was married to Mr Libemo Tungoe of 

the Lotha tribe in Wokha district. She began terraced wet rice cultivation in Wokha district after her 

marriage. Gradually this farming practice came to be adopted by her neighbors in areas with access to 

water. But it is not possible to eradicate swidden farming altogether for reasons stated earlier. Thus the 

solution came to be sought in improvingjhum or swidden farming methods. This gave birth to the 

organization, Nagaland Environment Protection and Economic Development through People's Action 

(NEPED) which received funding from the International Development Research Centre in Canada. The 

IDRC was the first foreign funding body to sponsor a development project in Nagaland. 

The Nagas maintain crop biodiversity through genetically pure stock in their swidden farming 

practices. Moreover, crop varieties cultivated in both jhum and terraced fields have been selected over a 

long period of time for high yield, durability and resistance. Farmers are generally not ready to accept new 

farming techniques or scientifically improved varieties since they tend to rely on their traditional 

knowledge of farming methods and crop varieties. For instance, they are keenly aware that paddy varieties 

grown in the jhum fields are unsuitable for terraced wet-field cultivation since these have been selected for 

both high-yield and drought-resistant qualities. 

The Nagas have also adapted traditional farming methods for their own needs. For example, many 

practice shifting cultivation along with planting fast growing trees. The most commonly planted trees are 

alders (Alnus nepalmsis) and Melia composita. In fact, shifting cultivation with Alder planting is very 

common among the Angamis. The alder tree grows qu,ickly and sheds many leaves. The root nodules also 

help to trap nitrogen in the soil thereby accelerating the rate of soil recovery. Since the wood of the alder is 
light, it is suitable for furniture making. It is also good for fuel. Through the use of alder trees for fallow 

management, the jhum cycle gas been significant reduced terribly to between 3 and 6 years, depending on 

the land area and its condition. 
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Melia composita is another fast growing tree often planted along with crops in the jhum field. 

However, in winter months, when cows are allowed to graze on the harvested fields, they feed on the seeds 

of Melia composita. Consequently, the soil around the trees becomes very hard as the cows stamp around 

the trees in search of seeds. For this reason, Melia Composita is not as popular as alders. By ruminating the 

Melia composita seeds, cows play an essential role in germinating the seeds. Indeed, when farmers cannot 

find enough ruminated seeds in their fields, they will burn the Melia composita seeds to simulate the 

temperature of a cow's stomach in order to induce germination. 

A cover plant grown for its soil fertilizing effect is Ageratum conezoides, known locally as japan nha or 

Japanese plant. (Nhasa" means "new plant" in the Naga language). This plant was most likely introduced 

along with the Japanese invasion ofNagaland in World War Two. It is believed chat the seeds of the new 

plant were brought into the area round Viswema in a package during the war. This plant shed leaves 

profusely, has shallow roots and the wood burns very well even when freshly cut. It flowers during the dry 
months between April and May and the seeds are dispersed by wind during the windy season. This plant 

grows so vigorously chat sometime it overtakes other plants. Bio-mass is produced in significant quantities 

through the fallen leaves and provides good fertilization for the soil. (Personal communication with 

members of the Kikhi dan in March 1997, namely, Pudii, Krozel, Puvizo, Khriisene and Diineil. 

The following case studies were conducted at different villages: 

Case study I: 

N arne of the village: Viswema 

Names of farmers interviewed: Mrs Zakineile Kikhi, Mrs Puletole Rhetso 

Location of the field: Zwiizalo 

In Viswema, families with an adequate labor force for shifting cultivation generally grow alder 

trees. When an alder tree is about six to eight years old it will be cut back, leaving a stump of 

about four to six feet from the ground during the winter months of November and December. 

From the pollarded tree, many new shoots will sprout again. These new shoots are trimmed, 

leaving about ten coppices. From these ten coppices, five or six of the best looking coppices are 

retained the following year and the rest, which may have insect borings or deformities, are cut. 

Within a period of four to six years the tree can be pollarded again leaving only the main trunk. 

At this time, the field will be ready for re- cultivation. 

Different kinds of crops like millet, maize, potato, taro, Job's tear, pumpkin, gourd, cabbage, 

medicinal plants of the occimum species and other leguminous crops are grown with alder at 

Zwiizalo. During June, the jhum field's paddy nursery bed is dibbled for soya bean planting right 

after the paddy seedlings have been transplanted in the terraced field. 

A survey of a few Kikhi households of the Kirhazouma khel reveals chat four varieties of Job's tears 

are grown. These are she£ shetho, shebu and sheto. There is probably a greater range of]ob's tear 

varieties grown in the whole village. Job's tear is grown mostly for pig farming. Traditionally, 

during a Feast of Merit, Job's tear would be given to the ritual specialist along with gifts of paddy 

and meat. The reason why a variety rather than one type of]ob's tear are grown is that each type 

has its advantages. For instance, the she/ variety is easier to husk while another type produces a 

better yield, and yet another continues to grow even after the first harvest. 

Types of soya bean grown among the same lineage group are: Da/i keyo (brown), dali keto (black), 

da/i kekro (white) and da/i kekro ket:U (small white). Apart from these soya bean varieties, there is 

another variety called sujo (shuja in Angarni), with grains smaller chan the above four, which is 

very good for making fermented soya bean or jacie. A person who has given a Zhachu or 

Themouza Feast of Merit is not allowed to eat sujo. Therefore, it is not very popular although 

some households grow it. A variety of soya bean types are grown for the same reason as a variety 

of Job's tear. Some like dali keyo (brown) taste better whereas others give a better yield. 
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A number of maize varieties are also cultivated. A quick survey conducted on some Kikhi 

households reveals that the following varieties are grown: Tsakosht ktt:U (dwarf), tsakosht knnho, 
tsakosht knnm (red), tsakosht ktkro knnmyo (sticky white) tsakosht knnm knnmyo (sticky red), 

tsakosht ktrhu (mixed white, dark blue and red), tsakosht puosu ktzho (dent corn). Again, the 

reason for growing different varieties is that some produce crop earlier, some especially the sticky 

varieties have a better taste, some produce a higher yield, some are good for making pop corn and 

some especially those with short strong stalks can withstand strong winds. 

Numerous millet types are grown in the village. Some have a short three-month growth cycle, 

some are sticky, some hairy types are drought and pest resistant, some produce a higher crop 

yield. 

In the old days, farmers protected their crops from birds like parrot and Vinu by putting 

scarecrows or lighting very smoky fires in the jhum field. Today, millet and Job's tear are not as 

popular as previously, because the practice of holding Feasts of Merit has fallen into decline. The 

diet of the villagers has changed through improved access to a greater variety of foods. 

Even in the jhum field, the Tsiakro ritual must be performed, using millet, before any seeds can 
be sown. Chemicals are never used in the jhum field but insects and pests are managed through 

crop bio-diversity. For instance, some crops like leek or garlic have a pungent smell that repels the 

insects/pests. Some crops like pumpkin are shallow-rooted, which allows nutrients to be absorbed 

from the topsoil while deep-rooted ones like maize absorb nutrients from the sub-soil. Some 

crops require light while others need shade. One farmer commented that the key to good 
cultivation is to love the crops and to tend to their specific requirements. 

No one is allowed to harvest any produce from the jhum field until Mshopfo (the First Reaper) 

performs her ritual, which starts on the 5th day of Chunyukhro (July) for five days. After Mshopfo 
has concluded her ritual, anyone can harvest any crops from the jhum field, and restrictions on 

eating millet, leek and sesamum are also lifted. 

Case study 2 

N arne of village: Khonoma 

Names of farmers interviewed: Lhouyazo, Dierhe, and Satono 

Location of the field: Terhuotsiese 

Shifting cultivation with alder trees is very prominent in this village. The jhum fields are terraced 

with stones. This is a more permanent method of swidden farming and very labor intensive. The 

farmers noted that a lot of patience is required for their kind of farming. Terracing prevents 

topsoil erosion and surface soil runoff. Alder stumps are everywhere in the field. Some of the 
stumps are as old as 200 years. From these stumps new coppices will sprout, of which about five 

to six are pruned and allowed to grow for three years. After a four-year fallow period, the field is 

ready for cultivation again. Trees are cut down for firewood or for use as poles in house 

construction. The rest of the slash is burnt in order to add fertility to the soil. In the first year, the 

farmers usually grow Job's tear, maize, cabbage, potatoes, beans, sesamum, soya beans and even 

mustard. In the second year of cultivation, farmers usually introduce millet with a short three
month crop cycle. Millet is introduced only in the second year because its short growth cycle 
allows it to be harvested with other crops. Once these crops are harvested the field is considered 

fallow and ready for cattle grazing. In order to prevent cattle from destroying crops that might 

still be growing, the whole village cultivates crops in a particular area where cattle cannot enter 

until the fields there have become fallow. 

According to the farmers interviewed, the jhum cycle has been reduced to five years with the aid 

of alder trees, with two years of cultivation and a three-year fallow period. 
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Case study 3 

Name of the village: Phmwhmyu (Rengma tribe) 

Name of farmers interviewed: R Tep, KetsUtso and Hmino (Village Council Chairman) 

In this area, swidden farming is dominant with terraced rice cultivation located in isolated patches 
near a water source. According to the farmers interviewed, terracing is difficult because it is very 
labor-intensive and irrigation is impossible in most places. Most people depend entirely on the 
rain for watering their fields. 

In the winter months, the trees and green vegetation are slashed to prepare the jhum field. The 
standing trees are felled, leaving stumps of about 2 feet off the ground. The smaller tree stumps 
are taller, to serve as a support for leguminous creeper crops. After the felled trees have been 
removed for house poles and firewood and when the slashed vegetation has dried up, the whole 
field is burnt along with the accumulated dried bio-mass. This adds minerals like phosphorous 
and pot;LSh to the soil. During the burning process, a farmer will put stones around the main 
stump of trees of commercial value, leaving a little gap between the stones and the stump. The 
gap is then filled with soil so that the fire will not destroy the stump. The trees are mostly 
pollarded to a height of two feet to regenerate the forest. 

After burning the field, soil conservation if necessary is carried out by men. Logs, stones and other 
locally available materials are used to reinforce the field's bund. Seeds are dibbled directly into the 
field. No hoeing or ploughing is done. Paddy, the main crop, is grown in the jhum field. One tin 
of paddy (the standard tin size is a 15 litre mustard oil container) will yield about 40 to 50 tins of 
paddy if the soil is very fertile. But the yield depends entirely on the soil condition. 

The average fallow period is still ten years in the case of Phenwhenyu village. Cultivation is 
carried out only for one year because there is enough land. Men carry out the work of felling trees 
and slashing vegetation. Both men and women share in the other tasks. Harvesting is considered 
the most difficult task, followed by slashing and tree felling. Besides paddy, other crops grown in 
the jhum field include chili, tomato, cucumber, pumpkin, mustard, leek, spring onion, sesamum, 
taro, sunflower, soya bean and cajamus sp. 

The selection of crops varies according to the type of field, as can be seen in Tables 6 (a) and 6(b). 

Table 6a Pair rankin~ of crops in settled formin~ 
Rice 

Potato Maize Millet Job's Tear Score 

Rice X P&R R R R 8 

Potato P&R X p p p 8 

Maize I p X MI MI 4 

Millet 2 R p MI X M2 

Jobs Tear R p MI M2 X 0 

Table 6b Pair ranking ofcrO}J! in swiddm ~rming_ 

Rice Taro Maize Chili N~Dal Score 

Rice X R R R R 8 

Taro R X T T T 6 

Maize R T X M M 4 

Chili R T M X c 2 

Naga Dal R T M c X 0 
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In settled farming (Table 6a) paddy is the priority crop because of its importance as staple food, 
productivity and durability. As noted earlier, surplus rice is never sold in Viswema. Potato as a cash crop is 
ranked as equal to paddy. In swidden farming. paddy is also the main crop. Other crops like taro, maize, 
chili and Naga Dal are ranked in descending order. These are generally cash crops sold in Kohima to buy 
household needs. 

Management Practices 

Soil fertility management 

Organic manure and compost are used to increase soil fertility. This includes animal dung and paddy 
straw, which is buried in the soil. Certain tree leaves that rot easily like albizia stipulata (Mewo), udr~la 

serrata ( Tezwit), m~Lia composita (Khush~) and shrubs like wormwood (Artemisia) and m~chu) are often 
used to increase soil fertility in the terraced field. 

Although chemicals were never used in the past, however, people have started to use chemicals now, 

provided they are readily available and affordable. Some have noticed the adverse effect of chemicals on 

both the plants and the soil. Some say that once chemicals are used, the crops do not grow well and the 

soil texture becomes very hard. Moreover, the chemicals are very expensive. For this reason, the local 

farmers are still apprehensive about using chemicals. If potatoes are grown for home consumption, the 

farmers never apply chemicals as they believe that this will affect the durability and taste of the potato 

crop. But if the potato is meant for sale, farmers do use some chemicals to increase productivity and to 

promote a better crop yield. Integrated farming was and remains a common practice. 

As noted earlier, loss of top-soil and surface soil run-off is achieved by using logs, stones and other 

materials to reinforce the bunds. Stones are often used to help support the bench terraces. Logs and dried 

twigs are used on the bunds and trenches are dug to help settle the soil and to trap soil nutrients. 

In Viswema, the land is always ploughed after slashing and the soil broken down into smaller pieces. 

Organic residue after burning is raked, collected in a particular area and burnt once more. During the 

burning process, soil is also put into the fire. As a result, it turns yellowish and is very rich in minerals. 

This process is called mimo in the local dialect. Often, mimo is used as a nursery bed for Occimum sp. 

Sometimes, mimo is distributed equally all over the field to fertilize the crops. 

Weed Management 

The soil in the paddy nursery bed is ploughed. When it has dried slightly, the bigger lumps are broken 
into smaller pieces. The soil is turned once more and these small lumps are broken into yet smaller pieces 
(bukekh~). After three or four days, the soil is turned a third time and then finally the paddy seeds are 

sown. The same method is employed in preparing the potato field. By this means weed growth is 
hindered. In the case of ginger cultivation, since it takes a long time for the ginger to geminate, by the 
time it starts to do so, one batch of weeds has already appeared. There is thus a high risk of the newly 
germinated ginger being damaged in the process of weeding the ginger field. To overcome this problem, 
the farmers bury ginger rhizomes in a pit in the shade before sowing to induce germination. In the 
meantime, the field is prepared. By the time the ginger is planted, it dominates the weeds and weeding can 
then be easily carried out without damage being done to the ginger. To increase the yield, a layer of dried 
weeds or straw is buried under the soil over the top of which ginger rhizomes are planted. When these 
materials rot, they add fertility to the soil, thereby increasing the ginger crop yield. 

Swidden farmers prefer to do weeding on sunny days as the weeds dry up quickly and can be used as 

compost or mulch on the crops. Weeding is generally not done on rainy days, as the weeds will easily re

germinate in such conditions. 

In terraced wet-field cultivation, the field is puddled and soaked in water for a week. It is then tilled 

again with hoes, and the soil is thoroughly turned to bury both full-grown weeds and weeds that might be 

germinating. The field is then leveled and transplantation is carried out. After transplanting, at least two 



lots of weeding are carried out. The weeds are then buried in the mud and left to rot. When the ears of 

paddy have started to sprout, pruning is done to remove the dried leaves on the paddy plant. As 

mentioned earlier, this is generally carried out on rainy days as dry paddy leaves have edges sharp enough 

to cut through human skin. However, working in the rain, a farmer can finish pruning a whole plot of 

paddy in one day. 

Pest Control 

As noted earlier, crop bio-diversity in swidden farming is an adequate means of pest control and chemicals 

are generally not used. The time of sowing is also crucial to pest control. If the farmer sows when 

butterflies are at the peak of their egg-laying season, when the crops appear, they are liable to be attacked 

and destroyed completely by caterpillars. 

Indigenous preparations of organic insecticide are sometimes used for pest control. The most 

commonly used materials are ash powder and soot. Ash is directly applied to the crops and the soil. Soot, 

collected and mixed with water and left overnight, is carefully spread on the crops. This is a slow but 

effective process. Nowadays, a preparation of garlic and chili paste, mixed with water and left overnight, is 

also spread on the crops to aid in pest control. 

In order to prevent insects/pests from destroying leafy vegetables, the farmer applies ash powder on 

the leaves. This is generally done in the mornings when the ash sticks easily to leaves that are still wet with 

dew. Soot, collected from the hearth or the fireplace, is soaked with water, left overnight and then spread 

on the crops. Ash is also applied on the bund of the paddy field in order to prevent earthworms from 

making holes in the bund, resulting in water leakage from the field. Even the Dzutse-1 field, which is 

waterlogged throughout the year, is spread with a little amount of ash during the Dzutseho or field 

preparation and hoeing phase to eradicate the paddy field of potentially damaging insects and larvae. 

When Dzutse-1 and other terraced fields are under attack by the stem borer, they have to be 
emptied of water for some days until the young paddy plants show signs of improved growth. 
Sometimes, the stem borer has already penetrated deep into the growing stem. In this instance, 
the farmer will snap off the whole plant, crush it carefully to kill the borers inside the stem and 
then bury the crushed plant in the mud so that on rotting, it will add fertility to the soil. 

To prevent this from happening, farmers have to be very careful about choosing the time to do the 

work of transplanting. If transplanting is done when some farmers in the immediate area are still 

preparing their fields, there is a high risk of stem borers attacking the already transplanted shoots. When 

an entire field is infested with stem borers it has to be completely replanted. Therefore, to prevent an 

attack by stem borers, transplanting work has to be synchronized across an entire locality. 

In the past, before they had access to chemical insecticides, farmers would shake all the paddy plants 

with a long thin stick to drive away aphids. Farmers in the same area would complain that their neighbors 

in the upper fields had driven aphids into their fields. Thus it is customary for the owner of a lower field 

completely destroyed by aphids, to receive a shawl from the owner of an upper field as a form of 

consolation. These days, farmers spread a small amount of diesel or kerosene on their fields, which will 

form a thin film on the water. The paddy plants are then shaken and the aphids will fall on the watery 

kerosene film and die. Chemical insecticides like DDT, BHC and Aldrin, which are highly toxic, are also 

used when available. Farmers are aware that continued use of such chemicals would have adverse effects 

on other food sources such as the common carp and larvae in the wet fields. 

Seed Selection 

Seeds for the next season are selected at either the planting or harvest time in the previous season, 

depending on the type of crop grown. 



Paddy 

Seed selection criteria include size of the ear of grown paddy, size and number of seeds, plants that do not 

show signs of disease or pest damage. While harvesting, farmers take along with them a separate basket for 

collecting seeds that meet the above selection criteria. Women normally carry out this job as it is 

painstaking and requires great patience. The plants chosen for seed production for the next season are 

never threshed with the feet, but slowly and carefully placed in the basket as rough handling might 

damage the grains, thereby affecting the germination rate. These grains are then carefully dried in the sun 

and then store in a container with a tight lid to prevent damage from rats and insects. The stored grains 

are checked periodically for mould growth and other forms of damage through poor storage. If damage is 

detected, the grains are dried again and stored with pieces of dried orange or lemon peel. Proper storage of 
seed grains is the sole responsibility of the women. 

Potato seed 

Potato seed production begins in the previous season at the time of planting. The type of field the potato 

is grown in, whether a terraced wet-field or jhum, determines the quality of the seed. Farmers generally 

prefer to cultivate potato for seed production in a jhum plot. Potato cultivated in a }hum field is harvested 

in August. The seeds are stored for five months until January of the following year. In February the potato 

seeds are sowed. Potato grown in the wet-field is harvested in May. Since all potato sowing must be done 

in February, the wet-field seeds would have a storage period of eight months, which usually results in seed 

shrinkage thereby reducing seed quality and rate of germination. 

Potato seed selection criteria include the size and shape of the potato, the numbers of eyes in each 

potato and the degree of pest or borer damage. Medium-sized potatoes, free of borer damage with a good 

number of eyes are handpicked for seed. Care is taken not to injure or damage the skin as this may lead to 

rotting at a later stage. Each selected potato is then carefully placed on a platform preferably made of 

wood in an area where there is plenty of fresh air. Potatoes placed on the wooden platform must not 

overlap with one another. This ensures a longer shelf life and minimal sprouting in the process of storage. 

Shrinkage is also avoided by this method. Again, women are primarily responsible for this painstaking job. 

Periodic checking is conducted to ensure that rotting potatoes are discarded. For sowing, each potato is 

carefully taken out one by one in order not to cause injury or damage to germinated sprouts. 

Legumes 

The seeds of leguminous crops like beans and Naga dais are generally stored along with their shells to 

prevent insect damage. If the legumes have already been threshed, the seeds are stored along with the chaff 

as a protective cover for this same purpose. 

Other sources of livelihood 

Forest resources 

While farming is the main activity, the local economy consists of other activities derived from forest 

resources. From autumn onwards, at the end of the rains, men and women go into the deciduous forests, 

which are now less dense, to collect resources to supplement their livelihood and to earn additional cash 

income. Hunting of deer (for venison) and wild boar, collection of telo (nemoraedhus spp), honey and the 
larvae of different kinds of bees, capturing of birds, wild cats, bear (rare) and the oakwood borer (kelu), are 

all activities that provide a good cash income. As a result of the increase in hunting and forest collection, 

many of these species are now endangered. The hunting season continues until the end of spring the 

following year, in the dry months of March and April. Men do all the hunting. Women are not supposed 

to even touch the hunting weapons as it is said that a weapon touched by a woman will not be effective 

for hunting. Weapons used include pistols, air rifles, other kinds of guns, traps and a kind of sticky 

material called otsa widely used to trap birds. Baits include the bamboo borer and the tole, which is a full
grown termite. A large number of birds are trapped during the winter months or Oradzukra. When there 



is water shortage in the forest, all kinds of birds will flock co an existing water source. Here, the hunter 

will lay craps with otsa and baits and within a few hours, he will have trapped more than a hundred birds. 

These are then taken to the market where they can be sold for high prices. 

A kind of bee larvae called pfidi considered to be a delicacy fetches a very high price. Thus, many 

villagers now culture this kind of bee for its larvae. As soon as people spot these bees flying around, 

searching for food for the small larvae, they put meat out as bait. When the bee cakes the bait, a piece of 

white paper or cotton is stuck to its body which will lead the trapper to its hive. May is the season for 

catching bees for culturing. Once the beehive has been located, the trapper will sit near the hive and crap 

the bees without hurting them, catching them mid-thorax with otsa between two slim pieces of bamboo. 

When all the bees have been caught, the trapper will open the hive up and cake out the queen bee, 

removing each of the hive's combs. To culture these bees, a pit is dug to the required size and depth. 

Some rice bran is spread on the base of the pit. The pit is then closed with several pieces of wood. A beam 

with an old comb tied firmly to it is placed right in the middle of the wood covering. The queen and 

several other bees trapped between the slim bamboo sticks are then freed into the comb during the night. 

After chis, a plastic sheet is spread over the whole contraption and covered with soil to prevent water 

seepage into the pit. The bees will resume their normal activities and once the combs have reached the 

bottom of the pit, there will be signs of rice bran at the pit entrance. The larvae are then ready for 

harvesting. This normally takes place in October and November. The bees' habitat is ideally constructed 

in a sokha with many oak trees because oak trees are the home for a kind of wood borer (kelu), which 

fetches a very good price in the market. The discharge produced by these oak tree wood borers is the best 

building material for the bee combs. A symbiotic relationship exists between the pfidi bee and oak wood 

borers. Only men can undertake this work. 

The forest provides an extensive range of wild plants for human consumption and use, such as 

mushrooms, bamboo (from which bamboo shoots can be collected for food and bamboo products like 

mats and baskets can.be made), herbs, root crops and wild vegetables. Besides bamboo, there are many 

varieties of wild plants suitable for human consumption such as nettle, jotho, mjohi, akraba, gayie, garie, 
hosu, walu, sachekomo, khronyhu, lomhiewa, wild banana stalk, tekrn (Wild alocasia), wale and wacie. 
Creeper varieties like wa-1, yokawa, wakhu khudi, wakhu khuse and fern varieties like t:Ukhawa, tenyiwa, 
ehawa and nyefo, nyediwa, thuliwa, are also extracted for human consumption. Women are solely 

responsible for food gathering from the forest. This work can be carried out even on genna days, which is 

why the villagers tend not to stay at home during periods of ritual abstention from work. Vegetables fit for 

human consumption are also used as feed for pigs, provided sufficient quantities are gathered. Wild 

vegetables commonly used for pig's feed include lomhiewa, mjohi, hosu, walu and tekrn. Extraction of 

these wild vegetables is done throughout the year. Extraction of wild vegetables can take place anywhere as 

ownership rights apply only to trees. (See figure 14 below) 

Wild fruits like mezashe, thulchukriishe, anshe, wild cherry, khabushe, khideshe (figs), khiposhe 

(wild apple), kholashe (spondius sp), mezoshe (spondius mengifera), gooseberry, ptsiisoshe, tenhashe, 

tsahushe, wamushe (berry), derniishe and wild walnut are also gathered from the forest. 

Mushroom varieties are classified under two categories, based on the soil and the wood in which they 

grow. Ritual proscriptions apply to consumption of mushrooms grown directly from soil by those who 

have given a Feast of Merit. 

Mushrooms grown directly from soil are: 

• Pire 

• Epopi 

• Pikro 

• Ptsiipi 

Mushrooms grown from wood are : 
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• Toropi 

• Zonupi 

• Kotopi 

• Pin Piza 

• Pin 

Mushroom gathering normally takes place during the rainy season from June to September and is 

carried out by both males and females. Children also participate in this activity. 



F - -o--- --- CLASSIFICATION OF PLANTS BY VILLAGE ELDERS ------------- - - -

Types of planrs I 

! 

TREES SHRUBS HERBS GRASS VINE ROOT CROPS BAMBOO MUSHROOMS 

SOIL WOOD 

Used as Fodder CULTIVATED WILD 

Piu ToT'Upi 

&tho Onnu Epopi Zonupi 

Thiisho Ovt Pikro Kotopi 

Hishtra Oti Chupi Pin 

Eki Pinpiza 

Troi Nhast Pubiinii Chiipu Okra 

Note: Mushrooms which sprout directly from the soil are not eaten by persons who have given a Feast 
----·---·-
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Cattle 

A demographic survey on cattle rearing among Kikhi households reveals that it is an activity undertaken 

mostly by non-Christians. Non-Christian Kikhi rear cattle for their meat and use cow manure for crop 

fertilization. These cattle are local breeds, not suitable for milk production. They are not used for 

ploughing either. Traditionally, the number of cattle an individual owns reflects his social status and 

wealth. This is because cattle are killed for their meat during a Feast of Merit and for funeral feasts called 

Teprie, which all non-Christians observe to this day. 

Christian Kikhi households that own cattle tend to be located in the foothills where they use the 

cattle for ploughing and other agricultural chores. 

At present, the local non-milk producing cattle breeds are being replaced with foreign Jersey breeds 

for milk production. Cow manure is used as fertilizer in kitchen gardening, which has become a 

flourishing ent~rprise. A survey conducted in Viswema shows that fifteen dairy farms owned by the 

villagers are in operation and together, these farms produce substantial quantities of milk. Men hired from 

outside the village work in the dairy farms. The milk is sold both locally in Viswema and in Kohima, 

where it fetches a higher price (Rs 14 per litre of milk). 

Household industries and gender-specific knowledge 

No activity in the village is conducted on a large commercial scale, as people have to devote most of their 

time to farming activities for their livelihood. During periods where farming chores are less demanding, 
the villagers engage in a range of other activities. 

Weaving 

Women and girls are expected to know how to weave and all weaving work is their responsibility. 

Weaving begins in July, after the completion of rice transplanting in June and when weeding chores have 

begun. The peak season for weaving is between August and September, when there is a lull in farming 

related chores and the plants are not ready for harvesting. Weaving workmanship is best during these 

monsoon months as the women have time to do very smooth and refined work. In the past, during a Feast 

of Merit on the second day of the Sekrmyi festival, all the villagers will go to the Feast couple's house. On 

such occasions, young and old alike will wear shawls in many layers to display the talent of their wives or 

daughters in weaving. A girl's ability to weave is one of the traditional criteria used by men for selecting a 

wife. Today, with eighty or ninety percent of the girls attending school, few have any time to learn to 

weave. Indeed this has become a rare indigenous skill and women who know traditional weaving can 

make a lot of money. A shawl, which takes between five to seven days to complete, can fetch a price of 

between Rs 6oo to 8oo, depending on the design. 

Bamboo Craft 

Only men undertake bamboo craftwork. Different products are made from bamboo like carrying baskets 

(khoro), mats, winnowing equipment like lehero and merU, storage baskets (merha), ropes (opho) and 

storage barn (okht). Collection of bamboo from the forest, bamboo preparation and the making of 
bamboo products are all men's work. Some of these products are sold but bamboo craft is mostly for 

domestic use. The best time for undertaking this work is also from August to September when agricultural 

chores are not demanding. 

Blacksmith 

This is also the work of men. It is seasonal activity, undertaken in May just before the fields are puddled 

for paddy transplanting. Every?ne takes some charcoal to the blacksmith for sharpening the edge of their 

hoes and pays him for this work. In Viswema, blacksmithery is an inherited occupation kept within the 

same family. The son inherits the technology from his father or an elder. 



Stone Work 

Only men can undertake this work which is normally carried out during the dry months of January and 

February. It provides household with money for the children's educational expenses, which are quite high. 

Traditional Pottery 

In the past, women made many different kinds of pots like litho (an ordinary pot), leki (a big container for 

making rice beer), likhu (a container for carrying water) and likhunu (a small beautiful jug for offering rice 

beer). However indigenous pottery skills have died with those who possessed them. Previously, Viswema 

was renowned for its pottery and people from neighboring villages used to come to Viswema to buy 

pottery for celberating the Sekrmyi festival. These skills are now extinct in Viswema as they were not 

transferred to the younger generation. As this is labor intensive work, the availability of mass-produced 

crockery in shops may have contributed to its demise. 

Preseroation of surplus vegetables 

A good number of seasonally grown leafy vegetables like mustard leaf, local cabbage leaf and alocasia stem 

are dried and preserved for consumption during lean times and in off- season periods. The cheapest form 

of food preservation is sun drying. Chow-chow, a kind of squash, grows in such large quantities from 

August to November in kitchen gardens that it is even used as pigfeed during its peak growth season. 

Surplus chow-chow are then individually wrapped with plastic and stored without any overlapping 

between squashes. Stored in this way, the squash will last until May of the following year without losing 

its original flavor. 

No Wastage of Food 

Food wastage of any kind is strongly disapproved of as the N agas deeply value food as the source of life. In 

the past, people felt that rice and salt alone were sufficient for sustenance. Grains of paddy that fall outside 

the mat during harvesting or paddy drying, will be picked up one by one. Parents teach their children not 

to waste any food through recounting stories of past hardships. One such story goes like this. There was 

famine in a particular area and no food was available. Many people died of starvation. One particular 

family had a few grains of paddy left. With these grains, they made a kind of necklace. They boiled 

different kinds ofleaves together and while the leaves were cooking, the "grain necklace" was dipped in 

the pot for a few seconds and then hung up on the wall. Every time the family boiled leaves for food, the 

"grain necklace" was dipped in the cooking pot for a few seconds. But one day, the youngest child in the 

family ate the paddy grains on the necklace. After that, everyone died, despite eating the same brew of 

boiled leaves. The point of the story is that as long as the family had rice-water, they were able to sustain 

themselves but the moment rice water was excluded from the diet, everyone died. Paddy has such 

importance in local culture that even the loss of one grain is regarded as wastage. 

Another story goes like this. There were two men who were neighbors, one had plenty of money and 

the other had plenty of paddy. The paddy-rich man used to dry his paddy in the sun. The man rich in 

money also displayed his money in the sun and the two often quarreled over who was wealthier. One said, 

"Paddy is more valuable" and the other said, "Money is more valuable, one can do everything with 

money". 

Then there was a famine and no food was available. The cash-rich man could not eat his money. So 

he went to his paddy-rich friend and exchanged a container filled with money for the same container size 

of paddy. Selling of paddy is not common even if one has a surplus. Paddy can be borrowed from a rich 

man or a neighbor with interest to be paid on the paddy borrowed. If the paddy is borrowed after 

September, interest is not charged. 

170 



Gender issues 

A seasonal cainul4r of gnuler disaggregated activities 

Each season in a year is marked by different activities whether agricultural, non-agricultural, ritual, social 

and so forth. Specific gender groups undertake many of these seasonal activities at specific times. For 

example, a swidden farm can be cleared of its green vegetation only between October and November, fuel 

wood should be chopped and stored only during the dry months, bamboo intended for craftwork should 

only be felled between December and January and the work must be carried out between July and 

September. Weaving is done from July to September, agricultural tools are sharpened just before 

transplanting begins, house construction and hunting are undertaken only during the dry months, 

traditional games can only be played during festivals and so forth. 

Unlike the above-named activities, household chores like cooking, childcare, cleaning and animal 

husbandry are continuous. Women are responsible for most of these continuous chores and their 

contributions to the household and village economy tend not to be accorded proper recognition as there is 
a general perception that such responsibilities are a woman's given lot. 

Table 10 shows that while men undertake tasks that are seasonal in nature and not monotonous, 

women are expected to carry out all household chores as well as help with farming and other income 

producing activities. This leaves women with no time for anything other than their daily round of chores, 

and leads ultimately to the social subordination of women and their low self-image. 

If men were to help in the daily household chores, there would be a much more equitable 
distribution of the workload among the members of the community. This will also allow women to 

participate more actively in village and community matters and lead to their social empowerment. 

Division of Labor 

Although men and women contribute equally to household and village economy, women's work is 

regarded as secondary to men's and receive less recognition. In farming, heavy jobs that take up less time 

are done mostly by men, whereas so-called "easier" tasks requiring painstaking, monotonous, 

backbreaking labor and constant monitoring, are done by the women. According to an Angami widower 

from Merema village, shifting cultivation is a "female farming system" since after the death of his wife, his 

household has not practiced shifting cultivation. As he put it, ever since his wife died, he had never done 

shifting cultivation because of its labour intensive nature with all the back-breaking jobs done by women, 

from ploughing, sowing, weeding, harvesting, storing, milling and cooking till the padi is finally 

consumed by the family members. 

This perception is also prevalent in Viswema. But one cannot use this as a generalization of all 

Nagaland tribes as the intensity of shifting cultivation varies from place to place, affecting the division of 

labor. The range of tasks allocated to each member in a particular community can be seen from Table 11 

below. 
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Table 7 

Gender-disaggregated tasks within Viswema 

Task Undertaken by: 

General 

HOUSEHOLD: 

Making fire Women 

Making tea Women 

Serving tea Women 

Fetching water Women 

Cooking meal Women 

Serving meal Women 

Chopping wood from store Men 

Bringing wood inside Women/Children 

House cleaning Women/Daughters 

Washing dishes and utensils Women/Daughters 

Plastering floors Women/Daughters 

Collecting fresh vegetables Women 

Washing clothes Women/Daughters 

Tidying beds Women/Daughters 

Making rice beer/Ruhi Women 

Serving rice beer/Ruhi Women 

Making yeast for rice beer Women 

Feeding and bathing small 

children Women 

Drying of paddy Women 

Milling & cleaning rice Women/Daughters 

LIVESTOCK: 

Feeding chickens Women 

Cooking pig's feed Women 

Feeding cattle with hay Women 
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Occasionally 

Men 

Children 

Children 

Men/Children 

Women/Children 

Children 

Men/Children 

Men/Children 

Men/Children 



Cleaning pigs' sties Women Children 

Cleaning cattle stalls Women Children 

Taking cattle for grazing Hired Man 

Collecting and carrying home 

wild vegetables Women Daughters 

CROP PRODUCTION: 

Ploughing Men/Women Children 

Land preparation Women Men/Children 

Sowing seeds Women Men 

Carrying & spreading manure Women Men/Children 

Weeding Women Men/Children 

Irrigation Men Community 

Harvesting Women/Men Children 

Threshing of paddy Women/Men Children 

Carrying home harvested 

crops All 

Collection of straw & store Women/Men Children 

Cutting trees and clearing 

Forest for swidden farming Men 

Burning of the cut forest Men 

Clearing of fallow vegetation 

and burning Men/Women 

CROP PROCESSING: 

Drying & shelling of soya Women Children 

beans 

Drying & shelling of kerhti Women 

Drying & storing of Til Women 

Drying & storing of maize Women Children 

Storing surplus pumpkin Women 

Sorting of potatoes for seeds Women 
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Use of manual Ciekhe for 

milling Women/Daughters 

Storage of seeds for next 

season Women 

FOREST RElATED: 

Selection of trees for timber Men 

Cutting trees for fuel wood Men Women 
- .. 

CRAFTS: 

Weaving shawls etc. Women/Daughters 

Blacksmithery Men 

Bamboo crafts i.e. mats, baskets Men 

wood carved spoons, plates etc Men 

Stone work Men 

Erecting fences Men 

Clay pottery Women 

Baking of clay pots Men 

Knitting Women/Daughters 

Sewing/Mending Women/Daughters 

RELIGIOUS RITUALS: 

Tsiakrii Women/Men 

Kide Women 

Chiedikeswii All 

Teitekha All 

Ciiketho All 

Piihi All 

Tericii Men 

Chiekesa Kijiikengu All 

Teru Kikhra All 
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Khoniiriiri All 

Tsakrode All 

Keseipenye All 

Terase Man 

Ohiyho Man 

Mecielva All 

Telkhukhu Women/Girls 

Ozo Kepo Men 

Teichii All 

Thupe Men/Women 

01-de Man/Woman 

Sakhra Man/Woman 

Khisii Man/Woman 

Themouza (Feast of Merit) Husband and wife 

Zhachii ( Feast of Merit ) Husband and wife 

Sekrenyi Ritual Festival Men/Sons 

Mivi Men 

Viidziisii Man 

Oziisiikiva Men 

Mobility 

The movements of four different categories of people were examined. 

• The first was a senior government servant who has traveled to many different places both in his 

official capacity and as a Christian. His ability to travel is also a reflection of his sound financial 

and well-educated status. 

• The second was a Christian youth who travels regularly for various purposes. His movements are 

confined to Kohima and Dimapur. He once traveled to Shillong for a church program. 

• The third was a Christian woman who is a leader in the Village Women's Society. She often goes 

to Kohima and visits other places in the neighboring area occasionally. She also visits some 

relatives who live away from the village once a year. Most of her movements are confined to the 

area between the village and the farm plots in the village. 

• The fourth was a non-Christian woman in the village, who is typical of most non-Christian 

women in the village. She travels mainly between the village and the farm plots where she goes to 

work everyday. On rare occasions she travels further for special medical treatment or because of 

genna observation. 

We can see that the government servant travels further because he is financially well off and well 

educated. A Christian is more mobile than a non-Christian, whether male or female, because there are 

association meetings or seminars to attend. Males tend to travel further than females as they engage in 



business or earn additional income for the family. Women are confined to the house and the farm plots. 

They are kept busy with household chores and tend to the livestock and children. 

A comparison of female ana male access to resources 

This exercise was conducted with some women of Kikhi households, in order to help them understand 

that access to and control over household and community resources is often determined by gender. The 

following method was used for this exercise: 

• Different resources were identified and written on the cards 

• The words, man, woman and couple (husband and wife) were written on a separate card each. 

• The three cards with man, woman and couple written on them were placed in a row on the 

ground. The other cards with names of resources written on them were randomly scattered 

around. 

• The participants were asked to sort the "resource" cards under these three main cards (man, 

woman and couple) depending on who owns or controls a resource. 

• The participants were asked why they made these choices. 

The results produced by this means are as follows: 

Table 8 

MAN WOMAN COUPLE 

House Jewelry Mithun 

Land Cloth Water 

Paddy Utensils Livestock 

Guns Fruit & Vegetables Agricultural tools 

Money 

Trees 

Furniture 

Gender-Based Task Analysis 

The purpose of this exercise was to raise awareness among women regarding gender-specific distribution 

of household and community tasks. The following method was used: 

• A list of daily household and community tasks was drawn up. 

• These tasks were separately written on cards. 

• The words, man, woman and couple (husband and wife) were each written on three separate 

cards. 

• The "man", "woman" and "couple" cards were placed in a row on the ground. The other cards 

with the list of activities written on them were randomly placed around these three cards. 

• The participants were asked to arrange the "task" cards under these three cards according to who 

performs or is responsible for each task. 

• The participants were asked to discuss their choices. Individual workloads were analyzed in terms 

of who does the heaviest or the most work. 

The results of this exercise in gender-based task analysis are as follows: 



Table: 9a 

MAN WOMAN COUPLE 

Resting Weaving Cutting of trees 

Burning]hum Field Knitting Care of animals 

Making Furniture Cleaning Milking the cow 

Building House Cooking Weeding 

Child Care Fodder Collection 

Carrying Water 

Ploughing 

Praying 

Sowing 

Processing Food 

Collection of Fuel Wood 

(N.B. Table 9a represents a place where swidden farming is not the dominant farming practice) 

(Table 9b represents a place where swidden farming is dominant) 

Table: 9(b) 

MAN WOMAN COUPLE 

Building House Weaving Cutting of trees 

Burning ]hum Field Knitting Care of animals 

Making furniture Cleaning Milking the cow 

Cooking Collection of wood 

Child Care Ploughing 

Digging 

Carrying Water 

Weeding 

Praying 

Sowing 

Resting 

From these exercises in gender-based analysis, it is dear that although men control most of the resources 
women perform most of the labor in maintaining the household and village economy. These exercises also 
indicate that where shifting cultivation is dominant, men (as husbands) help the women (their wives) 
fetch drinking water and carry firewood. Among Viswema or Angarni households, where terraced wet

paddy cultivation is dominant and shifting cultivation is no different to maintaining a home garden, men 
regard it as a disgrace to be seen carrying firewood and water unless they are widowers. 
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Understanding the Decision-Making Process: 

The purpose of this exercise was to help women understand the process of decision making within the 
community and the importance of participating in the decision making process. The following method 
was used for this exercise: 

• Key decision-makers were identified and written on the main cards. These included "man", 

"woman", "Village Council", "Village Development Board" and so forth. 

• On the smaller cards, activities requiring decisions were identified and written down. 

• All the cards with "names" of decision-makers on them were placed in a row on the ground. The 

"activities requiring decisions" cards were placed at random around them. 

• The participants were asked to discuss, who makes the decision for each of these activities and 

why. Gender differences became dear to the group after this exercise. 

The results of the exercise are as follows: 

Tablero 

(A) MAN (B) WOMAN (C) VILLAGE COUNCIL 

Selling of trees Buying thread Burning of jhum 

Cutting trees Buying jewelry Allotment of land 

Selecting jhum land Daily meals Village planning 

Children's schooling Buying utensils 

Money collection 

(0) VILLAGE DEVELOPMENT BOARD 

Village Development 

From this analysis, it is dear that while men make important decisions and participate in the communal 
decision-making process, women's decision-making is confined to minor household issues like what they 
should cook for the family or what color of thread they should buy. 

Women s self-image and participation in village organization and development 

The exercise was conducted to assess women's self-confidence in relation to active participation in the 

process of village decision making. Three charts listing characteristics pertaining to three different images 

of women were put up. These three image types were: 

• Women too timid to take part in Village Development Board meetings 

• Women who sit in on VOB meetings but are too shy to actively participate 

• Women bold enough to speak, ask questions and challenge the views of others 

The women who took part in this exercise were asked to select the image type that best reflects the 

way they feel. They then discussed what they would like to change about their self-image and whether 

they felt confident about themselves. 

The discussion established that most women felt subordinate to men, lacked confidence and were too 

timid to take part in YO B or Village Council meetings. Some who sat in on these meetings were too shy 

to take an active role in decision making. It was also observed that even when women were invited to such 

meetings, they were expected to make tea and serve the men, not to take part in the decision making 

process. 



Case Study 4 
Indigenous knowledge of agricultural production and resource management 
among the Gurungs in Parche I Siklesh village: edited from the field report 
by Sabitree Gurung 

Introduction to Gurung culture, the origin myth (Pae), Manang, Sabache and Kohola 

• Research Objectives 

• Methodology 

• Rituals related to farming practices 

• Shri Panchami, Soyeto, manuring, maize planting, Sim/e-bar, Chaite Dashain,Baishakh Purne, jesth 
purne, .Doko Same, Bhume Pooja I, water supply and weeding, Sahune Sakranti, maize harvesting, 
Janey Purnima, Bhume Pooja 2, Nag Panchami, Dashain-Tihar, Nugawi, choosing the seeds, barley 
planting, cattle grazing, Maghe Sakranti 

• Classification of natural resources and management strategy 

• Agro-ecologica/ zones, land, soil, main crops (rice and maize) 

• Indigenous knowledge disaggregated according to age, gender and ethnicity 

• Summary and conclusion 

Rewriting Gurung history, gender analysis 

• Recommendations 

Appendix 

• Plant inventory 

• Bibliography 

List of Figures 

• The Soul's Route to Heaven of a Dead Tamu 

• Rituals Related to Farming Practices 

• Varieties of Nigalo (Bamboo) 

• Rice grown in the upper region 

• Rice grown in the lower region 

• Maize varieties 

• Types of fodder trees (information provided by Gurung mother's group) 

Introduction 

General Description of the Research Sites, Parche and Siklesh 

The present study was carried out in Parche, a beautiful Gurung village in the Kaski District of the 

western hilly region of Nepal. The research site is about 20 krn. from Pokhara Valley to the north-east of 

the Valley with an elevation of 1975 m. It takes about five or six hours to reach the foothills of the research 

site on foot from Pokhara Valley. One has to walk along the Madi River and climb for about three hours 

to reach the village. It is situated on the western bank of the Madi watershed. The small village is 

surrounded by larger Gurung Villages. To the north, there is Siklesh village which has around 352 

households, to the east are the" villages of Annapurna Nand Tangting and to the West there is Khilang 

village. Besides the Gurungs, other occupational caste groups also live in these villages. 
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Parche and Siklesh both have a primary school each and Siklesh has a modern high school as well. 

There are 69 households including 44 Gurung households in Parche. The other castes groups are mainly 

Sarki or Damai. The total population of the village is 350 of which 211 are Gurungs (103 males and 108 

females). The remaining 25 households are from other occupational groups and they number 139 in total 

(70 males and 69 females). The number ofliterate people among the Gurungs is 78 (46 males and 32 

females). Literate people in the other occupational groups number 23 (19 males and 4 females). Among 

heads of Gurung households, 34 are male and 8 are female. The number of male and female heads of 

households among other occupational groups is 13 and 12 respectively. 

As a comparison, we may look at the population sex ratio in Nepal as a whole, with an average sex 

ratio of 1.04 males to every female: 

Sex ratio: 
at birth : 1.05 male(s)/female 
under 15 years: r.o6 male(s)/female 
15-64 years: 1.04 male(s)/female 
65 years and over: I male(s)/female 

(Source: http://www.nepalsearch.com/npfact.html) 

The climate of the village is temperate. Temperature and rainfall vary throughout the year, with a 

very cold snowy winter, hail in March and April and heavy rainfall during the rainy season. The temperate 
type of forest is found in this area. 

This case study provides an overview of indigenous knowledge among the Gurungs and gender roles 

within the traditional Gurung community of Parche I Siklesh. Many people have contributed to the 

production of the report. Among them are Mr. Juddha Bahadur Gurung who helped to create a research 

environment for the study in Parche and Siklesh, Mr. Jang Bahadur Gurung who provided substantive 

information on Pae and Mr. Shiv Raj Lohani who helped to translate the research findings into English. 

The study aims to provide a database on gender-specific indigenous knowledge among the Gurungs in 

relation to farming, natural resources and strategies for environmental management. The people of Parche 

I Siklesh, especially the mother groups of Parche, have made the most significant contribution to this 

study. 

Selection of Research Site 

Parche was selected as the research site since the Integrated Agriculture Development Project and Eco

tourism Project (ACAP, 1992-1997) has been in operation here since 1992. The long-term goals of ACAP 

are 

• Conservation of natural resources 

• Socio-economic development 

• Development of sustainable tourism 

ACAP has installed a mini hydroelectric power plant in Parche with a capacity of 100 kw. The use of 

electricity on a cost-sharing basis (with villagers contributing 30% and ACAP 70%) has helped to reduce 

the use of forest resources among the villagers. 

Background 

The local knowledge unique to an indigenous culture is often at odds with the globally-informed 

knowledge produced by universities and research centers. During the past decade or so, development 

projects have often failed because they were planned and implemented without adequate knowledge of 

indigenous knowledge systems. Recently, scientists and development professionals have begun to realize 

the value of incorporating indigenous knowledge into development efforts. Therefore, efforts have been 

made to document the indigenous knowledge systems through the Participatory Development Approach 
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(D. Machale Warren, David Brokensha and L. Jan Slikkerveer, 1995). There is also an increasing concern 

among development specialists to attend ro the gender-specific elements in indigenous knowledges. 

Introduction to Gurung Culture 

The culture of the Gurungs incorporates elements from both Tibeto-Burmese and Indo-Aryan sources. 

This is especially evident in their religion, which is a bewildering mixture of Hinduism, Buddhism and 

traditional Bon religion (A.D.J. Macfarlane, 1972). The Gurungs are a Tibeto-Burmese people who have 

for centuries inhabited the southern slopes of the Himalayan Mountains in west and central Nepal. They 

are often stereotyped in the external world as the legendary tough Gurkha fighters of the Indian and 

British armies. In Nepal, they are recognized as a distinct minority and an integral group in the Nepalese 

population. They have their own language, dress, customs, history and homeland. Gurungs share their 

cultural world with a number of highland communities. They have racial and linguistic ties with Tibet 

and belong to a border aggregation of people who may be called Tibeto-Nepalese. (Tod Anthony 

Rogsdale, 1979). The Gurungs still practice a form of shamanism similar to the kind that existed in pre

Buddhist Tibet. The two types of Gurungs shamans are Poju and Ghyabre (Stan Mumford, 1985). 

Many Nepali researchers note that Gurung rituals show a strong similarity to Nakhi rituals. Nakhi 

rituals are the living remnants of the ancient Bon religion of old Tibet. The nine stages ofNakhi rites are 

similar to Gurung rites, with blood sacrifice and recitation of myths (Pae) as the central feature of the 

religion. The Bon foundation of the Gurung rituals reflects a form of magico-religious behavior adopted 

in response to fear and fantasy. This is especially true of traditional western Gurungs. Such fear and 

fantasy derives from many sources: misfortune, sterility, death, illness and encounters or imaginings of 

ghosts, demons and deities. Traditional western Gurungs accord great significance to the supernatural in 

dealing with their anxieties (Murari Prasad Regmi 1982). 

Foreign and Nepali researchers have explained the origin of Gurung practices in many ways. Mr. 

Jang Bahadur Gurung ofY angakot village describes Gurung practices in terms of their origin myth or Pae. 
Pae is an oral ved or origin myth that describes how the Gurungs understand Nature and provides reasons 

for their religious rituals and worship. 
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Poju I Ghyabre takes the soul to Tiliko lake where Karu Khala, son of Kede Karkali, was 
born. 

Figure 1 :The Soul's Route to Heaven of a Dead Tamu 



Origin Myth (Pae) 

Mr.Jang Bahadur Gurung ofYangakot village provided the following account: 

During the divine period, as all human beings of different castes were equal, there was no 
discrimination against the people of the low castes. At that time people lived by the four Vt>da.r namely 
Wrigvt>d, Samvt>d, Y azurvt>d and Atharbavt>d. The Wrigvt>d discussed politics, prayer and the worship of 
god. The Samvt>d dealt with instruction in technical matters and the Y azurvt>d discussed music. The 
Athrbavt>d focused on ghost rituals and provided a treatise on souls and violence. 

At one time, a marriage took place between a Bhraman and a Sarki. In order to avoid marriage between 
rwo unequal castes, Vyas and Shukadev, the authoritative figures of mythical times, divided the 
different castes into four races (Varna) and thirty-six sub-castes. Disagreement over this caste system 
led to a group of people from the south migrating to a place in the north called Gamanti-Gumanti. 
Along the way, they passed through the Annapurna Mountain, India and China. They took the 
Atharbavt>d vt>da and Mother Sabitri Land with them. As there was disagreement about religious 
practices among this group, some settled down in China and others entered Nepal. 

Mother Sabitri Land was the creator of Father Sky in Gamanti-Gumanti and Kede-Karkali was born of 
their union. The Hindus worship Kede-Karkali as Mahadev. After his birth, a small hut was built for 
him to live in. In a different place, Mani-Hyonkhara-Hyola (the Hindu goddess, Parvati) was born. 
Later, Kede Karkali married Mani-Hyonkhara-Hyola and they produced a son, a prince named Kakh 
Khanla. After his birth, a cat was created to look after the young prince. The cat' s neck and limbs with 
tied with chains so that he would not escape and would always watch over the prince. The parents also 
made sure that the stairs to the courtyard ( varanda) were turned upside-down and the doors and 
windows were shut tight, so that the room was in darkness. Then Kede Karkali and his wife went to 
create the world believing that the cat would protect the prince at all times. 

In the process of creating the world, the divine couple created land (Dham) first. They then set about 
creating other things after convincing the land (Dharn) that nothing was as long and wide as her in the 
world. Then, they created the sky, telling it that nothing could be as tall and wide as the sky that 
covered the whole world. After this they created stars and convinced them that they were like fruits 
shining in the sky and that nothing could shine as brightly or as beautifully as they did. They also 
created the sun and several moons. They told the sun that there was nothing that could compare to the 
sun's big eyes or that had the sun's power to control day and night. Similarly, they told the moons that 
that there was nothing that could rise in yellow and white colors from the East like them. After that, 
they created rivers and told them that nothing could compare with their long sleepy shapes and their 
endless untiring deep flows of water. 

When both Kede Karkali and Mani Hyonkara Hyola reached a place called Ke, a bird called Kokali (a 
Nepali name) came to them in great haste. The bird called out, "Your beloved son Sa. Phu. Ti Khyalsa" 
but the divine couple did not understand what the bird said beyond these words. They chased the bird 
away. Then a vulture came near and repeated the Kokali' s words, "Your beloved son Sa. Phu. Ti. 
Khalsa." Again, they could not understand what the vulture said beyond this and chased it away too. 
They suspected that Sa. Phu. Ti. Khalsa, the place where they had left their son, was in trouble. 

They went to a blacksmith to have their sickle sharpened whereupon they took it to a Buhari tree 
("daughter-in-law" tree) and asked her to tell them what had happened, as they could not understand 
the language of the birds. They told the tree that they would cut off one of its branches in order for the 
tree to tell them what had happened to their son. They instructed the tree to show green sap if their 
son was ill and milky sap if he was well. They made a cash offering (Dakshina) to the tree for this 
favor. When the branch was cut, green sap flowed. The divine couple did not think this was possible 
and went to another tree called Kale, requesting it to show milky sap if their son was alive and blood 
red sap if he was dead. The tree showed blood red sap when its branch was cut. They still did not 
believe that their son was dead. They went to a banana tree and asked the tree to sprout a new shoot if 
their son was dead. When they cut the banana tree, they found a small shoot appearing from the place 
where it was cut. This extraordinary sign finally convinced them that their son was dead and they set 
out for Sa.Phu. Ti. Khalsa. 



When they reached their house they opened the doors and windows and saw that the prince Karu 
Khala was dead and that there was blood in his mouth. The cat sat near him. Seeing this, Kede Karkali 
became angry as he suspected that the cat had killed his son. Mani Hyok.hara Hyola asked her husband 
to question the cat before doing anything to him and Kede Karkali agreed. 

The cat described the death of the prince in detail. As all the windows and doors were shut, the whole 
house was very dark inside. However there were holes in the house that had not been closed and seven 
rays of sunlight entered the room Karu Khala was in and killed him. Since the cat was tied up with 
golden chains and the stairs had been turned upside down, it could not save the prince's life. Then, 
Kede Karkali became very angry at the sun and the moons. 

Kede Karkali called all his relatives and members of his community together for his son's funeral. 
While he was performing the Karma Kanda (a funeral ceremony), a voice sounding like Karu Khala 
called out, "Father if you do the Arghau, I will go to heaven." On hearing this, Kede Karkali called his 
brother-in-law Mahankal and other members of his community to perform the Arghau for the dead 
prince. He asked a bat to invite the sun and the moons to attend the ceremony. 

When the bat approached the sun to issue the invitation, the heat of the sun burnt off all of its feathers 
and the bat was left with only bare skin. Then it flew into a hole in the branch of a tree to protect itself 
from the sun's heat. This is the reason why a bat still swings on the branch of a tree during the day and 
searches for food only at night. 

When the bat did not return, a vulture was sent to issue the invitation to the sun and moons. The 
vulture agreed to do so but requested Kede Karkali to decorate it first. It asked for eyes of gold during 
the day and eyes of silver at night. Kede Karkali complied with the vulture's wish. The vulture flew 
into the sky and invited the sun and moon to attend the funeral ritual. When the sun and moons asked 
the vulture about the cause of death of Kede Karkali' s son, the vulture replied that they were the ones 
to blame. When they heard this, they made excuses not to attend the Arghau, saying that they had 
dreamt of a bridge collapsed by a landslide and that their teeth had fallen out, which were omens of an 
inauspicious journey. 

As it had been Kede Karkali and Mani Hyonkhara Hyola's intention to insult the sun and moons 
during the Arghau, the sun and moons decided not to serve them any longer and hid from everyone, 
throwing the whole world into darkness. As it was night the whole time, all creatures turned on Kede 
Karkali, complaining of their hardships without the sun and moons and their inability to look for food 
or care for their families. They told Kede Karkali that they would be happy with just one sun and 
moon each. 

Kede Karkali agreed with them. A tailor bird came forward and said that it could bring the sun and the 
moon back into the sky. It asked to be decorated and made beautiful for doing this, whereupon it was 
adorned with a red bodice and sari and pretty legs. The tailor bird also asked for a boon whereupon 
anyone who killed its children or bothered them would break a leg or hand. Then it flew into the sky. 

When it was in the sky, the tailor bird could not see anything as there was only darkness. It thought for 
a while and then started dancing and singing. As the bird shook its wings it sang the following song: 

May my red cholo tear, 

May my red sari tear, 

May my legs made of pati break. 

The moon (a female form) had never seen anything dancing before and was very curious. She peeped 
through the darkness at the bird. Knowing that the moon was secretly watching the bird' s dance, the 
sun became angry and spat in her face, which is why to this day a black patch can still be seen on the 
moon. The moon who had revealed herself when she watched the dance and the sun who had come 
out to spit on the moon, could not return to the darkness and have remained in the sky ever since. 
From this time onwards, the sky has held only one moon and one sun. 

After its success the bird w~nt back to earth. It saw some people sitting and crying in the middle of the 
road, performing the Arghau over the dead body of either an animal or a man covered with a white 



cloth. The bird told Kede Karkali what it had seen. On hearing this, Kede Karkali sent the wind to 
find out whether the Arghau was being performed for a man or an animal. 

The wind first blew from above and saw the tail of a dog. After that it blew from below and saw the 
teeth of the dog. When it had confirmed that the Arghau was being performed for a dead dog, the 
wind asked the mourners the reason for their doing so. The people replied that it was common 
practice to throw a dead man over a cliff or into a river but they were performing the Arghau for a dead 
dog as the dog serves man in hunting and in catching prey, and therefore helps man to feed his family. 

When Kede Karkali was told this reason, he became very angry and placed a curse on all dogs whereby 
no matter the size of a dog's litter of puppies, all but one would die. Even now there is a practice in 
villages to kill all the puppies of stray dogs except one. 

Kede Karkali sent a message to all men ordering them to perform the Arghau for any man who dies. 
When asked how the Arghau should be conducted, all were told to attend the Arghau of Kede Karkali' s 
son and to follow what was done there. 

Therefore, according to the Pae, as the Arghau ofKede Karkali's son was the first Arghau ever to be 
held along the banks of Lake Tiliko, the Gurungs (T amu) also conducted their Arghau rites at that 
place. 

Whenever the Gurungs( T amu) die, they take the dead body through Siklesh, Kohola, Kromiche and 
Hung to Birsine Kuwa (spring-well) and provide the corpse with a drink of water from the spring-well. 
Poju I Ghyabre gurus say that the soul will not leave the corpse until then. It is believed that after 
receiving a drink form the spring-well, the dead will forget all their relatives on earth and remember 
only their dead kin in the next world. After it is given a drink, the corpse is taken through Nara Gaon, 
Sabache, Manang and the river Khansar to the banks of Lake Tiliko where the Arghau of Karu Khala 
was once performed. It is believed that once it reaches this destination, the soul will fly to heaven. 

According to the origin myth or Pae of the gurus or masters, the Gurungs went to Lake Tiliko from 
south India, passing through China, Tibet and Gamanti-Gumanti. They then reached Siklesh after 
passing through Manang, Sabache and Kohola. 

Manang 

People went to Manang from Khlasa in search of a suitable land for cultivation and hunting. After 
arriving in Manang, a group of Gurungs went to Tibet to learn the lamas' bidya (or the knowledge of 
the lamas). Then Sonam Lama became Lama of the monastery in Nara village while Chhiring Lama 
became Lama of the monastery in Manang village. T amu had three types of priests, Lama, Ghyabre 
and Poju who were appointed as gurus of separate villages Thini, Lupra and Namfu Kharka in order to 
avoid conflicts arising among them. These three types of Gurungs are still recognised in the T amu 
community. 

Though all three were gurus or khegis (masters), they each had their own way of doing Arghau. The 
Lama performed animal sacrifice whereas Poju and Ghyabre did not. To resolve this problem, Kedu 
Lama in Pail village taught Ashpa Ghyabre how to slaughter animals, who then taught the method to 
his pupils in the village ofNara Gaon. After that all three types of gurus practised animal sacrifice as 
part of the Arghau. 

The Lamas performed animal sacrifice during the Arghau until 2025 B.S (or 1968 AD.). After that they 
conducted the Arghau without slaughtering animals. In the beginning Arghau was conducted only for 
Gurung Lamas but nowadays it is conducted for all Tam us. 

Once, a Lama's daughter was married to a Ghali s son so that there would be no difference between 
the Lamas and ordinary Tamus. A son was born of their union. The behaviour of the son was like that 
of a ghost. He annoyed the people in Manang, destroyed crops and plants, killed animals and brought 
many diseases to the village. People became unhappy and distressed with what he had done. So the 
Tam us left Manang for Sabache. 

Sabache and Kohola 



The ghost-like son of the inter-caste marriage followed the villagers to Sabache and disrupted their 
farming and animal herding. The people then had to resort to hunting for their livelihood. They made 
bows and arrows and then went hunting with these new weapons and their dogs. Eventually, they 
arrived in a forest called Kohola. Suddenly, a deer ran in front of the hunters. They chased the deer 
with their dogs but the deer played a trick on them. It made three circles and then ran forward as if it 
was facing the forest. The men and the dogs were not deceived and knew that the deer had actually 
gone into a cave. 

The deer then disappeared whereupon the hunters knew that the deer was not an animal but a ghost. 
The Poju, Ghyabr~ and Lama recalled the ghost through their bidya ( knowledge). The ghost was then 
punished and released after it promised not to return to its former ways. Thus the syagra is named after 
this event, in which an offender who has been caught is made to go round circles drawn on the 
ground. The Gurungs who had gone hunting in Kohola saw a piece of flat land there. They planted 
wheat and ash there and then returned to their village Sabache. The next year, when they went back to 
that place, they found they had a good crop to harvest. So they left Sabache and settled in this field. 

There are four sub-castes and sixteen sub-castes in the Gurung tribe. The four sub-castes are Lama, 
Lamichhan~. Ghale and Ghotan~. In the sixteen sub-castes there are sixteen divisions of which two are 
Poju and Ghyabr~. 

They built a palace in Kohola and appointed a king to live in the palace. But the ghost killed the king 
on his first night in the palace. Then Mukti Ghale (an orphan who had grown up feeding on goat's 
milk) was made king. He went to the palace with his khukuri (sword). Everyone hid near the door of 
the palace to see what would happen that night. The ghost came at midnight and Mukci Ghale cut off 
its head. The defeated ghost asked the new king and his people to stick a mouth on its neck and eyes 
on its shoulders so that it would still be able to eat and see and promised that it would no longer 
trouble them. The ghost was released after it also promised not to roam during the day or trouble 
anyone or lick human blood. It was however given permission to taste the blood of slaughtered goats 
kept in the courtyard at Dashain on the day of Kal-ratri. 

So, during Kal-ratri in Dashain, the Tam us slaughter goats and spend the night at the house of their 
headman observing rodhi (a local cultural practice where young men and women sing and dance 
throughout the night). It is believed that a ghost comes to taste the goat blood at night. During the 
rodhi, children, young men and women also gather together to drink tea and eat cellroti (a kind of . 
round bread prepared from rice-flour) and meat. 

Later, the Gurungs went to settle in Siklesh as the environment was suitable for both herding cattle 
and agriculture. At first Ghale kings ruled Siklesh but their tyrannical ways led to them being killed. 
Then, individuals from the Ghotane sub-caste of the Gurung Tamu became the chiba (or village 
leaders). Even today, Ghotane Gurungs ofSawa Thar in Siklesh lead the community's prayer 
ceremomes. 

Objectives 

This study sets out to: 

• Document farming practices and important rituals related to the production cycle, tracing these 

rituals to the Gurungs' origin myth. 

• Document and classify local natural resources as well as local agricultural and environmental 

management strategies. 

• Describe gendered divisions of labour and produce an account of gender differentiated 

indigenous knowledge. 

Methodology 

Parche is a small village with only a few households. It is only 15 to 20 minutes from Siklesh on foot. 

There is a very active Mothers' Group in this village fluent in Nepalese. These were important 

considerations for Parche being selected as the research site. 



The research objectives and the. scope of the case study were first explained to the villagers. This was 

followed by a number of meetings with the Mothers' Groups. I attended all of these meetings and 

discussed the participatory nature of my research and the kind of assistance I would require from them to 

attain the research objectives. These women liked what I said and we were off to a good start. 

Gurung women in Parche work from between 16 to 18 hours each day while the men work only 10 to 

12 hours. Thus the women had little time to talk to me or provide me with information. In order to 

interview them, I went to their homes both during the day and at night. The Tam us stay in their own 

village during prayer ceremonies. As no one went to work on days of religious observance, I took the 

opportunity of gathering the men and women together to discuss a range of issues. 

The research data was collected by means ofP.R.A( Participatory Rural Appraisal) methodology. 

For instance, I asked the villagers to produce social maps of the community in our discussions. From 

these social maps, demographic information was collected. Resource maps were also drawn and questions 

were asked about how resources were being classified and managed. Through mapping a seasonal 

calender, information was also collected on farming related rituals. Venn diagrams were used as visual 

maps for comparing different local perspectives. 

Siklesh consists of five wards, namely, Sawa Thar (ward no.5), Dhaprang Thar (ward no.7), Lama 

Thar (ward no.9), Harpu Thar (ward no.S), Gairi Thar (ward no.6) 

I contacted the Pelu Organisation in Pokhara to locate a person with substantive knowledge on the 

origin myth Pae. The chairman of the organisation, a farmer, became very interested in my research and 

provided me with the information I needed. His depth ofknowledge on the Paecame from his 

discussions with gurus (masters of Pae) during various visits to villages with many Gurung residents. 

Rituals related to forming practices 

The main crops of Parche are rice, maize and millet. Some other crops are grown as well. The main 

domestic animals kept here are buffaloes, cows, sheep and goats. The villagers have a fixed calendar for 

farming, harvesting and herding chores (the last consists of shepherding the animals from the foothills to 

the high hills and back again). The Gurungs in Parche practice a kind of natural religion where their 

livelihood practices are closely linked to their religious festivals, observances and beliefs. 

For farming and harvesting purposes, the Gurungs of Parche divide one solar year into two seasons 

or periods, namely, Ubhau/i (when sheep are herded into the high hills) and Udhau/i (when sheep are 

herded back to the foothills). Ubhau/i is also defined as the period from Shri Panchami to Nag Panchami 
and Udhau/i is the period from Nag Panchami to Shri Panchami. 



Figure 2: Rituals Related to Farming Practices 

Jan/Feb Feb/Mar Mar/Apr Apr/May May/jun I Jun/jul Jui!Aug Aug/Sep Sep/Oct Oct/Nov Nov/Dec Dec/jan 

Activities Magh Falgun Chaitra Baisakh Jestha As had Shrawan Bhadra Asoj Kanik Mangsir Paush 

Sheep herd talking up/down ~·················~·~.~~·~·'·~·····························································································································• Udhauli 
~························································ .. ·· 

Nagpanchmi 

Shree Panchami Sheep are herded up Sheep are herded down 

Manuaring ~·······+··········································• 

Maize Planting 3 diff' varieties 
~·································· .. ·· .. ···············• 

I 

Baisakh Purne ~············• 

Sowing rice seed 
~················· 

Sowing millet seed ~·················• 

Transplanting rice and millet ~············• 

Watering/weeding 
~··············································• 

Harvesting Maize ~ ..... 3..\J.ilf .. YiH.i~!is.~ .. Q.f..ml!i.~ .................... .. 

Bhume Puja 
~·······• ~·······• ~·······• ~·················• 

~··············································• 
Dashainffihar 

Harvesting Rice 
~············ .. ··········· .. ····· .. ·······• 

Harvesting Millet ~········· .. ················· .. ············• 

Barley and Oat Planting 
~ .............................................. 1 

Fetching Firewood 
~·················• Lekh Forest ....................... . ~············· ......... . Community Forest 

~····················································· 
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Shri Panchami (the start of the Ubhauli season) :-

This festival is celebrated in Magh Qanuary to February) and is derived from Hinduism. The Hindu 
goddess Saraswati (Goddess of Knowledge) is worshipped on the day of Shri Panchami and asked for 
blessings of knowledge. Houses are cleaned and "purified" during the start of Ubhauli, in order to 
worship Bhum~ Than. Farming activities begin from the day of the festival and the villagers herd their 
cows and sheep into the high hills. 

The Sati Ghantu dance is performed at night to a large assembly during Shri Panchami. In this dance, 
two young girls (10 to 12 years old) perform Ghantuni which is a dance with accompanying songs 
about the life of King Parshuram, Queen Y amawati and Prince Balkrishna in Sati Ghantu. The songs 
tell of the marriage of the king and the queen, their time in the forest, the birth of the prince and the 
queen taking her own life through sati when the king was killed in a war. The Ghantu dance continues 
to be performed until the middle of J~stha (May I June) or what is known locally as after the day of the 
full moon. 

People are e~pected to remain in the village to worship and pray during the observance of Bhum~ Puja. 
They are also expected to remain in the village during the Alina. On the day of Alina, people refrain 
from working in the farm or going to the forest. Women are not allowed to comb their hair, sweep the 
house, bathe or wash clothes. If they break this rule, it is believed that Bhum~will curse them and 
make the village inauspicious. Natural disasters like drought, famine, disease, landslides and so forth 
may occur. However the women are allowed to perform their other daily household chores and to cut 
grass. On days of religious abstention from work, men will attend meetings to discuss the development 
of the village and community issues. 

Soyeto ( Mixing the seed with the soil ) 

After Shri Panchami an auspicious day is selected by the village leaders, especially the Khegi (masters) of 
Sawa Thar of Siklesh, for mixing seeds of local varieties of rice and millet with soil. When a day is 
chosen, the head of what is regarded as a pure household is chosen to perform the task. The Chara Lo 
(bird groups) are never chosen as they eat seeds. The Khegis choose on the basis of the individual's 
astrological suitability as well. The person who is chosen to mix the seeds with soil is called soya. On 
the day he or she performs the task, everyone assembles in the village for a meeting and no one strays 
outside the village. 

The New Year of the Gurungs begins on the fifteenth day of Poush (December 30th). Every year is 
named for an animal like bird, mouse, tiger and so forth. A cycle or Lo-kro is completed every 17 years. 
The first year is the mouse year (lo). The following years are named for the cow, the tiger, the cat, the 
vulture, the snake, the horse, the sheep, the monkey, the bird, the dog and the deer. After the 
completion of one -kro another Lo- kro begins. The Khegis (masters) establish the astrology of the soya 
from this Lo. In Saba Thar, Siklesh, the soya mixes the seeds of local rice and millet with soil and puts 
the mixture on a green banana leaf that he then keeps in his house for three days. On the fourth day, 
early in the morning, the soya and kh~gi go to a nearby field to disperse the seeds. On this day, the 
relatives of the soya perform Kr~gi to him. Through the Kr~gi ceremony, the soya is presented with new 
clothes, money and delicious food. A turban made of a two-metre length of white cloth is tied on the 
soya's head. If the soya is a woman, the cloth will have colorful patterns on it. This turban is called the 
karmu. 

Soye-to is a ceremony deriving from the Pa~. Once upon a time in Siklesh, a strong man called Apa 
Karpu tore his way out of the ground. He went to many places including Lamjung, Gorkha, Manang 
and Dhandruk but could not find a suitable place to live. So he threw a golden sphere on the ground 
and decided to settle on the spot where the golden sphere fell. When the sphere fell, it broke into two 
pieces. One piece fell on a cliff in Siklesh and the other fell in a place called Karpu Tar. 

As he had to choose a place far from human settlement, he went to live on the top of the cliff in 
Siklesh. To this day the people ofKarpu Tar still worship God by pouring milk on stone on the day of 
Shivaratri. 



After settling on the cliff, Apa Karpu went to the East and was married there. On the night of the 
marriage, his first son was born, and his second and third sons were born on subsequent nights. He 
bemoaned this extraordinary situation and went to the west to re- marry. There too, he was presented 
with another three sons in three nights of his married life. This continuing abnormality saddened him 
and he went to the south to be married again and was presented with two more sons in two nights. 
Amazed by the rapid creation of his sons, he went to the north to marry a fourth time. The same thing 
happened again and he was presented with a son on the first night. In this way, Apa Karpu married 
four women and produced nine sons in nine days. 

His difference from other human beings made Apa Karpu feel that he could not live within human 
society and he went into the forest to meditate. Gradually his sons grew up. Once, when they were 
playing with their friends, they were teased about having no father. Unhappily, they went to ask their 
mothers about their father and were told what had happened to him. 

The sons decided to go to the forest to bring their father home. They met their father and told him 
everything about themselves. The father became happy and decided to return home with his sons. 
Before returning home, he told his sons he wished to present a gift of honey to his wives. He wanted 
to take the honey from the Nivar bees that lived in the forest. The sons agreed with the father's 
suggestion and collected bamboo and split canes to extract the honey. Some tied ropes, some made a 
ladder and the others gathered wood and lit a fire. The bees flew away from the hive. The father asked 
which of his sons would retrieve the honey. Some said that climbing up the cliff to reach the beehive 
would make them dizzy. When the father was about to do the task himself, the youngest son said that 
he would climb up to the hive. As the father did not want his youngest son to perform this difficult 
task, he went up to collect the honey. 

The father hid the pure honey in a cave of the cliff and gave the impure honey to his sons. This 
angered the sons. After the father had removed all the honey from the hive he made his way down the 
cliff. In anger, the sons pulled the ladder away and the father fell down the cliff. Thinking that their 
father was dead, the sons went away. However he had survived. He then went to the cave and spent his 
days eating the honey which he had hidden. 

When the sons arrived home, they called out Soltini (sister-in-law of elder brother) to the youngest of 
their mothers. Their youngest mother was beautiful and young and the sons vied with each other to 
marry their youngest mother. They agreed that the one with superior archery skills, who could shoot 
the nose-ring off their mother's nose, should marry her. A vulture went to Apa Karpu and told him of 
these strange events. The father became angry with his sons. The vulture asked Apa Karpu to ride on 
its back but he refused. The vulture went to a river and carried back a big stone on its back. At this 
point, Apa Karpu believed that it could take him to the place where his sons lived. The father alighted 
from the vulture's back when he reached a spring well near his house and hid there. At that moment, 
his youngest wife went to the spring well to wash some millet. As she tried to wash the millet, a fish 
appeared and made the water impure. Then a black bird flew by and cried out. A spotted bird also 
cried out as it flew by. The woman tried to chase them away by hitting them with a doth. Then she 
saw and recognised Apa Karpu's gold ring floating on the water of the spring well and took it. When 
Apa Karpu saw that his wife had recognised his ring, he came out and told his wife what the vulture 
had said. 

The woman then hid her husband Apa Karpu in a doko (bamboo basket) and covered it with a cloth. 
She hid the basket upstairs in the house when she went to the spring well. When she returned from 
the spring well, all of the sons tried to shoot at her nose ring with their bows and arrows. Their father 
saw this from the window. Suddenly, a long arrow flew out and hit the nose-ring on the mother's nose. 
The sons all laid claims to the arrow and quarrelled among themselves. They then discovered that the 
arrow belonged to their father Apa Karpu. The sons shook with fear. The father then made his 
presence known and angrily cursed them, turning some of them into wind, some into storm, and some 
into diseases. 

But the father blessed his youngest son as the god of the fireplace. To this day the Tam us still put aside 
a handful of pure rice to worship the god of the fireplace. Furthermore, in Mangsir (November to 
December), they choose an auspicious day and set aside three or four bundles of the newly harvested 
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rice for this god. They attach these bundles to the wall or to the ceiling. When the newly harvested rice 
has been husked, it is mixed with rice taken from these bundles and cooked in ghee. A fish is put into 
the mixture of ghee and rice which is then shaped into a ball. Then it is placed on some Pati (Artemisia 
Vulgaris) and arranged on three corners of the fireplace as an offering to this god. 

Manuring 

The fields are spread with fertilisers and manure before crops are planted. Both men and women carry 
out this work, although there are twice as many women than men involved in this work. As the fields 
are at least a one or two hour walk from the village, the weight of the manure is lightened by being 
spread out to dry in the courryard before being taken to the fields. The villagers say that although the 
fertilising quality of the manure is reduced through being sun-dried, this is necessary because of the 
distance of the fields. The men plough the fields to mix the manure into the soil once it has been 
spread. Both men and women then break the soil up into smaller pieces. Weeds and bushes are then 
uprooted and burnt and the ashes are then mixed into the soil. Ash contains phosphorus which reduces 
the soil's acidity. 

Maize planting 

Maize seeds are sowed from the second or third week of Chaitra (March to April). Women are mainly 
responsible for this work. When the maize-plants are about a foot tall, weeds are removed and the soil 
around the maize plants is loosened. Beans, pumpkins, gourds are planted in between the maize-plants. 
During the months of Fa/gun (February to March) and Chaitra (March to April), the sheep and cows 
are shifted to the high hills. When the planting season begins, buffaloes are taken up to a pasture called 
RAngio. During Chaitra (March to April) and Baishakh (April to May) or the dry season, people go up 
to the high hills to collect firewood. Both men and women are involved in collecting firewood. It takes 
a full day for the firewood to be brought back to the village from the Lekh forest. 

Simle Bar 

Simle-bar is performed six times in a year on three Tuesdays in Chaitra (March/ April) and three 
Tuesdays in Shrawan Quly/August). The Poju and one or two men of the village go to the community 
forest and cut a Bhakimlo tree into small sections. A cock is sacrificed for every section. Each section is 
then suspended on a rope at the intersection of the four directions of the village. A piece of wood is 
also hung at the entrance to every house. 

When the Bhakimlo wood is lit, it bursts into large flames. People believe that this is a deterrent for 
ghosts and witches which will protect all the households of the village as well as their crops and 
animals. 

Simle-bar s origins in the Pae : 

According to the Pa~. after the birth of Karu Khala, many villages were established. In a village called 
Kohokali Mhasyo ruled by a RAna called Malekabu, disease had spread among the people and pests 
were killing the crops. The king sent his courtiers in search of a baidya (a herbalist) to cure his people. 
They arrived in Sa.Phu.Ti.Gyahalsa while looking for a baidya. They saw a man who wore feathers 
on his head with a bell in his hand who was making a fire behind a big waterfall. They found out that 
the man was the first Kromu Poju and that he was performing the T~. a ritual for getting rid of ghosts 
and witches. They then returned to the palace and reported this to the king. 

The King ordered his courtiers to fetch the Kromu Poju and they promptly went to see him and told 
him of the troubles in their village. The Kromu Poju agreed to return with them. He rid the village of 
diseases and as a reward the King gave him a house, some land and permission to marry in the village. 
Later, the Kromu Poju had nine sons whom he made his pupils. When the sons learnt everything their 
father had taught them, they started to think that they were superior to their father. The father was 
greatly saddened by this and went back to Kro where he had formerly lived, leaving his sons and his 
wife. He was remarried in Kro. However, after his departure, diseases plagued the village again. Crops 
withered and animals died. 

Despite the prayers and rituals performed by the nine sons of Kromu Poju, the village's woes 
continued. The king was very angry and ordered the nine young men to ask their old father to return. 



When they arrived in Kro they saw their father at work in his field with lions and bears for oxen and 
snakes for a plough. They were terrified and did not approach him. They returned to their village for 
incense with which they returned to Kro. One son changed into a bird and dropped the incense near 
Kromu Poju. He recognised the smell of the incense and looked behind him. The bird lied to him 
saying that the king was ill and requested his return. Kromu Poju dosed his eyes and meditated. He 
found that the king was well. He then told the bird that it had lied and that he would not go. 

The sons returned to their village. Courtiers then tried to bring the Kromu Poju back to the village 
saying that the queen had called for him. But still he refused. The courtiers then went to Kro again, 
saying the queen would give him a reward but in vain. At last, the courtiers said that the queen had 
told them that he must return. This time the man agreed to return to the village. 

When he reached the village, he went into meditation to find out the cause of the problems and 
discovered that it was ghosts and witches. All the villagers were told to perform the r~ ritual 
whereupon the ghosts and witches fled. Simk-bar is performed today in Parche, based on this story, as 
a safeguard against attacks from ghosts and witches. 

After Simk-bar has been performed, it is said that ghosts would have no place to live. In the Pa~ the 
ghosts had lamented their plight whereupon the Poju I Ghyabr~ gurus allowed them to live in a forest 
near the village as long as they promised to act as guards for the village. They said that goats and cocks 
must be sacrificed for them three or four times a year. The ghosts had to promise to live only on 
animal blood, not human blood. The ghosts then went to a place called Bhuma Thane in the forest 
where they kept watch over the village. Today, in Bhuma Thane, goats, cocks and sheep are 
slaughtered three times a year in prayer ceremonies for the ghosts. No one throws rubbish near Bhume 
Thane or cuts the trees and grass there. Natural disasters are said to follow the violation of these rules. 

Chait~ Dashain 

This is a festival derived from Hinduism. Most of the Gurungs in Parche do not know the reason for 
its celebration. This day is celebrated by cooking and eating buffalo meat and rice. The festival is 
connected with the following activities. 

Barley and oat are harvested during Chaitra (March to April) and the grains are rubbed dry before 
being stored. During Chaitra, the fields are ploughed and maize seeds sowed. The maize plants are 
harvested in Ashad Oune to July), Shrawan Ouly to August) and Bhadra (August to September). From 
the first or second week inf~stha (May to June) Chhumrung~seeds (a hybrid rice type) are sowed. This 
kind of hybrid rice requires less water than normal types and is therefore easily grown in the high hills 
where millet and maize are grown. Rice planting normally begins in the third week of J~stha. 

A day is set aside during J~stha for all male villagers to work together in building canals and dearing 
bushes for rice planting. In the second and third weeks of J~stha, local rice and millet is sowed. Women 
are mainly responsible for this work. In the rice and millet fields, bushes are cleared and the soil 
around plants is loosened. Women also weed these fields. 

Baishakh Pum~ Full moon day) 

Baishakh Pum~ usually falls in Baishakh (April! May) or J~stha (May/ June). On this day, the 
Gurungs go to the forest and sacrifice cocks to their ancestors and dead souls and ask for boons to 
ensure a good livelihood and economic well-being. After Baishakh Pum~, Sati Ghatu is disposed of in a 
sacred and pure place in Siklesh. 

festh Pum~ (ritual performed in the cattle-shed) 

Rituals are conducted to protect cattle from disease and wild predators and to ensure an increase in the 
number of cattle. This is normally done in the month of festha by slaughtering goats and cocks to 
honour the god of the cattle-shed. It is believed that the sacrifice of such animals makes ghosts and 
witches happy and they would then desist from harming the cattle. This ritual derives from Hinduism. 

Doko Sarne 

During Ashadh Oune to July), when local rice and millet are sowed, men puddle the fields. Women 
then transplant the rice into irrigated fields and the millet in non-irrigated fields. Before 



transplanting the rice and millet, the soya performs Doko Sam~. The soya who had mixed the seeds with 
soil during Magh Qanuary to February) chooses an auspicious day for transplanting the rice and 
millets. Then others start to transplant their rice and millet. On the day of transplanting, everyone 
stays in the village. Planting is done after the Ashadh maize has been harvested. Women bring the 
harvested maize, tied in bundles, into their homes. 

Bhum~ Pooja (worship I praying) 

On one Saturday in the month of Ashadh Qune to July), all the villagers gather and sacrifice a new 
sheep whose wool has never been sheared to the goddess Bhum~. They pray for more rainfall in Ashadh 
and for a good crop yield. 

Water supply and weeding 

This is done some days after the planting of rice in Shrawan Q uly toAugust) and Bhadra (August to 
September). Men usually irrigate the fields while women weed and loosen the soil around the plants. 

Sabu~ Sakranti (Sakranti means the first day of any month) 

Sahun~ Sakranti is the first day of the month Shrawan Quly to August). In the evening Kurilo 
(asparagus sp) and Kukurdaino (smilax mmisp~oides) are hung at the main entrance to households. 
Nigalo, a kind of bamboo, is cut into sections to be burnt. Bread, rice and flowers are placed on a green 
banana leaf in acknowledgement of the presence of ghosts and witches. A tiny bundle of bamboo is 
burnt, taken around the house and then discarded at a distance from the house for the elimination of 
various diseases and ghosts. People believe that ghosts, evil spirits and witches cannot enter the house if 
Kurilo and Kukurdahir~ are hung at the main door. People do not travel abroad on that day and gather 
instead in the village for a meeting. 

Maize harvest 

Women are responsible for harvesting maize. They take the harvested maize to their houses, put them 
into bundles and hang these from the ceiling. In this way, the maize dries easily because of the smoke 
from the fire and is protected from diseases and insects. 

Janey Purnima 

Although this is a festival of the Hindus, the Gurungs celebrate it. They go to the Brahmins to obtain 
sacred or holy threads that they tie loosely around their wrists. Two or three days before this festival, 
they go to Dudh Pokhari (or the milky lake) to bathe. This lake is located between Lamjung, Kaski and 
Manangat an altitude of 4000 m to 4500 m. On this day, sheep are taken to a place near the lake. 
About 100-150 people (including women) from Siklesh, Parche and other villages go there, wearing 
special fire protected clothes. They also play music. It is said that if one bathes in Dudh Pokhari, one's 
wishes will come true and the livelihood of the village will be protected. When they return, people 
playing music greet them. Rodhi (local dancing and singing) continues for three days and c~/l Roti 
(kind of bread) and meat are eaten. 

Bhum~Pooja 

Bhum~ Pooja is performed again in Bhadra (August to September) after an auspicious day has been 
chosen. In the morning, a cock is taken from every unblemished household, sacrificed and offered to 
the goddess. Sheep are also slaughtered. The reason for performing this pooja during Bhadra is to 
prevent heavy rainfall. At this time when flowers of the different sowed plants have yet to bloom, there 
is a poor crop yield. Everyone stays in the village and holds a community meeting on this day. In 
Bhadra, the soil around the rice and millet plants is loosened. 

During Manshir (November to December), Poush (December to January) or Magh Qanuary to 
February), after the completion of the harvest, young men and women collect dry firewood from the 
community forest. The old women stay at home weaving a/lo clothes (the thread is made from wild 
nettle) and woollen mats. Old men cut Nigalo ( arundinaria sps) and make materials from it like 
bamboo basket and mats. 
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At this time, the storage barns are filled with grains and people have money. Rainfall is generally 
absent. Arghau is normally performed at this time. As tourists come to this place from the months of 
Bhadra to Poush (from August to September and then from December to January), the mothers' group 
perform a dance on &zngio (pastureland). To reach this place, one has to climb for 10 to 15 minutes. 
Buffaloes are grazed here during the farming period. Money earned from the tourists is spent on 
community projects. 

Nag Panchami (which inaugurates the Udhau/i season) 

This is celebrated in Bhadra (August to September). Nags (Kings of snake) are worshipped by being 
offered milk. This festival also has it origins in Hinduism. That day no one is allowed to eat black 
grains like millet and black pulse. People are not allowed to travel outside the village Udhau/i begins 
from this day onwards. The sheep are herded down to the foothills and crops are harvested. 

In Ashwin (September/October), men gather together to climb the high hills and bring back Nigalo (a 
type of bamboo). Then choya (split cane) is made. Different receptacles are produced such as the 

- bhaashi (a large basket for storing grain), doko (a bamboo carrying basket which the villagers used to 
carry on their heads) and nam/o (a belt used to balance the doko on the head), and an assortment of 
baskets: The men make all these things 

Women go to the nearby community forest to cut and collect the a//o (nettle). The nettle is boiled in 
ash-water and beaten with a wooden stick mungra to make it soft. The shorter part of the nettle is 
called puwa, which is woven into threads. Bhangra or bags are also made. This is generally female 
work. Gurung men are required to wear the traditional bhangra on their backs. 

Women also wash the sheep's wool, dry and loosen it into threads by using a spinning wheel. They 
also make radi (woollen carpet) and bakhu (a thick woollen jacket). 

From the first week of Ashwin (September to October), maize is taken out of the house and hung 
vertically on a bamboo pole in the courtyard. Men do this work. 

Dashain- Tihar 

This is yet another Hindu festival celebrated by the Gurungs. It takes place during Ashwin (September 
to October) or Kartik (from September to November). The Gurungs celebrate it by keeping the house 
dean, wearing new clothes and eating a round-shaped bread cooked in ghee called sell, meat and rice. 
On the seventh day or Fu/pati, they offer tasty foods to their dead parents. On the eighth day or 
Ka/ratri (ka/ means death, ratri night), goats are sacrificed. It is believed that when there is an animal 
sacrifice, a ghost will come at night to lick the blood of the slaughtered animal instead of annoying 
people. Tihar is the next Hindu festival and is celebrated by putting Tika on the foreheads of brothers 
by sisters. Sisters then pray for their brothers' longevity. 

From Kartik (October to November) onwards, both men and women go to harvest the millet and 
paddy, although mainly women perform this task. Men keep the harvested plants on a scrubbed 
ground and make oxen crush the plants to separate the rice from the rice-plants. If the field is four or 
five hours from the village, paddy is brought to the village with the help of mules or a group of men. If 
the field is near the village (between thirty minutes and one hour), women will do the job. 

Nuwagi (eating new rice) 

(Rice is said to be new if it has been just harvested and has not yet been stored) 

Paddy is harvested during Kartik (October to November) and the rice is then beaten and separated 
from the husks. It is cooked and offered to the god of oven before being eaten. Three bundles of 
ripened paddy are offered to one's ancestors or dead parents and then hung from the ceiling or on the 
wall. 

Women spread the paddy on the scrubbed ground to let it dry before storing it. To choose the best 
paddy seeds, bundles of paddy are cut up after two or three days and beaten with sticks to separate the 
rice from the husks. If an ox is led in to crush the rice plants (the crushing process is called dain) there 
is the danger of the rice grains being fragmented. The rice is then winnowed, dried and stored. The 
best seeds, big, long thick and yellow ones, are selected for sowing. 
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Women are also responsible for harvesting the millet in Kartik (October to November). Millet is 
brought into the house, placed in a corner of the room and covered with a thick doth for six to seven 
days. The heat of the house turns the grains black, making them easy to crush. Both men and women 
undertake to crush the millet. The husked millet is then winnowed in the sun, dried and stored by the 
women. 

Millet, barley and Karu are crushed into a powder with the help of jannto (a pair of stones for crushing 
grain with the help of a hole on the upper scone. The movement of the upper stone crushes the grains 
into powder). From the powder, dhmdo (a type of rice meal) is made. This dhmdo is very tasty and 
nutrmous. 

Choosing the seeds 

When the seeds of millet have been kept warm and humid for six or seven days, the black grains are 
beaten with a stick, dried in the sun and chen stored in a copper-vessel. Women then select the best 
seeds for planting. 

Planting of barley or ashu 

Less than fifty percent of households in Parche grow chis type of crop. The field is ploughed during 
Kartik (October/November) and barley or ashu seeds are planted. Barley farming is still in its infancy 
in this mountainous region as most people have yet to be interested in it. Along with barley or ashu, 
mustard seeds are also planted. As people do not go venture far into the forest during the winter 
season, cattle are fed with the previously planted mustard plants. 

Allowing cattle to graze in the field 

When the crops are harvested, cattle are allowed to graze in the fields in which cowsheds have now 
been built. Cattle are brought down from the high hills to the fields. Women collect dry leaves from 
the forest and spread these on the fields. The leaves are also used for making compost. 

Maghe Sakranti 

Maghe sakranti is the first day of Magh Oanuary to February). On the eve of Maghe sakranti (i.e. the 
last day of Poush or December to January), young men and women meet as a group to go to Maut in 
Siklesh and Faim Kyu in Parche. These are places associated with Bhume Thane. (Refer to "The origins 
of Simle-bar in the Pal' for an explanation of Bhume Thane). They collect and burn the rubbish, clean 
the water sources, rake the fallen leaves and dean the inns in both places. They then engage in rodhi 
singing and dancing throughout the last night of Poush. Taps are turned on at 3 or 4 o'clock in the 
morning for the pilgrims to cake their bath. A cock is brought from every unblemished house and 
sacrificed to Bhume Thane. Pilgrims from different villages go to Siklesh at this time to bathe there. 

Bhume pooja is performed during Maghe sakranti as an appeal to the goddess for rain so chat the crops 
will grow well, as well as for an increase in the number of cattle. It is believed that littering will lead to 
an increase in the number of natural disasters and diseases among the people. The community gathers 
for a meeting in the village. In this way Magh marks the end of Udhauli. Sheep are herded into the 
high hills and the cycle of farming activities begins again. 

Classification of natural resources & management strategy. 

Agro-ecological zone 

The agro-ecological zone of Nepal is divided into six regions on the basis ofland, altitude, weather, 

vegetation pattern and farming capacity. The highest place, where there is snow the whole year round, is 

the Himalayan region. So far, chis region has yet to be made productive. Other regions are Bagmi, large 

high hills, and villages as described below. 

1. Bagmi 

This region lies below the Himalayan region around Dudh Pokhari. Snow falls here in the winter 
season during the period of Ubhauli, covering small plants, shrubs and valuable herbs that can be 

19~ 



found in the high hills. The high hills are a cwo or three day walk from the village. The main herbs 
found here are Nirmasi, Bis, Panch-au/e, ]atamasi etc. These herbs are used for the treatment of various 
diseases, and further information is provided in the plant inventory in the appendix of this case study. 
Before the establishment of ACAP (Integrated Agriculture Development Project and Eco-tourism 
Project), villagers, especially the men, used to collect these medicinal herbs for the village during the 
period of Ubhauii. Nowadays, the collection of herbs is not allowed. So old people say that local 
knowledge of medicinal herbs is gradually disappearing. 

2. Large high hills 

These places are at a lower altitude than Bagmi and are a one or two day walk from the village. Oxen 
and cows are kept here in the period of Ubhauii. Rhododendrons and shrubs grow here. Snow falls in 
the winter. From Udhauli onwards, these places are very cold and the cattle are led down co the 
foothills co be kept in sheds in the fields. 

3· High hills of the Village 

These places are a five or six hour walk from the village and consist of dense forest. When the crop
planting season begins, buffaloes are sent to graze in the forest. Only milk producing buffaloes remain 
in the village within households. Leeches appear during the rainy season and it snows in winter. The 
year's supply of firewood is collected from the forest during Chaitra (March to April) and Baishakh 
(April to May). Mainly champ (michelia champaca) and falat (queercus giauca), plentiful in the forest, 
are collected for firewood. During Chaitra and Baishakh, men go to the forest to cut nigaio 
(Arundinaria spp.) which have grown to a height of 10 t015 feet. When crops are harvested and brought 
inside the house, the winter season begins. Then buffaloes are herded down to the foothills to graze in 
che fields. 

4· The Village 

The village lies between the high hills and foothills. Millet and maize are planted in the village. The 
most common trees found in the community forest are nimaro (ficus auriculata), chuletro (brassaiopsis 
spp) and dhudilo {ficus nemoralis). The community forest is a 30 or 35-minute walk from the village 
and was established more than thirty years ago. Villagers go to the community forest for firewood. As 
the village has fertile black soil, millet, maize, barley and other vegetable crops are planted there. 
Nowadays, chhumrunge (hybrid rice seed) is also planted. 

5· Subara 

Subara fields have black soil and are located at a level below the millet and maize fields of the village. 
Rice is planted in subara where there is irrigation. In the winter, cow-sheds are built co house the cattle 
and co collect manure for fertilising the fields. Sheep are also kept there for some days during Udhauli 
for the purposes of manure collection. 

Land 

Land is classified under eight types on the basis of topography, practical usage and the kinds of vegetation 

it produces. These eight types are: 

• Khet 

• Bari 

• Kharka 

• jungle 

• Kharbari 

• Mahabhir 

• Puwa bari 

• Nigaio Ghari 



1. Khtt (Irrigated fields) 

Khtt are irrigated fields with fertile black clayish soil used for growing rice. Rice and white maize are 
also grown together and the crop yield is very high. There are many khtt fields in the foothills. 

2. Bari {Non-irrigated fields) 

Bari fields have black sandy soil which cannot be irrigated but where maize and millet can be grown in 
large quantities. Nowadays chhumrunge rice is also planted in bari fields. Often, different types of 
green vegetables are also grown with the main crops of maize, millet and barley. 

3· Kharka (Pastures) 

These are large flat grassy areas where only small herbs will grow. Cattle, sheep, goats and buffaloes are 
allowed to graze in the kharka. The large pasture near the village of Parche is called Rangio. 

4· Jungle (Forest) 

There are two kinds of jungle (or forest). The community forest was established between 30 and 35 
years ago through afforestation. The other kind of forest is located in the high hills and is naturally 
occurring. According to the villagers, between 30 and 35 years ago, a forest committee was formed 
which was comprised of the village men. The committee established rules regarding the collection of 
forest resources. They allowed only dry branches of nigalo (arundinaria spp) and fallen leaves could be 
collected during the period from Magsirto Poush (from November to January). From Chaitra to 
Baishakh (from March to May), the committee allowed firewood to be collected from the forest in the 
high hills. Two guards were employed, each given a salary of Rs.6oo per month, to prevent the stealing 
of firewood. This was because the two villages of Siklesh and Khilang flanked Parche. 

The plants and trees found here are classified under eight types according to their shape, size, height, uses 

and characteristics. These are: Rukh, Butyan, jhardi, jhar, Ghans, Lahara, Chiyau and Kandamu/. A brief 

description of the eight types follows: 

1. Rukh (Large trees) 

These are big tall trees used for various purposes such as fodder, fuel, timber etc. Nimaro (ficus 
auriculata), dhudilo (ficus nemoralis) and gogan( sauravia napaulensis) are examples of rukh. (Refer to 
the plant inventory in the appendix). 

2. Butyan (Small trees) 

These are dwarf-like or stunted and thin in appearance, by comparison with the rukh. Examples of 
butyan include rhododendron bushes, chutro {berberia asiatica), paite {eurya japonica) and angeri 
(lyonia ovalifolia) etc. 

3· jhardi ( Bushes or shrubs) 

These are small plants that grow in fields and grazing land and are smaller than the butyan. They 
flourish especially during the monsoon and are mainly used as green manure. Examples of jhardi 
include sisno ( urtica dicica ), banmara (eupatorium adenophorum),and kurilo (asparagus officinalis ). 

4· jhar {Herbs) 

These are small plants grown in the fields and in kitchen gardens with soft green stems. They are 
never used as fodder and are regarded as distinct from grass (see below). Examples are gandhe jhar ( 
arteniisia vulgaris), abhijalo (drymeria cordata) and chariamilo {oxalis corniculata). 

5· Ghari (Bamboo fields) 

These are similar to the fields described as at nigalo ghari under no.S below. 

6. Lahara (Vines) 

These are plants with soft or stiff stems that creep along an external support or frame for their growth 
and are commonly used as fodder. Examples include peepal pati (pericampylus glaucus), pani lahara 
(vitis repanda) and kukurdaino {smilax menispermoides). 
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8. Chiyau (Mushrooms) 

Chiyau or mushrooms are parasitic plants found in the forest. They grow on the trunks and branches 
of trees and on dead plants. There are two types of chiyau; edible and inedible varieties. Locally, these 
are known as thulo chiyau (edible mushrooms) and bhui chiyau (inedible mushrooms). 

9· Kandamul (Tubers) 

Kandamul are tubers or "underground fruit" similar to the potato. Examples of these are ban tarul 
(dioscorea bulbifera) and bhyakur (dioscorea doltoidea). 

Grass (Herbs) 

Grass is plentiful in the fields and is used as fodder. Examples are rathnaulo (bistorta amplexicaulis), 
kurilo (asparagus officinali) and khar (typha angustata). 

Khar bari (Thatch or ash fields) 

These are barren fields on sloping land where khar (typha angustata) grows. Cattle and goats are grazed 
here. Khar grows especially well during the monsoon season and women are able to collect large 
quantities of it at this time. Khar was used as thatch for roofs about 30 or 40 years ago. But nowadays 
khar roofs are found only on the houses of certain occupational castes. 

Mahabhir (Steep slope) 

These are very dangerous slopes where cattle cannot be grazed. Bees, including forest bees, make hives 

of 2 to3 feet in diameter on these slopes. During Baishak and Jetha (from April to June) and during 
Ashoj and Kartik (from September to November), villagers extract honey from the beehives. An 
indigenous technique of honey extraction is used which the ACAP (Integrated Agriculture 
Development Project and Eco-tourism Project) advertises as Honey Hunting: 

First, a ladder of bamboo is made by plaiting local split cane. This is then tied to the slope. Below the 
beehive a fire is lit. The smoke from the fire drives all the bees from the hive. A man then climbs up 
the ladder and extracts the honey. Before doing this, the villagers sacrifice a cock or a goat to the god of 
the slope. 

Puwa bari (Nettle fields) 

These are places in the community forest and up in the high hills where there are lots of nettles. 
Usually nettle is harvested from Ashoj to Kartik (from September to November). Nettle is used to 
make a kind of thread. 

Nigalo Ghari (bamboo fields) 

Nigalo (arundinaria spp.) ghari is found in the community forest and up in the forests of the high hills 

about a 5 or 6 hour walk from the village. The bamboo grows to a length of about 5 or 6 feet. Nigalo is 
brought down from the community forest during Ashoj and Kartik (from August to October). 

During Chaitra and Baisakh (from March to May), men bring nigalo of about 10 to 15 feet in length 

down from the high hills. According to the villagers, after nigalo has been harvested for 5 or 6 
consecutive years from the same place, insects will start to attack that place and the nigalo will not 

grow for about 3 or 4 years after that. When the nigalo starts growing again, it will be short and dense 
like a bush. Nigalo is classified according to its length, importance and location and is known as the 
following varieties: malinge, lesur, tite, ghunde and jigar. 



Figure J." Varieties ojNigalo (Bamboo) 

Ghunde Malinge Tire Jigar Lesur 

Bunde X Malinge Tite Ghunde Lesur 

Malinge X X Malinge Malinge Malinge 

Tite X X X Tite Lesur 

Jigar X X X X Lesur 

Lesur X X X X X 

3 6 4 2 5 

Malinge 

This kind of bamboo is about 10 to15 feet in length. It is found up in the high hills in the lekh forest. 
Men collect the bamboo, taking about one day for this task. Large barns are made from malinge. 

Lesur 

Thes~ are also found in the lekh forest of the high hills and are about 8 to1o feet in length. Being soft, 
split cane from the lesur bamboo is used for making mats, syakhu (bamboo umbrellas) and barns. 

Tite 

This bamboo is about 6 to 7 feet long and is found in the community forest near the village. It is used 
for making doko (bamboo baskets), dalo and thunche (different types of small baskets) and other 
things. 

Ghunde I Jigar 

This kind of bamboo is about 5 to 6 feet long and is also found in the community forest. As this 
bamboo cannot be easily split, it is mostly used to make fence posts and for building cow-sheds. 

Soil 

The soil in this area is classified under four types according to its texture, colour, its suitability for farming 

and water holding capacity. 

Kalo malilo mato (Black fertile soil) 

This soil is found in and around the village and regarded as the best kind of soil for growing crops. It 
holds water for long time and thus requires much less fertilising than other types of soil. Indeed, 
fertilisers are not even necessary when fields of this soil are being ploughed. Millet, maize, karu, barley 
and vegetables are grown in this type of soil. Kalo chimte mato (Black clay soil) 

This soil has very tiny grains that retain water well. During ploughing, large quantities of fertilisers are 
fed into the soil. According to the villagers, good crop yields are possible only if sufficient amounts of 
fertilisers are introduced into this kind of soil. Rice and maize are grown only if there is an adequate 
water supply. This soil is found in fields around Besi (the foothills) and Subara and is referred to as 
second class soil. After the monsoon has ended, this soil is used for plastering courtyard floors. As the 
soil is compact and sets well when dried, it lends a neat and tidy appearance to the courtyard. 

Khairo chimte mato (Brown clay soil) 

This soil is found in grazing areas above the village rangio or pasture, where only short grasses will 
grow. It has small grains and becomes smooth when mixed with water. It is used for plastering the 
walls and courtyard of the houses when mixed with cow dung. In Parche, red soil is not used for 
plastering walls and floors. 

Sandy Soil 
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Large sand grains are found in this kind of soil that makes it resistant to water. According to the 
villagers, this type of soil is easy to plough but a significant quantity of fertiliser must be used to ensure 
good crop yields. This type of soil is found on sloping land and in the rice fields as well as in places 
where monsoon water is used for the cultivation. 

Main crops (rice and maize) 

Rice and maize are classified according to colour, characteristics, taste and area of cultivation. Rice is 

grown in both higher altitude and lower altitude fields and therefore falls under two categories. The rice 

growing in the upper region is further sub-divided according to its characteristics, taste and cultivation. 

The rice growing in the lower region is sub-divided along the same lines. 

Rice varieties growing in the upper region include: Tammare, Sijali, Thulo Marsi, Garlaya, Thima, Oga 
and Chhumrunge. 

Figure 4: Rice grown in the upper region 

Thulo Garlaya Tammare Sijali Thima Oga Chhumrunge 

mars• 

Thulo marsi X Thulo/ Thulo Thulo Thulo Thulo Thulo marsi 

Garlaya 
mars1 mars• mars1 mars1 

Garlaya X X Garlaya Garlaya Garlaya Garlaya Garlaya 

Tammare X X X Sijali/ Tammare Tammare Tammare 
Tammar 

e 

Sijali X X X X Sijali Sijali Sijali 

Thima X X X X X Thimal Chhumrunge 

Oga 

Oga X X X X X X Chhumrunge 

Chhumrunge X X X X X X X 

8 8 6 6 3 3 4 

1. Large Marsi I Garlaya 

This is a rice crop characterised by high productivity with good seeds. When cooked, the rice is 

tasty and has a good fragrance. It grows in fields where water is plentiful. 

2. Tammare I Sijali 

This kind of rice is white and has a good appearance. It is tasty and has a good fragrance but the 

crop yields are low. It is planted in second grade fields. 

3· Chhumsinge rice: 

This kind of hybrid rice is grown in the high hills where fields cannot easily be irrigated. The 

seeds are reddish in colour and do not have a nice appearance. It is sold both for its grain and as 

straw. Hybrid rice is not as popular as the above mentioned types of rice. 

4· Thima I Oga 

The rice grains are thick and not very tasty but this kind of rice yields a good crop. It is mostly 

cultivated in second grade fields. 
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Rice varieties grown in the lower region include: Dar/ami, Ramani, Marci, ]hinuwa, Anadi and Gurdi. 

Figure).' Rice grown in the lower region 

Darlami Ram ani Marci Jhinuwa Anadi Gurdi 

Darlami X Ram ani Marci Jhinuwa Darlami Darlami 

Ram ani X X Marci Jhinuwal Ram ani Ram ani 

Ram ani 

Marci X X X X Marci Marci 

Jhinuwa X X X X Jhinuwa Jhinuwa 

Anadi X X X X X Anadi 

Gurdi X X X X X X 

4 6 6 6 3 2 

1. Marci I ]hinuwa I Ramani 

These types of rice are characterised by late ripening big seeds that are white in colour, pest

resistant and of good appearance. The rice is tasty and has a good fragrance. These types of rice 

are grown in well-irrigated fields with fertile soil. 

2. Darlami I Anadi 

This is a tasty rice grown in less irrigated fields. 

3· Gurdi 

This rice is not as tasty as the above-mentioned types. The seeds are small. This rice is grown in 

fields without irrigation facilities and is dependent on rain for its water supply. 

Villagers plant different types of rice according to the suitability of the soil and the location of the field. 

Good quality rice is grown in irrigated fertile fields whereas inferior types of rice are grown in fields 

dependent on rainwater that cannot be irrigated. The latter is used to feed farm labourers who are paid 

daily wages for working in the fields. Good quality rice is sold in the market and is also eaten during 

festivals. 

Maize 

Maize is the second main crop after rice. It is grown in kitchen gardens as well as in the rice fields. Maize 

is classified under four groups according to colour, size of seed and taste. These four types are: 

• Ashadhe I Shrawane 

• Shrawane I Bhadaure 

• Bhadure 

• Bikase (Hybride) 
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Figure 6: Maize varieties 

Ashadhel Shrawanel Bhadure Bikase 
Shrawane Bhadaure 

Ashadhel X Ashadhel Ashadhe I Ashadhe I 
Shrawane Shrawane Shrawane Shrawane 

Shrawane/ X X Shrawane I Shrawane I 
Bhadaure Bhadaure Bhadaure 

Bhadaure X X X Bhadaure 

Bikase X X X X 

5 4 3 2 

1. Ashadhe I Shrawane 

This kind of maize has big and white seeds that are also ground into meal. It is cultivated during 

Chaitra (March to April) in the rice fields located in the foothills. During Ashadh Oune to July) 

rice is recultivated in these fields. This maize is not very tasty. 

2. Shrawane I Bhadaure 

This kind of maize has big, smooth and yellowish seeds that are tasty. The seeds are sowed during 

Baishakh (April to May) and harvested in Ashadh Ouly to August) or Bhadra (August to 

September). It is grown in the upper region and usually in kitchen gardens. Its cultivation is 

highly popular. 

3· Bhadaure 

This is sowed duringjestha {May to June) and harvested in Bhadra (August to September). It is 

cultivated in black fertile soil that does not retain water well. Though the seeds are small, this 

maize is very tasty and its flour is of good quality. 

4· Bikase (hybrid maize) 

This maize is cultivated in the kitchen garden where there is fertile soil. It has high yields of small 

seeds. The seeds are fried before being eaten. The leaves are long with sharp edges. There is lesser 

demand for this kind of maize. 

Knowledge difference upon age, gender and ethicity 

Authority over natural resources 

As women play the major role in usage of natural resources, they also assume significant responsibilities 

for conservation of natural resources. Among the Gurungs, men usually travel overseas for employment. 

Thus women are left behind in the villages to assume greater responsibilities for maintaining the 

livelihood and wellbeing of their families and communities. Although the women shoulder significant 

responsibilities, however it is the men who make the rules regarding usage of natural resources. Women 

earn money by selling crops but their income is is spent on household expenses. Thus despite contributing 

significantly to the household revenue, women have little say in how their earnings should be spent. 

Knowledge and skills are age, gender, and ethnically specific. Moreover, familiarity with a particular 

crop or location often determines one's knowledge expertise in that crop or location. In order to examine 

the depth of knowledge about fodder trees in the village, dicussions were conducted among four different 

groups, organized by age, gend~r and ethnicity. The research findings reveal that women in the 35 to50 

year age group were were more knowledgeable than the other groups, and they provided the answers to 

202 



questions quickly and efficiently. On the whole, the discussions were useful although most participants 

were hesitant to talk to strangers and some even refused to speak. This meant that sometimes the 

interviewer had to wait a very long time for an answer to a question. 

Findings of discussions with the different age groups are set out below: 

• A group of women between 16 and 26 years of age 

This group named 7 types of fodder trees. There was some hesitation in their responses and they 

were unable to provide information on the different types of fodder trees that they named. The 7 

types of fodder they identified were nimaro (ficus auriculata), tanki (bauhinia purpurea), seto 
chuletro (brassaiopsis sps), kalo chuletro (brassaiopsis sps,) gogan (saurauia napaulensis), gunya/i 
( elaeagnus latifo/ia) and dhudhilo (ficus nemora/is). 

When asked why they knew so little about the fodder trees, the women answered that indigenous 

knowledge led to nothing and that one could not secure a good future or job without formal 

schooling. 

The women who spoke in this group were Tirtha, Chitra, Eita Shree and Goma. 

• A group of men between 35 and 45 years of age 

This group too could only name about 6 or 7 types of fodder trees. They did not know which 

fodder tree had the best qualities. The names they listed were similar to those given by the first 

group, namely, nimaro, seto chuletro, kalo chuletro, gogan, tanki, gunyali, rai khan (ficus cunia). 
The reason they gave for their ignorance was that it was the women who were responsible for 

cutting grass. 

The men who spoke in this group were Dambar Gurung, Gagan, Mohan, Shriman and Uttar 

Singh. 

• An occupational caste mother's group aged between 35 and 45 years 

This group was able to identify almost all dale fodder trees. They gave the names of ten different 

varieties of fodder trees and distinguished among them on the basis of their qualities and uses. 

But they answered in a hesitant manner and blushed as they spoke. The fodder trees they named 

were nimaro, dhudhilo, chuletro, tanki, gunya/i, rai khanyu, gogan and dhursu/i. 

The women who spoke in this group were Tirtha Maya, Gau Maya, Aita Maya and Sumitra. 

• A Gurung mother's group aged between 35 and 45 years 

This group identified and named the dale fodder trees very quickly. They also provided 

information on their qualities and uses. They distinguished among the different types of trees on 

the basis of their qualities, benefits and uses. The trees they named were nimaro, gogan, gunyali, 
tanki, dhudhilo, seto chuletro, kalo chuletro, rai khanyu, dhursu/i and tusaro and the information 

they provided is listed in the following figure. 
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Figure 7: Types of .fodder trees (information provided by Gurung mothers group) 

Nimaro Guyalo Taki Dhudilo Kalo Seto Gogan Rai Dhucsuli 

Chuletro Chulecro khanyu 

Nimaro X Nimaro Nimar Nimaro Nimaro Nimaro Nimaro Nimaro Nimaro 

0 

Guyalo X X Taki Dhudilo Kalo Seto Gogan Dhursuli 

Chulecro Chulecro 

Taki X X X Dhudilo Kalo Seco Gogan Rai Taki 

Chulecro Chuletro khanyu/T 

aki 

Dhudilo X X X X Dhudilo Dhudilo Dhudilo Dhudilo Dhudilo 

Kalo X X X X X Seco Seto Rai Seco 

Chulecro Chulecro Chulecro khanyu Chulerro 

Seto X X X X X X Gogan Rai Kalo 

Chulecro khanyu Chulecro/ 

Dhursuli 

Gogan X X X X X X X Rai Gogan 

khanyu 

Rai X X X X X X X X Rai 

khanyu khanyu 

Dhursuli X X X X X X X X X 

Tusaro X X X X X X X X X 

II 2 5 10 5 7 5 8 4 

General characteristics of these fodder varieties 

• Nimaro: Milky, thornless, plentiful and has big green leaves. The leaves are also used as plates 

during feasts and festivals. It is nutritious and palatable. It can be harvested twice a year. 

• Dhudilo: Tasty, milky, rich in nutrition, palatable and can be harvested twice a year. 

• Tusaro: Thornless, tasty, nutritious, milky, available throughout the year round and is ideal for 

cattle. 

• &zi Khanyu: Tasty, very milky with heavy leaves and is harvested during winter 

• Gunya/i: Available throughout the year, not as tasty and is ignored by cattle. 

• Seto Chuletro: Available throughout the year, tasty, favored by cattle, and milky 

• Gogan: Grow well in high hills during winter, very milky, not edible when scale 

• Dhursu/i: Mostly grazed by sheep and goats, relatively less so by cattle and buffaloes 

Tusaro 

Nimaro 

Tusaro 

Tusaro 

Dhudilo 

Tusaro 

Tusaro 

Tusaro 

Tusaro 

Tusaro 

X 

9 

• Taki: Mostly liked by domestic animals, very hard to find and grows mainly during summer and 

the monsoon period 

• Kalo chuletro: Especially used in feeding buffaloes, available during winter, turns yellowish during 

Baisakh (April to May) 

Summary and conclusion 

Rewriting Gurung History 

The following account is based on information provided by Surya Bdr. Gurung (a teacher at Siklesh High 

School): 
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Gurungs practice natural religion: They worship their ancestors, perform Bhum~ pooja and other poojas 
to fend off evil spirits and witches. They respect their kh~gi (teachers), ghyabr~ and lamas. During the 
Arghau (funeral ceremony), the Khegis recite the names of their more than one hundred ancestors in 
the Pa~. Their religion is older than Buddhism. They have their own version of the Pa~ (oral myth). 
They believe in ghosts and witches and sacrifice animals according to the rules of the Arghau. They 
pray for good crops and group health through cock and goat sacrifices at Bhume Than. They do not 
have religious icons but believe deeply in natural forces and respect these in their everyday practice. 

Although the Gurung lamas have their own written Chhui (written scripts) they also sacrifice animals 
while performing the Arghau, which is against Buddhism. They do not wear Buddhist robes while 
sacrificing animals and in fact all Gurung castes perform the Arghau. Gurung lamas are professional 
lamas and many educated Gurungs assume this role. In both Parche and Siklesh, the lamas also 
perform the Dama, a ritual for purifying the house. To this day, both poju and ghyabr~ conduct T~. 
another house purification ritual. T~ and Dama both mean the same thing. 

According to S.B. Gurung Hinduism is prevalent in Gurung religion. Nowadays, a Brahman is called 
from the neighbouring village to perform Rudri (another house purification ritual), to remove adverse 
effects of planetary movements. Satyanarayan Puja (Satanarayan is one of the Hindu gods) is also 
performed and a cow is sacrificed before the death of a person. The main Hindu gods worshipped in 
the Gurung household are Mahadev and Parvati, Durga, Ganesh and so fotth. The influence of 
Hinduism among members of the T amu caste led to the loss of their sovereignty as the T amu became 
assimilated to Hinduism. Gurungs were forced by the village head to observe Hindu regulations and 
religious values although the Gurungs are relatively ignorant of the actual significance of Hindu 
festivals like Dashain/ Tihar, janaipurne, Holi and so forth. 

The following account is by Ratna Singh Gurung (Siklesh village head) 

The T amu castes respect three kinds of khegis or masters, namely poju, ghyabr~ and lama. Their 
knowledge is transmitted from their fathers and grandfathers. Some sixty or seventy years ago, lamas 
learnt their knowledge in Tibet and Manang. While performing Arghau in Gurung households, lamas 
used to sacrifice animals and light 108 batti (candles made of cotton threads) for illuminating the path 
of the dead body's soul. Lamas are much more powerful than the other khegis. Sometimes they can 
change into tigers and attack the sheep. If there is hail, they can divert the path of the hailstorm and 
they used to bury chakra (buried nigalo and plants) to prevent landslides and floods. Such powerful 
lamas can perform animal sacrifices during the Arghau without wearing Buddhist monk robes. 

According to R.S.Gurung the Gurungs know that Hinduism is their ancient religion. Only Brahmans 
are allowed to perform rituals such as Rudri and Narayan Puja for prevention of natural calamities, and 
rituals involving the donation of cows and sending the dead soul to heaven. As an example of the 
importance of Hinduism, he noted that thirty or forty years ago the statue of Mahadev was created in 
Siklesh. Therefore, he says the Tam us must respect and follow not only poju, ghyabre and lama but 
bhraman priests too. 

The following account is by Ram Singh Gurung (an accountant at Integrated Agriculture 
Development Project and Eco-tourism Project [ACAP], Siklesh) 

The younger generation expects quick results and likes new things. They go to foreign countries in 
order to get better jobs and are impressed by these foreign societies and their cultures. They say that 
Buddhism is popular in the world and that there are about 1 billion Buddhists in the world and they 
know that this is the religion of Gurungs as well. The Gurungs say that they are a Tibeto-Burman 
people. Though their official religion is Buddhism, they have adapted other religions for themselves 
and observe the practices in these other religions too. 

In relation to festivals, the different kinds of priests perform different functions. Buddhist lamas take 
to fasting and usually preside over ceremonies that are "civilised and honest" whereas poju and ghyabre 
preside over ceremonies involving animal sacrifice. Another important thing is that the lamas have a 
written canon, the Chhui (or Ved), whereas poju and ghyabr~ rely only on the orally transmitted Pa~. 
This is why the beliefs of the poju and ghyabr~ are gradually declining. 
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As the sons of the poju and ghyabre, like everyone else, are far more interested in receiving formal 
schooling and going to foreign countries for better employment opportunities, they have not learnt the 
knowledge of the traditional khegi. That is why outside of the immediate Siklesh area, the preformance 
of pooja and Arghau is generally conducted by poju and ghyabre from other places, and to whom a high 
price must be paid for such ritual services. In Siklesh, the poju and ghyabre do not want to be blamed 
for getting things wrong and thus Buddhist lamas are generally the ones to conduct the Arghau and 
pooja, so that the correct rules of the ritual sequence are followed. However in towns like Kathmandu 
and Pokhara, there are many gumbas (Buddhist temples) and the second son of the resident lama is 
supposed to learn the canonical chhui that is readily available. Therefore there is an increasing number 
of lamas is these places. 

As for Hinduism in Gurung society, R.S. Gurung says that the Hindu religion is regularly shown on 

TV, written about in magazines and school textbooks. This is why Hinduism has such widespread 

influence in their community. Another reason is that since Nepal is a Hindu country, there are several 

holidays commemorating Hindu festivals and there is compulsory celebration of these festivals. He 

observes that although this may have led Hinduism to become more prevalent in Gurung society at large, 

traditional villages like Siklesh, Lamjung and so forth are less affected. As he is a Christian, he says that the 

influence of Christianity, like Hinduism and Buddhism, has also increased. 

The following account is by Khem Bdr. Gurung (Manager of the Electricity Committee, Parche 
VDC) 

Gurungs are an ancestor and nature worshipping community but they are not Buddhists. As Buddhists 
believe in non-violence, on Gautam Buddha's birthday (in April or May), they will go to a gumba {or 
Buddhist temple) to worship. On the same day, however, Gurungs will sacrifice animals in honour of 
their ancestors and eat rice and meat. This proves that Gurungs are nature worshippers. The poju and 
ghyabre learn their knowlegde from the orally transmitted Pae and many of them cannot read or write 
about what they know, which is why the Gurung belief in natural religion is dying out. However, 
Buddhism impresses people because the lamas have their written canon, Chhui {Vedas). 

The main reason for the influence of Hinduism is the widespread dissemination of Hindu stories. 
Many Tam us are more familiar with Hindu stories than their own native Pae. Many years ago the 
Hindu King called the headman of the village to the palace and gave him a sword to slaughter cocks 
and goats for the Hindu feasts of Dashain and Tihar. Thus the headman was compeeled to impose the 
celebration of these festivals on the entire village. That is why Gurungs celebrate Hindu festivals. 

Some general observations 

Hinduism and Buddism are much better known than the indigenous natural religion and form part of 

local school curriculum. Buddhist lamas in foreign countries are regarded as having a better grasp of the 

religion. Nowadays, Tam us tend to regard the religion of the Gurungs as being both natural and 

Buddhist. There are several public discussions on these two religious sources. The evidence for Gurung 

religion being natural and Buddhist is the co-existence of the gumba (Buddhist temple) in Ramghat, 

Pokhara and the koibo (temple of natural religion) in Shaktighat, Pokhara. However, despite the decline of 

the indigenous natural religion, many of the festivals mentioned in the Pae are still celebrated in the old 

village Siklesh. The historical migration pattern of the Gurungs can also be understood from the Pae. 

The indigenous natural religion, through observance of traditional rituals, customs and festivals, has 
contributed to natural conservation practices on the part of the Tamus. Tamus in some old Gurung 

villages like Siklesh, Parche and others in that vicinity continue to believe in the Pae. They also continue 

to worship according to the ways of the traditional khegi {masters) and to believe in ghosts and witches. 

Therefore, they celebrate the festivals featured in the Pae such as Simle-bar, Bhume Puja and ancestor 

worship in accordance with the traditional regulations. They also take care of the soil and crop seeds in 

accordance with traditional regulations. 

The plants required for Gurung festivals are nigalo (arundinaria sps.), ghiu gham, kurilo (asparagus 
sps), kukur daino (smilax menispermoides}, bhakimlo (rhus javanica}, allo {nettle) and so forth. Therefore, 
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special attention is paid to the conservation of these plants. The Gurungs believe that if natural resources 

are wrongly handled, then natural disasters may occur. Thus, they have strict rules prohibiting the cutting 

of trees and collection of wood in and around Bhume Than and maintaining the purity of water sources. 

Local knowledge regarding soil and seed conservation and sheep rearing, in accordance with orally 

transmitted precepts in the Pae, has contributed significantly to environmental management strategies for 

the protection of natural resources. 

Gender analysis 

With the exception of ploughing, cane splitting, tree felling, and building animal sheds, all other types of 

agricultural tasks are undertaken by women. With the decrease in the number of men, as most of the 

village men are employed overseas, women have had to take on the work of men as well. In addition, 

women perform all household chores, including collecting grasses from the forest, child rearing, allo 
(llettle) weaving and wool spinning. They also participate in the work of community development. 

Therefore, women in this village work from 5 a.m. till1o p.m. without any breaks. Thus women normally 

work a 16 to 18 hour day while the men work a 10 to 12 hour day. It should also be noted that knowledge 

of the Vedas and the acquired knowledge of pojus, ghyabres and lamas are not transmitted to women. 

Women perform the same tasks the whole year round, especially in relation to crop cultivation and 

harvesting. Men however have different tasks assigned for different seasons. They are usually busy only 

during times of ploughing and planting. After their tasks are completed, they have the time to discuss 
political issues and the future development of the village. 

• Responsibilities for and control of resources 

Women are primarily responsible for conservation and management of natural resources but they 

had little control over these resources since ownership belonged to men. For example, while 

women developed and managed farming land, only men had the right to buy and sell the land. 
Income earned by the women is mostly spent on the buying and selling of animals. Women are 

not allowed to retain their earnings for their own use. 

• Male groups make plans while female groups implement these plans 

Earnings for cultural dance shows, provided for tourists by the mothers' group, are assigned for 

community development. But because women have little say in community development, it could 

be said that men decide what should be done with these earnings. 

• The decision making role of women 

A survey of ten households reveals that 30% of the women had a smaller role in decision making 

than the men, 50% shared decision making with men on an equal basis and 20% of the women 

played a larger role in decision making than the men. The last group refers to households where 

men are physically weak and cannot take part in demanding physical labour. Overall, the women 

have a lesser role in decision making within their households. Within the community, their 

decision-making role is even smaller. They say that if they take more decisions than men society 

will blame them for upsetting the order of things. 

• Mobility 

Discussions with two different groups reveal that more men than women go overseas. Within 

Nepal, women go to Dharan, Pokhara, Kathmandu and other villages. Very few go outside of 

their own village to shop, to obtain medical treatment, for their education or to undertake a 

pilgrimage. Some women accompany their husbands to foreign countries like India, Kuwait, 

Korea and Hongkong, and seek employment for themselves in these foreign countries as well. 
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• A comparison of the mobility of men and women 

Men travel to many different pares of Nepal and to the following twelve foreign countries for 

employment and education: 

Japan, Hongkong, India, Dubai, Britain, Korea, Arab, Finland, Brunei, Malaysia, China and 

Singapore 

Women usually work within their own villages and few have the opportunity to go abroad. Thus 
they have little access to knowledge and skills necessary for modern development. This also 

hampers their ability to make decisions for community development. 

The following section is a short summary of how the environment, cultural practices, education, 

community, the economy, legal and political practices are gender differentiated zones of human activity. 

• The environment 

Fifty years ago, it was easy to fetch wood and fodder from the forests and these chores did not 

take up much time. The rearing of livestock was relatively easy and considered an important part 

of the household economy. Thus women had a position euqal to men in their families as they 

contributed significantly to livestock rearing. They also earned income from weaving alto and 

wool spinning. 

With deforestation, the land near the village has become entirely pastureland or rangio. Fetching 

wood and fodder from the community forest takes at least thirty minutes. It takes one day from 

the area around the lake. The timber is difficult to transport over long distances, and labor costs 

are high. Thus the number of livestock kept by households has reduced significantly. Shortage of 
natural resources has led the men to become migrant workers. These modern pressures have 

eroded the value and authority of traditional skills and knowledge. Because women do not earn 

significant revenue, they now have a lower position in the household. 

• Cultural practices 

About thirty or forty years ago the rodhi (local dancing and singing) was the most important 

means of entertainment as the entire village would participate in this form of celebration. At that 

time there were few social restrictions on women and they were allowed to participate in rodhi as 

they pleased. Now rodhi is considered as a form of cultural pollution leading, among other 

things, to unwanted pregnancies. Thus young women from good families are not allowed to 
participate in this form of dancing. 

• Education 

About ten to fifteen years ago, farming women were mostly illiterate. They tended their sheep 

flocks, weaved alto cloth and woolen carpets as well as produced bamboo craft for extra income. 

As they had little free time, they were not involved in plans for community development or in 

village council meetings. 

Now, women have become literate through attending adult literacy classes or primary and 

secondary schooling. Young women are discouraged from learning traditional handicraft skills in 
order that they will have more time for studying. Therefore young women nowadays are aware of 

modern sanitation, they have the necessary skills for government jobs, a few of them go overseas 

to seek employment and most speak Nepali fluently. But very few are able to secure good jobs 

and most are unemployed. Since they do not know traditional weaving and bamboo making skills 

they cannot earn extra income from producing traditional handicrafts. 
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• Community 

About ten years ago, a person who was unable to obtain timber for building a house would 

receive help from the other men in the community. This would enable him to build a house at 

very low cost. Male groups dominate in community-based decisions and have traditionally 

enjoyed an elevated social status because of this. Recently, mother's groups have become more 

active by earning revenue for putting on cultural shows for tourists. This income is set aside for 

community development. Although men still dominate in decision-making, increasingly, the 

mothers' groups are gaining social authority and have begun to participate in the decision-making 

process. 

• The economy 

About ten years ago, among the Gurung men, a limited number joined the army (either the 

Indian army or the British army). Others were dependent on agriculture and rearing livestock for 

their livelihood. Increasingly, many have had to become migrant workers to support their 

families. 

In the past, women were mostly confined to their households and their immediate environment 

and had little knowledge of the outside world. Now, they are less dependent on their menfolk and 

are better educated. Both men and women (although a far smaller number of women than men) 

travel abroad for work. Despite current gender biases, the position of women in the family and in 

society is gradually improving. 

• Legal changes 

The most significant change to Gurung women's status in the legal sphere carne about through a 

policy implemented by Indira Gandhi when she was Prime Minister of India. Previously, the wife 

of a Gurkha soldier did not receive a widow's pension on his death. Indira Gandhi introduced a 

policy whereby Gurung women became eligible for a widow's pension. The improved financial 

status of the widows increased their social standing. By this means, they came to play a larger role 

in decision-making and in providing advice to their communities. 

• Political changes 

In the past, only men voted in elections or stood as political candidates. Generally, women did 

not participate in the political life of their country or community and thus no one paid attention 

to their needs. Democratic reform and decentralization have led to greater political participation 

among women. Women's groups are now regarded as an important constitutency during election 

campaigns. Furthermore, selection of at least one female candidate to represent each ward has 

been made mandatory and there are now a total of 9 female members out of a total47 in the 

Village Development Council. Women make up at least five percent of Parliament membership. 

Recommendations 
• If mothers' groups in this area could be taught how to understand their lives and their labor in 

the context of gender-specific modes of production, they would be better placed to decide how 

they could develop their community through certain types of income generation activities (eg. 

weaving and sewing). This will also boost their confidence in their own abilities and allow them 

to determine the course of their own future. 

• If traditional knowledge on natural resources, farming techniques and related rituals, crops, seeds 

and livestock can be properly maintained, then the Gurungs will be able to continue farming with 

local seeds and to increase agricultural productivity through both traditional and modern 

methods of farming. 

209 



• Traditional religious ceremonies such as the Bhum~-Puja ace important strategies for 

environmental conservation and their significance as such should be better publicised. 

• If the villagers could be trained in modern techniques of sheep rearing without abandoning 

traditional wisdom, carpet and other forms of wool weaving could be reestablished among the 

women thus contributing to household and village revenue. 

• Tam us prize the purity of the nigalo and use it for different purposes in their religious ceremonies 

and festivals. The maintenance of this traditional attitude would help to conserve the nigalo, as 

well as provide the basis for the further development of bamboo craft production for earning 
revenue. 

• There is scope for further expansion of the market for fabrics made of allo (nettles). In this regard 

women should also be encouraged to further develop their weaving skills. An inventory of 

different types of indigenous knowledge on weaving could help the women plan their strategies 

more quickly and effectively. As was noted earlier for fodder trees, the middle-aged women in the 

mothers' groupds were the best informed on this natural resource. 

• Villagers should be strongly encouraged to plant local fodder varieties, for example tusaro, nimaro 

and chuletro along the borders of farming fields to help establish an agricultural forest that will 

relieve the demand for natural resources from the community forest which are at risk of 

depletion. 

• If indigenous knowledge of the uses and cultivation of aromatic plants can be maintained, then 

this will also help to restore ecological balance as well as provide a source of income for the 

villagers. Currently, such traditional indigenous knowledge is at risk of disappearing. This type of 

knowledge also constitutes a "science" of herbal medicine that will act as a preventive against 

indiscriminate use of modern laboratory-produced drugs and medicines. 

• The villagers should be encouraged to stop drying manure in their courtyards as dry manure is 

significantly stripped of the essential nutrients for crop fertilization that is found in moist 

manure. Increasing usage of dry manure has affected the growth of crops. 
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Appendix 

Plant Inventory 

Local Name Botanical name Uses Zone 

Nimaro ficus auricuulta fodder village 

Dhudilo ficus nemaralis fodder village 

Kalo Chuletro brassaiopsis sps. fodder, firewood village 

Seto Chuletro brassaiopsis sps. fodder, firewood village 

Gogan sauravia napaulensis fodder, firewood village 

Paiyu bitula alnoides fodder, firewood village 

Champ micheli champaka firewood Lekh 

Gunyali elaeagnus parvifolia firewood, fruit village 

Dhobini mussaenda sps. fodder, firewood besi 

Musure katush castanopsis tribuloides fodder, firewood village 

Dhale katush castanopsis indica fodder, firewood besi 

Phalant ( Thulo) quercus glauca fodder, firewood Lekh 

Kalo Kaulo machilus sps. fodder, firewood Besi 

Seto kaulo machilus sps fodder, firewood Lekh 

Mohini fodder, firewood Besi 

Bhese Aama Ghans fodder, firewood vii age 

Arkhalo quercus spicata fodder, firewood village 

Kainyo grevillea robusta fodder, firewood Besi 

Taki bauhinia purpurea fodder, firewood Besi 

Sajan firewood Besi 

Chuletro{lekh) brassaiopsis sps. fodder, firewood, Lekh 

Rai Khanyu ficus cunia fodder, firewood, Besi 

Berulo ficus clavata fodder, firewood Besi 

Dar boehmeria rugulosa fodder, firewood Besi 

Naupati ghans fodder, firewood Lekh 

Guras firewood Lekh 

Phalat (sano) firewood Lekh 

Changi firewood Lekh 

Kali kath myrsine simeserrata firewood Lekh 

Tamaki firewood Lekh 

Salti firewood Lekh 

Nego firewood Lekh 
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Guyalo (lekh) elaeagnus sps. firewood Lekh 

Kesari ghans firewood Lekh 

Pate Kado fodder, firewood Lekh 

Chimale firewood Besi 

Malatto macaranga pustulata firewood village 

Siris albizia procera fodder, firewood besi 

Rakachan daphaniphyllum himalayen firewood village 

Malaha firewood village 

La psi choerospondias axillaris firewood, fruit village 

Okhar jug/am regia firewood, fruit village 

Chilauni schima wallichii firewood, litter village 

Utis alnus nepalemis firewood, dyeing village 

Sima! bombox malabericum firewood village 

khasru quercus semicarpifolia fodder 

Kafal myrica esculenta firewood, fruit Besi 

Sumala citrus nobilis fruit Besi 

Naspati pyrus communis fruit Besi 

Nibuwa fruit Besi 

Aru prunus persica fruit village/Besi 

Syau pynus malus fruit village 

Alu-bakhara pyrus domestica fruit village 

Sil-timbur litsea cubeba medicine village 

(stomach pain) 

Aakhe-timbur zanthoxylum armatum pickle village 

Lapru-timbur pickle, medicine village 

{stomach pain) 

lpil-ipil leucaena leucacephala manure, fodder, village 

Gobre shalla pinus wallichiana firewood Lekh 

Rani shalla pinus roxburgii firewood Lekh 

Dhupi juniperus indica firewood Lekh 

Tholani fodder, firewood Besi 

Mahuwa bassia latifolia firewood, fish poison Besi 

Bori kydia calycina fodder, firewood Besi 

Bhakimalo rhus javanica rituals values com. forest 

Buttan 
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Ghiu Rhukh 

Paite 

Dammare 

Neke 

Angeri 

Chutro 

Ghangaru 

Seto B ilaune 

Ainselu 

Jhingano 

Bhimsenpati 

Jhardi 

Sis no 

Banmara 

Bhaisi sag 

Mayta 

Khirimalo sag 

Dhaga sag 

Kurilo 

Nabu sag 

Thosne 

Nepiyar 

Leman grass 

Alai chi 

Amliso 

Bhut kesh (root) 

Allo (nettle) 

Jhar 

Buki phool 

Gandhe jhar 

eurya japonica 

dillmia aurea 

lyonia ovalifolia 

berbma asiatica 

pyracantha crmulata 

rubus ellipticus 

eurya cerasifolia 

buddkia asiatica 

urtica dicica 

eupatorium admophorum 

asparagus officina/is 

pennisetum purpureum 

vitiveria zizarioides 

elettaria cardamomum 

thysanolama maxima 

artmiisia vullgaris 

fodder, firewood village, Lekh 

riruals Besi 

firewood village f. 

firewood village .f. 

firewood village.f. 

fruit, firewood village 

firewood, fruit village 

firewood, stick village 

fodder, firewood village 

firewood, fruit village 

firewood, village 

fodder, firewood village 

vegetable,manure village 

fodder village 

vegetable Lekh 

vegetable Lekh 

vegetable Lekh 

vegetable Lekh 

vegetable, village 

pickle 

vegetable, Lekh 

pickle 

vegetable, village 

pickle 

fodder village 

tea village 

sptces village 

grass, broom village 

sneeze, mcense Lekh 

thread (puwa) village 

yeast Lekh 

Besi 
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Ghode T apre cente/la asiatica 

Amachuche 

Peri jhar 

Makai jhar 

Chari Arnie 

removmg stain 

grass 

grass 

grass 

Rani Sinki cheilanthes a/bormarginata 

Abhijalo 

Chariamilo 

Halhale sag 

Akhle jhar 

Siuri jhar 

drymeria cordata 

oxa/is carniculata 

Thakali kada argemone mexicana 

Sure jhar 

Gai phool jhar 

Jhuse Jhar 

Sano Buki 

Tapre jhar 

Silsile Jhar 

Chhobi jhar 

Tate jhar 

Timure jhar 

Gane jhar 

kauphool 

Tara jhar 

Kagposan 

Tire jhar 

Proyo 

Putanchaule 

Pagyu 

Hetando 

Pacha Aule {root ) 

Nirmasi 

Meghe 

Topkyo 

J atamasi nardostachys jatamami 

Thakali kada {root ) 

grass 

eliminating worms from livestock 

pickles 

for healing bone injuries of livestock 

fruit 

aiding digestion 

poison (living being) 

poison (insect ) 

reducing fever 
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village 

village 

village 

village 

village 

village 

village 

village 

village, Besi 

village 

village, Besi 

village, Besi 

village, Besi 

village, Besi 

village, Besi 

village, Besi 

village, Besi 

village, Besi 

village, Besi 

village, Besi 

village, Besi 

Besi 

village 

village 

village 

village 

village 

Lekh 

Lekh 

Lekh 

Lekh 

Lekh 

Lekh 

Lekh 

Lekh 

village 



Ghui kumari aloe vera 

babari (seed ) soutellaria rivulasis 

Khirkuro root 

Ghari 

Bans dendrocalamus strictus 

Tite nigalo arundinaria sps. 

Ghude arundinaria sps. 

Malinge arundinaria sps. 

Lesur arundinaria sps. 

Jigar arundinaria sps. 

Grass 

Racnaulo bistorta amplexicaulis 

Phudulo 

Kurilo asparagus sps. 

Pipi ghans cymnopagon citratus 

Saghi naghi ghans 

Qyubo ghans 

Suna phool 

Tili ghans 

Pena ghans 

Chiple ghans vi/lebrunnea Jrutescens 

Thulo qyubo ghans 

Khole sag lecanthus peduncularis 

Churi sag 

Phushre grass indigofera pulche/la 

Bhung Bhung ghans 

Bala Banso eragrostis tene/la 

Chhate ghans 

Chhate Banso eragrostis sps. 

Surilo ghans 

Phundi ghans 

reducing fever 

reducing headache 

curing food poisoning 

vegetable( tama) ,rituals 

used as wood in house 

vegetable, bamboo crafts, for rituals 

vegetable, bamboo crafts, for rituals 

vegetable, bamboo crafts 

vegetable, bamboo crafts, for rituals 

vegetables, bamboo crafts, for rituals 

grass 

grass 

grass, rituals 

grass 

grass 

grass 

grass 

grass 

grass 

grass, firewood 

grass, firewood 

vegetable, grass 

grass, firewood 

grass, firewood 

grass, firewood 

grass 

grass 

grass 

grass 

grass 
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village 

village 

village 

village 

village 

village 

Lekh 

Lekh 

village 

village 

village 

com. forest 

com .forest 

com. forest 

com. forest 

com. forest 

com ,forest 

com. forest 

com. forest 

com. forest 

com.forest 

com. forest 

com. forest 

com. forest 

Besi 

Besi 

Besi 

Lekh 

Besi 



Chauri puchchhar ghans grass Besi 

Khaire phool ghans grass Besi 

Kakra ghans grass com ,forest 

Jhusule Banso erag;rostis sps. grass Besi 

Kala Bansyo erag;rostis sps. grass village,Besi 

Biralo puchchhar grass Besi 

Sing ghans grass com. forest 

Phurke ghans arundinaria intermedia grass Besi 

Junge ghans grass Besi 

Chhobi ghans grass Besi 

Tagi ghans grass, firewood Besi 

Khar typha angustata grass, thatch village,Besi 

Lahara ( climber ) 

Yauni Jele grass com. forest 

Chindi ghans grass Besi 

Khursani Lahara grass Lekh 

Peepal pati pericampylus glaucus grass Lekh 

Pani Lahara vitis repanda grass com .forest 

Kukurdaino smilax menispermoides grass, rituals Besi, com.f 

Chhaute !ahara grass com .forest 

Gophala ghans grass, fruit com. forest 

Pakhure ghans grass, fruit Lekh 

Nalchyo grass ,fruit Lekh 

Chari gophala grass, fruit Lekh 

Masino tande grass Lekh 

Simi ghans grass lekh 

Tiula grass Lekh 

Charachare !ahara grass com. forest 

Chiyau ( mashroom) 

N agaru ( Lekh chiyau ) edible Lekh 

Padim edible Lekh 

Thulo chiyau edible Lekh 

Bhui chiyau non-edible com. forest 

Kandamul (tubers) 

Ban tarul dioscorea bu/bifera fruit Lekh 
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Ghartarul dioscorea sps. fruit village 

Bhyakur dioscorea doltoidea fruit com. forest 

Pidalu aloeasia indicum fruit village 

Sakharkanda Ipomea batatas fruit village 
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Case Study 5 
Quewa: A case study of gender and indigenous knowledge in Southwest 
Tibet, edited from the report by Sonam Pelmo 

• A description of the research site 

• The environment and resource management: water, soil fomt 

• The economy of Quewa: agriculturt, animal husbandry, commerct, butchery, wool wtaving, dyting, 
handicrafts 

• Gender differences and social status: tht gmder gap, tkcision-making, tducation, community involvtmmt 

• Cultural practices and beliefs: marriagt, housing, food, clothing, fistivals, local mtmainmmt, burials 

• Existing services: mvironmmtal comervation, schools, htalth cart 

A description of the research site 

Quewa has existed for about 300 years. It has remained largely isolated all this time for reasons of 

geography and because transportation and communication facilities are poorly developed. Quewa is 

surrounded by mountains and it was not until recently that it began to receive information from the 

outside world. As a result, traditional values and customs are gradually giving way to modern ones. The 

village has an independent natural economy based on gender-segregated labor, where the skills have been 

passed down through the generations. Agriculture is the main economic activity. 

The geographical position of Quewa 

The village is in the southwest of the autonomous region of Tibet. It is 44 km to the north of Tibet's 

second largest city Rikaze and more than 350 km from the capital Lhasa. The village is about 384om above 
sea level. 

Population 

Quewa is an administrative center comprised of five small villages. There are II5 families living here, with 

a total population of 675. Ninety-nine of these families (603 people) are engaged in farming while sixteen 

families (72 people) are engaged in animal husbandry. Women make up 51.6% of the population. The area 

under cultivation is 2,330 mu'9 (155.41 hectares). Forests make up 1,200 mu (80.04 hectares) and grassland 

3,700 mu (246.79 hectares). The entire population is Tibetan. They speak a local dialect similar to the 
Rikaze dialect as well as speak and write Tibetan. 

Economic Structure 

Quewa is mainly reliant on agriculture and animal husbandry for its economy and these are 

complementary activities. Forestry, handicraft and household production are minor activities. Agriculture 

and animal husbandry are known as Samazo in the Tibetan language. Animal husbandry alone is 

concentrated in the upper part of the valley while agriculture and animal husbandry are pursued in 

tandem in the lower part of the valley. The latter is a common practice in Tibet and is the preferred 

traditional mode of production. Because Quewa is located in a high valley with only limited land for 

cultivation owing to the poor quality of the soil, it is generally regarded as a low-performing economic 
base in the Rikaze region. Limited grassland, a dry climate, poor transponation and communication 

facilities further hinder economic development in this village. 

'
9 o.o667 hectares per mu 
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Family Structure 

Quewa households are made up of extended families with three or four generations living under the same 

roof. The size of the average family is 6.5. About 70% of the households are headed by a male and are 

patriarchal in nature while 30% are of the polyandrous type. In a polyandrous family, several male 

siblings are married to the same woman. Polygamy does not exist. In order to keep property within the 

same family and to marshal labor forces, a household elder will generally encourage younger members of 

the household to practice polyandry. The concentration of male labor in a site where economic 

production is limited enhances income generation, hence the appeal of polyandry. 

Village organizations 

The village committee is the primary non-official organisation in Quewa. Each of the five small villages 

has its own committee comprised of the village head and two deputy heads with one of these deputies 

assuming responsibilities for accounts. After every three- year term, an election for the village head and 

deputy heads is held. Quewa also has a women's association and elections for the association's head are 

also held every three years. 

The environment and resource management 

Climate 

Quewa is located in an area bounded by the Himalayas and the Tibetan plateau and has a dry climate 

characteristic of a high altitude site in this region. It is generally sunny during the day although the 

average annual temperature is low. The maximum temperature for the summer months from June to 

August is 28.2°C and the minimum winter temperature (from December to January) is- 25oC. Natural 

calamities brought about by the dry air and significant evaporation are draught frost, hail and strong 

winds. Because Quewa is in a valley, it has a somewhat different climate. Protected trees have grown in 

the upper part of the valley and are a source of valuable herbal medicine, while providing shelter for wild 
animals and different kinds of birds. 

Water management 

Quewa village has plenty of water. At the foothills there are many natural springs that merge to form a 

river that passes along the eastern side of valley, stretching from the foothills of Quewa to the area around 

Yarlung ZangBo River. This river is known as "Quewa's Perennial Autumn". A canal built to conserve 

water from "Quewa' s Perrenial Autumn" flows continuously throughout the year. During the coldest 

period in winter a thin layer of ice is formed on the river's surface. This icy layer dissolves in the afternoon 

when the sun is high. Because natural spring water flows in the river, the water is always ice cold, crystal 

dear and can be drunk as mineral water. It has a sweet and refreshing taste and has not been contaminated 

in any way. Two huge reservoirs were built to guard against a dry spell especially during the crop-growing 

season. To avoid disputes over water during the growing season, the village committee appoints someone 

to be responsible for equal distribution of water to all households, and to ensure that no one misses out. 

This has proven to be an effective means of preventing disputes over water. 

Soil management 

Quewa has limited cultivable land since most of the terrain is sandy rock with a thin layer of topsoil. 

Despite good irrigation, crop production is only about 125 kg per mu. To maximise usage of cultivable 

land, the villagers build their houses in a very small area and use the rest of the land for cultivation. The 

village committee imposes strict rules on land usage. Even when villagers wish to build houses on their 

own property, they must first obtain the committee's approval. 

Land is highly prized as the main livelihood resource and great care is taken to protect and to conserve its 

qualities. Each site has its own traditional name according to its position and shape and the quality of the 
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soil. This invests land with a special significance, allowing for easy reference to the specific features and 

uses of each area of land. 

Forest management 

Dense forest covers a large area in the upper region in the hills. Many varieties of trees, bushes, wild 

fruits, medicinal plants, wild animals and birds are found in the forest. There is good demand for mutton 

from Quewa, which has a nice texture and is delicate in flavor, and herders are able to sell mutton to 

nearby villages and in Rikaze very easily. The good quality of Quewa mutton owes to the sheep's diet. 

During the summer months, the villagers herd their sheep flocks into the forest to graze on medicinal 

plants. Elderly people in the village say that the forest has always provided well for the village in this 

regard. Before 1959, the forest belonged to the village. At that time, only one family from Quewa (the 

traditional doctor lineage) was allowed to collect medicinal plants from the forest. After 1959, ownership 

of the forest was transferred to the state, which then gave authority to appointed village members to 

protect the forest. The village committee drew up rules on forest protection and appealed to people to 

abide by them. The committee is also responsible for supervising forest protection practices. No security 

guards have been employed to watch over the forest. Villagers are allowed to collect dead trees and 

branches, but are not allowed under any circumstance to chop down trees or hunt in the forest. Anyone 

who violates these rules is subjected to severe punishment. Under the guidance of the public health 

department, villagers are also allowed to collect medicinal plants in designated areas. Highly essential 

medicinal plants outside of these designated areas may also be collected after permission has been obtained 

from the local authorities. These strict regulations, rigorously implemented by the village committee with 

full cooperation from the villagers, have proven very effective for conservation and management of forest 

resources. 

The Economy of Quewa 

Agriculture 

Agriculture is the main economic activity. Because of prevalent cold and dry weather conditions, crops 

can be harvested only once a year in this part of Tibet. The main crops grown are barley, wheat, rape, 

peas, radish and potatoes. But because Quewa is located in a valley and has a somewhat better climate 

than other places in the same region, vegetables such as asparagus lettuce, green pepper, cucumber and 

tomatoes are also grown. In the absence of modern farming technology, the villagers are reliant on this 

limited range of crops. 

The annual crop yield is only about 100 to 125 kg per mu of land. Outside the valley, there are newly 

developed areas with better quality soil where the annual crop yield exceeds 225 kg per mu but irrigation 

works for these newer areas has yet to be completed and the crops are thus still dependent entirely on 

rainwater. The villagers believe that after completion of the irrigation works, they can increase their crop 

yield significantly. They have long engaged in the practice of mixing seeds of wheat, peas and rape to 

enhance crop production. Peas enrich the soil for wheat and barley planting by fixing nitrogen. Irrigation, 

seeding, fertilization are all done by hand. A small tractor or horse - drawn cart is used for transport. Their 

limited access to modern technology has established a system of mutual assistance among village farmers 

during the harvest season. 

Animal Husbandry 

Herding and animal husbandry are part of the traditional village economy and for domestic consumption. 
Normally, dairy products are exchanged for barley, flour or for other daily essentials. Animals kept include 

yak, pienniu (an animal crossbred from a bull and a female yak), local cows, sheep, goats, horses, donkeys, 

pigs and chicken. Sheep are the most commonly kept animals and goats are next. Dairy products are of a 

poor quality as the animals are inadequately cared for. One cow is able to produce only about half a kg of 
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milk per day. Each sheep weighs about 13 to 15 kg and gives only about half a kg of wool. But these 

animals are also highly adaptable, resistant to disease and thrive in these harsh weather conditions. Yak 

and pienniu are mainly used for ploughing. During the off season the villagers herd their animals up the 

hills. Local cows are kept to produce milk and butter. Sheep are raised for their wool and meat while goats 

are kept mainly for their fine hair and less for their meat. Horses and donkeys are used for transportation. 

The villagers are not used to eating pork and chicken, as both types of meat are considered expensive. In a 

household with a large sheep flock, one of the adult males will be assigned the responsibility of herding 

both his family's flock and his neighbour's flock for a fee. In a household with a smaller flock, the 

household head will assign young boys to the task of shepherding the household's flock together alongside 

an adult shepherd from a different household tending to his own flock. 

Animal husbandry is conducted on a small scale and often in tandem with crop farming since large 

rtumbers of animals are rare for this area. Some families engaged in both agriculture and herding will 

allocate different areas of their property for both activities. Women are assigned to agricultural tasks while 

men do the herding. But men and women often help each other out in chores such as butter and cheese 

making, wool trimming, cutting goat hair as well as in a range of farming chores in the field. Families 

engaged solely in animal husbandry do not allocate areas for grazing. They believe that moving their herds 

from place to place prevents overgrazing in any one area and reduces the risk of parasitic infection of their 

herds. Some herders are nomadic, traveling in all four directions with their tents and exchanging their 

animal products for food and daily essentials. 

Yaks are commonly herded on the hillside as this area suits the yaks best. Thus families living in the upper 

region of the hills tend to shepherd yaks and pienniu for families living in the lower region, in exchange 

for 6 kg of wheat per year. The traditional price for a newborn calf is 3 kg of butter. These traditional 

terms of exchange have persisted to this day. Every year in the second month of the Tibetan calendar, the 

herders bring the cattle down to the village for the spring ploughing season. Once this work is over the 

cattle is herded into the hills again. They are brought down once more in the ninth month for autumn 

ploughing. Most of the village households have an ongoing relationship with the herders of the upper 
region, which has continued for many generations. During the sixth month of the Tibetan calendar, the 

owner of the herd in the lower region will offer presents such as floor, barley, tea, green vegetables, radish, 

fruits, biscuits or clothes to the herder of the upper region who has looked after his flock. At this time, 

the herder will describe the condition of the cattle to the owner who will inspect his herd closely. 

Normally, a herding household is able to tend to cattle from 10 different households. To recognize his 

animals, the owner will paint different kinds of pattern on the animals' hoofs. If any animal is killed by 

predators or hurt in an accident while in the care of the herder, the owner will be contacted and the 

situation explained. If there is sufficient evidence that the loss is accidental, then the herdsman is exempt 

from having to pay a penalty. Otherwise he has to pay for the loss. The villagers generally trust each other 

and everyone abides by the established rules of the relationship between herd owner and herdsman. The 

relationship is both traditional and based on friendship. Every family has its own traditionally appointed 

herdsman and nobody changes their herdsman. The herdsman is entrusted by tradition to look after a 

particular family's animals and takes his responsibility seriously. Herders sometimes exchange the dairy 

products from the animals in their care for daily essentials. 

Commerce 

Trade is conducted mainly within the village although some trade is also done with animal farmers from 

other villages. People from the north of Tibet go to Quewa to trade their yaks and sheep for wheat, flour, 

dry radish and various other products. As they have to travel a distance of about 500 krn to get to Quewa, 

in the past, people used to trade meat and dairy products for food along this long journey. The length of 

the journey is also a result of poor roads and inadequate facilities. Herdsmen from other parts of Tibet 

also go to Quewa village for trade. There are several unwritten rules in commerce that both parties are 

expected to abide by. Deception on the part of a traveling herdsman might result in villagers not trading 
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with him in future or even preventing him from re-entering the village. Items traded are usually measured 

in bags. For example, one bag of wool is exchanged for four bags of the same size of barley. Sometime a 

weighing machine is used in which case 3 kg of barley is considered the equivalent of half a kg of wool. 

Within Quewa, o. 5 kg of meat is roughly equal to 2. 5 kg of barley or 3 kg of wheat. Yaks and sheep are 

common items of exchange, with the sheep being sold for mutton and the yaks as draft animals. Yaks are 

also traded for crossbreeding with cows to produce pimniu, which are stronger than normal cattle. 

Traditional commerce is a simple affair repeated every year without change to trade practices. Recently, 

the volume of trade has shrunk, mainly because the government has started to supply food to the 

herdsmen thus reducing their dependence on trade. Some people now own their own trucks, making it 

easier for them to sell their products in the city and to purchase a greater range of goods. While this 

benefits urban dwellers since they now have direct access to rural produce, there are few benefits for 

villagers unless they are able to travel to the city themselves. 

Butchery 

Two families in Quewa depend on butchery for their livelihood. Butchering is viewed as an occupation 

low in social status and butchers are thus not highly regarded. A butcher is traditionally assigned a 

number of customers who are known as salo. There are unwritten rules about the relationship between a 

butcher and his customers. Customers are not allowed to change their butchers, unless they have a 

problem with the quality of the meat or if there are problems with the butcher they have been assigned. In 

the past, butchers were called to households to slaughter the sheep or cattle on the customer's property, 

just outside the residential home. Nowadays customers put their cattle or sheep on a cart and deliver them 

to the butcher. Butchers are normally paid in kind, and are given the slaughtered animal's head and some 

pieces of meat as payment, called dila in the local dialect. This term suggests that slaughtering is a crime 

and the payment is regarded as a form of compensation on the part of the buyer for committing this 

"crime". The slaughter of large animals requires additional payment of grain, cereals and other types of 

food. For slaughtering small size animals, butchers receive r. 5 kg of barley per animal while 3 kg of barley 

is paid for slaughtering each large animal. The village will not admit new butchers and the two existing 

butcher households do all the work of slaughtering. The villagers subscribe to the saying. "Eating meat cut 
by a traditional butcher reduces a person's sin". Traditional butchers are highly skilled and often favorably 

compared with newer butchers who are regarded as poor in meat cutting skills. Butchering is generally 

carried out in the tenth month of the annual Tibetan calendar, and villages with herds will deliver their 

sheep and cattle to the butcher, in order to stock up and prepare varieties of meat for the coming year. 

Each household will deliver at the most 20 sheep and at the least 5 or 6 sheep to the butcher for 

slaughtering. When butchers call at individual households, the families prepare the animals for slaughter. 

The butcher is paid according to the number of sheep he has slaughtered. Economically, the two 

traditional butcher households fare better than the rest of the village. If they stop being butchers, butchers 

from other villages or a different region must be called in to continue the work. The villagers are reluctant 

to do this, as non-local butchers would demand a higher fee and their skills be perceived to be inferior to 

the local butchers'. Thus when the local butchers express a wish to change their occupation, the villagers 

plead with them to continue and so far the butchers have complied with their request. 

Weaving 

Both men and women are required to learn weaving according to local tradition since woolen clothes or 

clothes woven from animal hair are essential everyday garments in this region. The villagers are always 

weaving during their free time, and weaving is known as Ia Ia. To this day one can see old men weaving 

at their leisure and people weaving while walking, herding or talking. Indeed, weaving is such a common 
spare-time activity that anyone with his or hands free is perceived to be lazy or incapable. As a woman's 

skill in weaving is an important factor in her desirability as a bride, women are attentive to weaving. The 
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gradual modernization of the village has already led to a decline in the weaving skills of the younger 

generauon. 

Division of labor in weaving 

Weaving is strictly divided along gender lines, the kind done by men and the kind done by women. In 
the southern part of Tibet men use a four-wheel spinner to weave, but in other parts of Tibet, men 
weave solely by hand. Usually men weave with cow's hair, known as bulaiwhile women weave with 
sheep's wool or palai. 

This division of weaving labor is observed in Quewa. Men use goat and cow hair to make tents and 
they make blankets, bags of different sizes, ropes, bracelets and other items with long animal hair or 
yak wool. Different natural colors of yak wool are used for creating a range of patterns. For bags, black 
or brown is used while different colored goat hair is used for making belts and shoe laces in a "bow" or 
"bead" pattern. There is also a traditional pattern called Chimikuzh that has "nine eyes" of black and 
white in a circular arrangement. It is believed that the "nine eyes pattern" protects against calamity. 
Therefore many households display this pattern on the pillars or the doors of their residences .. 

Women specialize in pulu, (a woolen fabric made only in Tibet), carpets, belts and other items made 
of sheep wool. Married women are allowed to pay attention to color schemes, patterns and designs. 
They knit woolen sweaters, caps, gloves, mufflers, scarves and so on. It would be very strange if 
women are seen knitting with yak wool or men using sheep wool and they would be laughed at. 
Herders however do not observe this strict division and men and women from herder households use 
all kinds of wool. However, women generally do not do any spinning. The patterns and designs woven 
or knitted by herders differ from those of crop farmers. Therefore, occupational identity is represented 
in these designs and patterns. 

Dyeing 

Weeds, plants, stones and clay were once commonly used for dyes across different parts of Tibet. In 
the past, some people made their own dyes while others bought their dyes. Red and dark red colors 
were commonly obtained from synthetic dyes while all other colors were produced using natural dyes 
from weeds, plants, stones and clay. Natural dyes were normally used for blankets and men's clothing 
with the darker colors or black being used for women's clothing. Buddhist nuns used deep red or 
orange dyes for their robes. A range of colors is used for carpet making. The advantage of natural dyes 
is that they do not fade with washing, they act quickly, have neither harmful side effects nor irritate the 
skin and are economical. Most importantly, the production of these dyes does not pollute the 
environment. Even with these many advantages, because of the complexity of preparing and mixing 
these dyes, production of natural dyes is in sharp decline. Indeed no one produces natural dyes in 
Quewa these days and young people have no idea how these dyes are made. They have merely heard 
stories about traditional skills of dyeing. In the whole of Tibet, there are very few people left who know 
how to make natural dyes, but since they received this knowledge orally and are only able to transmit it 
orally, no written account of this knowledge exists. The convenience of synthetic dyes make them very 
popular among the villagers today, even though they pollute the environment and may adversely affect 
people's health. 

Inherited Handicraft Skills 

Handicraft skills in Quewa include oil painting, noodle making, spinning, weaving, knitting and simple 
tool making. Weaving is an important handicraft skill passed down from generation to generation. All 
Tibetan women are expected to know how to weave. Traditionally, during her wedding, a bride must take 

all her weaving tools with her to her new home. If a girl cannot weave, she may have trouble finding a 

husband and people will criticize her mother for being an inept parent. From the time they are 6 or 7 

years old, Tibetan girls learn to weave from their mothers or older sisters. Older girls have many weaving 

chores within the household. Boys are not required to perform these chores and so fewer of them weave. 

In the busy months of crop growing and the harvest season, rural women are especially busy since they 
must fit weaving and household chores into an already busy farming schedule. In less busy periods, 

women will travel to cities and towns to hire their weaving skills out for extra income. Women from 
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different places also teach other their skills. In Quewa, girls and women wear the same kind of Tibetan 

dress and shoes. In the city only married women don traditional Tibetan clothes). For her wedding a 

woman must make pulu, shoes, blankets, and so on. For women, weaving chores are never-ending and 

young girls are required to constantly improve their skills. 

From the age of 7 or 8, boys start learning how to weave with animal hair or bulai and to herd animals 

from elder men. They start carrying a wu®, an essential tool for herding which is also a kind of weapon. 

Many young men carry a beautiful wut:UJ around their waist. All boys take great interest in making their 

own wu® and this becomes their favorite hobby. Every time a boy makes a new wut:UJ, it would be of a 

different design. In the past, during the slack season, boys and men would weave at home, collecting 

suitable animal hair from their own households or from herders. In the evening all family members would 

be weaving, with the males doing bulai and females palai. Boys learn from their fathers and girls from 

their mothers. Men with superior weaving skills have been known to make weaving their profession. 

Villagers will then ask them to make special items and will also send their children to learn from the 

professional weavers. However, these days, younger males prefer driving a tractor to weaving. When 

asked why they do not learn to do bulai some will say driving a tractor requires one to learn how to repair 

it as well, leaving little time for learning weaving skills. Money has become very important in the village. 

Plastic products are replacing lots of traditional products. Most of all, tractors are replacing draft animals 

and horse and donkey carts. These days, the younger generation will only wear Tibetan clothes on special 

occasions. Quewa is still a traditional society in that the villagers are always dressed in traditional Tibetan 

clothes and that they, including younger village members, maintain most of their traditional practices. 

Gender Differences and Social Status 

The gender gap 

Women perform all crop-growing chores except for ploughing. They are also responsible for most of the 
chores related to animal husbandry. Only men are allowed to ride horses and drive carts and tractors. 

Most women have only ridden a horse once in their lives, on the occasion of their wedding day. Therefore 

men are far more mobile than women are. Tractors have made farming far easier for men while providing 

men with a convenient mode of transport. Women get to go out once a year during festival time, or if 

they are ill and require medical attention. Some women have never been to Rikaze, the nearest major city. 

Most women obtain news of the outside world from the men in their households. 

Decision-making 

There is a saying in Tibet "The father's hand wields authority, the mother's hand holds out food in a 

spoon". In Quewa men occupy the highest position in the household called shayuan meaning the source 

of livelihood. Men will take advice from women in their households (including their mothers) when 

facing a major problem, but the final decision rests with men. Women are expected to obey their menfolk. 

The traditional woman would say the shayuan or tiger of the family wholeheartedly assumes great 

responsibilities on his family's behalf. In some families, women play a major part in decision-making and 

in some others men will listen to what their wives have to say. Thus there is a range of perceptions on the 

status of men and women, depending on the individual household. 

Education 

A family with many children will give priority to the oldest son's education or to his entering a temple to 

become a lama. Formerly, girls were expected to stay at home to learn housekeeping skills. Nowadays both 

boys and girls have equal opportunities to attend school, although a boy's education is seen as being more 

important. 
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Community Development 

The village committee is the most important community organization. Often, only men attend the 

meetings and few women are involved. Thus men are involved in decisions on issues concerning the whole 

village and in community planning and development. They also often meet with local officials and 

advance their knowledge and skills of crop growing and herding in this way. Thus men are also more 

knowledgeable about the productive capacity of their farms. Women are not encouraged to be involved in 

planning and development and some are not even numerate. Women are significant providers of farming 

and household labor. Within any household, the women are the first ones to rise and the last to go to bed 

because they have an exhausting list of daily chores to perform such as cooking, cleaning, fetching water, 

making butter and cheese, washing clothes, looking after children and old people, not to mention a range 

of farming chores. 

Cultural Practices and Beliefi 

Marriage 

Parents or household elders normally arrange marriages. Girls are not expected to question their parents' 

decisions. A girl who asks about her future husband is considered uncultured and thus most women have 

no idea what their husbands look like on their wedding day. Marriage between agnate kin is strictly 

forbidden and is permitted for cognate kin only when kinship is seven generations removed. Generally, 

sons inherit all family property. Girls are expected to remain in their own village until they are married, 

normally to men from other villages. This is one way of ensuring that marriage does not occur between 

kin. It also means that once married, women seldom return to their parents' homes. There is pressure for a 
woman to maintain peace in the marital home, as she has no alternative home to return to. 

The Tibetans also have a custom of a groom moving into his wife's natal home after the wedding. This 

occurs when the bride's parents are wealthier than the groom's parents, and because they do not have a 

son. 

Normally, boys are considered to be of marriageable age when they reach r6. Girls are married off when 

they turn 15. They are considered "old" as a marriage prospect at r6. Usually the brides are several years 

younger than their grooms. With gradual modernization, people are marrying later. Most men prefer a 

bride from a family less well off than their own as they fear that girls from wealthy homes will be arrogant 

and spoiled. 

Arrangement of marriages normally takes place after the autumn harvest. Usually friends or neighbors 

will speak on a girl's behalf to the boy's family and a male relative of the boy, often his father or uncle, will 

then visit the girl's home to make his decision. While living in the prospective bride's home for several 

days, this male relative will closely observe the girl's appearance, her housekeeping and weaving skills and 

her overall demeanor before deciding whether she would make a good wife. The girl normally has no idea 

that she is being scrutinized as a prospective bride. She would be told that the prospective groom's male 

relative is a friend from a different village, who is on his way elswhere. The girl's parents begin preparing 

for her wedding and ask people to buy presents for her in the city. The groom's male relative will say 

something akin to "hope to see you again" if he approves of the match. After some time the boy will 
arrive with presents for his bride-to-be. The main purpose of his visit is so that he can take a good look at 
his future wife. Since this tradition continues to prevail, girls rarely challenge their parents' decision. 

After a proposal is made, a period of engagement follows culminating in a wedding. A ceremony 

accompanies each of these stages, the scale of which depends on how rich the bride's parents are. Dowry is 

provided according to what the bride's parents are able to afford, and the size of the dowry is never 

discussed within the groom's household. This applies too to men who have decided to live with the 

bride's family. A woman might prefer her husband to move into her parents' home since this will check to 

some degree the power he has on her. Women tend to avoid divorce, as they are generally worse off when 
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they are divorced. If a polyandrous family becomes a monogamous one, people do not consider this as 

divorce. 

Housing 

Houses are made of cable-stone, mud and timber, as other materials are not available. A one-storey house 

has 4 to 5 rooms; a guestroom, a regular room, a stone room, a hall, kitchen and wine room. The hall is 

an essential part of the house and is always richly decorated, according to the owner's taste and creativity. 

Kitchens are normally of low height and are made of stone. Each house has an outdoor courtyard 

surrounded by a low wall. Depending on the size of the courtyard, toilets are built either inside or outside 

the courtyard. Roofs are made of yak materials. Every roof has a pagoda with a flag of five colors (blue, 

white, red, green and yellow) in the middle of which there is an incense burner. 

Food 

The diet of villagers in Quewa is made up of typical Tibetan foods, the main items being zanba, flour, 

rice, yak meat, beef, mutton, a little bit of pork and butter, cheese and yoghurt. Buttered tea is the main 

beverage and Tibetan light tea and barley wine are also consumed. The main vegetables are cabbage, 

radish, potatoes and mushrooms. Fruit varieties include peach, walnuts, apples and wild fruits. 

During the busy harvesting season, the crop farmers eat 5 or 6 meals a day. Herders have three meals per 

day throughout the year. Breakfast consists mainly of zanba, thukpa, buttered tea and occasionally a kind 

of porridge cooked with zanba, meat, radish, cabbage and other vegetables. At lunch noodles or zanba 

with radish, cabbage or potatoes or maba (barley with cream, butter and sugar) is normally eaten. Dinner 

consists of thukpa, noodles or porridge. Tibetan light tea is normally drunk at lunch and dinner, 

sometimes with the addition of a little butter. Barley wine is consumed at any time. Tibetans tend to 

consume light alcoholic drinks. Wine with a high alcohol content is consumed only during the New Year, 

as this is the only time that people can afford to get drunk. But creamy milk remains the favorite drink of 

Tibetans. Tibetan food is not heavily spiced. Detergent is not used for washing dishes. 

Herders have a similar diet to crop farmers, but they drink the residual liquid from creamy milk as well 

and eat more mushrooms. Generally they consume less vegetables and more meat than crop farmers do. 

Clothing 

The villagers all wear home-made woolen clothes that cover the body from the neck to the ankles. Shirts 

and leggings are made of doth bought from the market. Women wear traditional clothes and pay 

particular attention to color, pattern and fabric texture. Young men dress in modern city clothes and wear 

traditional garb only during the New Year festival. 

Married men and women wear ornaments, otherwise people might think they were widowed. Depending 

on affordability, ornaments worn are made of gold, silver, brass, metal, pearl or gems. Women from crop 

farming households wear necklaces, earrings, bracelets and rings. Middle aged men wear an earring on 

their left ear, grow their hair long plaited with red or black thread and carry a knife on their waist. Some 

take snuff and carry a decorated snuffbox with them. Young men smoke cigarettes and do not wear 

earrings or have long plaited hair. 

Herders are dressed somewhat differently from crop farmers. Both men and women wear traditional 

robes, caps and shoes made of sheep skin. The dresses of women from herder households are colorful, 

including between three and nine different colors. A wide band of black doth embroidered with white 

thread is stitched onto the collar and hem of a man's robe. Women wear earrings, necklaces, bracelets and 

rings, as well as an ornament placed at the top of the head made of coral, pine and jade. They too carry a 

knife on the waist. In other respects, herder men are dressed like male crop farmers. 

Both male and female herders and crop farmers wear two jade pieces around their necks strung on red 
thread, which they believe provides protection for their bodies. 
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Festivals 

Many festivals are celebrated in Quewa, at least one per month. There are religious festivals such as 

Sagadawa and Chubachisi. The New Year and Wang Guo festivals are the most important. Because 

religious practice and climate vary across Tibet, New Year is celebrated differently in different places. The 

first day of the Tibetan calendar is the most important day of the New Year festival, which is marked by 

family reunion. On the second day villagers visit their relatives, friends and neighbors. On the third day, 

every household replaces its old five-colored flag on the rooftop pagoda with a new one and burns fresh 

incense at designated times. Afterwards everyone celebrates by drinking tea or wine, and singing and 

dancing till dusk. 

The Wang Guo Festival is the most important festival of the Tibetan calendar and is regarded as the 

happiest. It is celebrated in the ih month of the Tibetan calendar and is comprised of a sequence of 

celebrations to mark the harvesting of barley and wheat, and the prosperity of local herds of sheep and 
cattle. The festival has included many new elements introduced as a result of gradual modernization and 

increasing access to the outside world and is culturally hybrid since its sources are no longer purely 

indigenous. People celebrate by organizing trade events, sports carnivals, art exhibitions as well as other 

activities. Urban dwellers go to the villages at this time to join in these festivities. Businessmen from the 

cities regard this as an important opportunity for trade. On the first day of the festival, selected men from 

each family will don special festive garments. Carrying Buddhist sutra yellow bags, they ride around the 

village on horseback to congratulate everyone on achieving a good harvest. Woman and children also wear 

festive clothes and place burning incense in their fields. They celebrate with dance, song and sports 

competitions. Prizes are also distributed to the best crop farmer and herder. The festival also provides an 

opportunity for people to exchange their farming knowledge and experience. 

An important local ceremony is the appointment of a suitable person to start the year's ploughing on a 

chosen day of the Tibetan calendar. On this occasion, the villagers adorn the yaks' horns with dyed red 

thread and tie colored doth as well as a bell around the animals' necks. The decorated yaks from each 

household are then ready to receive the lama's orders. First of all, the lama prays for a good harvest and 

the gathered crowd of festively-dressed children, men and women, old and young alike will toss zangba 
from bowls they are holding towards the sky. The appointed plougher then begins the work of ploughing 

with his decorated yak and is followed by the rest of the village. The ploughing is ceremonial and finishes 

quickly. Villagers then gather to drink buttered tea together for the rest of the day. 

Local Entertainment 

As Quewa does not have electricity, modern entertainment in the form of television viewing is out of the 

question. Because batteries are expensive, villagers listen to their radios only during festival time. A few 

times each year, a mobile cinema group will visit the village with a selection of movies. Young men from 

the village go to the city to watch movies and videos. When they return, their fellow-villagers surround 

them and ask them to recount the stories of the movies they have seen. The children's favorite 

entertainment is to listen to stories told by their parents and elderly people in the evening under a dim oil 

lamp. Sometime good storytellers are invited to individual homes where all the family members will 

gather around to listen to a gripping yarn. 

Burials 

There are many different kinds of burial in Tibet, including celestial burial, water burial, cremation, 

ground burial and Buddhist pagoda burial. In Quewa celestial and water burials are dominant. Water 

burials are conducted for children while celestial burials are for grownups. The Tibetans believe that since 

human beings are wrought from nature, they must return to nature in death. Because there is limited land 

available for gravesites, ground burial is not possible. Cremation is avoided as there is risk of forest 

destruction and the villagers in Quewa do not practice Buddhist pagoda burial. Most villagers regard 

celestial burial as the best as it does not affect the environment. 
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Existing Services 

Environmental Conservation 

There are no factories in Quewa and the village is free of modern chemical pollutants. It is also free of 

plastic wastage in the form of empty bottles and cans and the absence of modern transport and electric 

motors makes it free of noise pollution as well. Thus the air is fresh and the water sources are pure and 

crystal clear. The sounds that one normally hears are the crow of the rooster in the morning, cattle lowing 

at night, people singing in the fields, songs being played on a flute, birdsong and the running waters of the 

stream. 

About fifty years ago, heavy rains caused severe floods in the valley, damaging a lot of property. From then 

on, the village committee imposed strict rules on everyone to protect their environment and prohibited 

tree chopping, hunting and plant collection unless approval was given. Later a reservoir and small canals 

were built as flood preventive measures. Trees were planted on both sides of the canals and retaining walls 

were built along the edges of planted fields. Because of these strict regulations, villagers have to gather 

wood and other forms of fuel for cooking from other villages or elsewhere in the region. The villagers 

treat environmental conservation very seriously and reagrd themselves as personally responsible for the 

wellbeing of their habitat. 

Schools 

There are two primary schools in Quewa which provide education up to standard three or the third grade. 

Students who proceed beyond that grade have to board at schools away from the village. The villagers 

built the two primary schools and appointed a literate person within the community to teach the children. 

The teacher's salary is made up of donations from the students' families. Before 1949, the village did not 

have any schools. Families would send their sons to study with lamas at the temple to obtain an 

education. Those who do well at their studies in the temple would continue studying until they receive 

the gexi qualification. In the past, girls did not receive formal schooling and stayed at home to help out 

with household chores. After 1949, the government established schools in Tibet and encouraged parents to 

the send their daughters to school. Nowadays, both boys and girls have equal opportunities in education. 

Health Care 

There was a seventh-generation traditional doctor known as the gabo in Quewa who died before he could 

pass on his knowledge and skills to his son. This was because the son was still a child when his father died. 

After 1949, the doctor's son was given a government grant to leave the village to study Western medicine. 

After completing his studies he returned to the village and became the resident physician. He is 

hardworking and responsible and very highly regarded by the villagers. The government has provided 

assistance for health care by training and funding this doctor and building a small clinic in the village. 

Thus, villagers do not have to travel to the city for minor illnesses. 

Nowadays, there are not many traditional doctors or gabo in Tibet. There are a few very old third

generation gabo doctors who are still alive. Fifth and sixth generation gabo doctors were very popular 

around Rikaze and were also known as yatong. pali, lhasa. People used to travel long distances to consult 

them. Quewa, as an administrative center in the Rikaze region, became popular because of these gabo. 
They used only herbal medicines obtained from the forest and their knowledge was orally transmitted 

from generation to generation. The gabo doctors were held in very high regard. They did not distinguish 

between rich and poor and cared for everyone in their community. However, because the gabo did not 

explain the benefits of their herbal cures, or where they were located in the forest, most people now no 

longer know the curative effects of local plants although they know the names of these plants. 
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I METHODOLOGY, RESULTS AND FINDINGS: SUB-OBJECTIVE #2 

Second sub-objective 
Dyes and the environment in North and Northeast Thailand: 
research, analysis and implicational trajectory 

Methodology for accomplishing sub-objective 

The principal researchers ofWeavers for the Environment (WFE) were Patricia Cheesman Naenna and 

Rachadaporn Siriwong. The Department of Environmental Engineering, Engineering Faculty at Chiang 

Mai University assisted WFE in the testing of waste products, as well as methodology. Other departments 

in the University that assisted in the research were the Chemistry and Industrial Chemistry Departments 

of the Science Faculty. The dye shop of Studio Naenna Textile Company, which is the marketing arm of 

WFE, was used as the site for testing and for setting up the model disposal units. 

Preliminary research led to the construction of a series of settling tanks from which the water waste 

was tested at the Department of Environmental Engineering, Chiang Mai University. The results showed 
that the tanks needed to be modified to allow more of the rinsing water to flow into the settling tanks to 

reduce the concentration of dissolved solids. 

Also, the use of lime as a coagulant, which was suggested by Professor Haight during a workshop in 

Bali, was not successful. The reason was that the quantity of suspended solids was too high due to this 

lime content and the quantity of residual waste was greatly increased unnecessarily. The waste water could 

be successfully flocculated without the lime, using only alum. The BOD and COD (biochemical and 

chemical oxygen demand) also needed to be reduced. 

Activities accomplished and empirical details 

The research findings produced concrete lessons that were shared at a Workshop on Dyes and the 

Environment. Twenty-two participants from North and Northeast Thailand, Cambodia and Laos 

attended the Workshop. The Workshop was held on 21-23 October 1996 at Studio Naenna (138/8 Soi 

Chang Khian, Huay Keow Road, Chang Peuak, Chiang Mai, 50300, Thailand, telephone: 66-53-226041, 

fax: 66-53-217707). 

The programme of the Workshop was as follows: 

Monday, 21 October 

1996 

09.00-09.15 Registration 

09.15-10.00 Welcome and Introduction to WFE and the 

project 

10.00-U.OO Eco-colour: what? why? how? where? 

U.00-12.00 Dye workshop using chemical dyes 

12.00- 13.30 Lunch 

13.30-15.30 Waste disposal systems for dyes 

15.30-16.30 Discussion 
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Tuesday, 22 October 1996 

09.00- 10.30 Dyeing with Lac (Kran~ 

10.30-U.OO Dyeing with Sappan wood (Mai Fan~ 

u.oo- n.JO Dyeing with Jackfruit wood (Mai Khanun) 

U.J0-12.00 Dyeing with Turmeric rhizome (Khamin) 

luNCH 
12.00- 1J.JO 

1J.30-15.00 Dyeing with Indigo leaves (Khram) 

15.00-16.30 Dyeing Ebony fruit (Mak/ua) 

Wednesday, 2 3 October 

1996 

09.00-12.00 Field trip to Chom Thong, the weaving area ofWFE in Chiang 

Mai 

Results, findings and conclusions of GEDNET research on dyes and the 
environment in North and Northeast Thailand: edited &om Technical 
Reports submitted by Patricia Cheeseman Naenna and Ratchadaporn 
Siriwong 

Contents 

• Introduction 

• Dye facts 

• Safe dyes 

• Safe dyeing methods 

• Dye methods for cotton and silk 

• Approximate costing of waste disposal units 

• Design of waste disposal units 

• Approximate functional costs 

• Appendix 

Introduction 

The Weavers For the Environment (WFE) is a group of weavers who weave at home to earn a major part 

of their family income by using environmentally friendly methods of production. This group was 

established in 1994 by Patricia Cheesman Naenna, a researcher of Lao textiles and a teacher at Chiang Mai 

University. Since 1986, Studio Naenna is the marketing arm for WFE, the core of which is a group of 

weavers in Soptia village, Chom Thong district, Chiang Mai province, northern Thailand. 

In the last five years, the north of Thailand has seen rapid growth, mainly based on the tourist trade 

and its supporting industries. The demand for locally produced handicrafts has increased accordingly. 

Whereas in the past the weavers would weave only for their families, today they weave as a major source of 

income. There are many new large workshops in the area which require large quantities of dye resources 

and many workshops are turning to chemical dyes to meet the demand for handwoven fabrics. 
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Chom Thong Thong district, 6o krn. south of Chiang Mai, is famous for its natural dyes, but today 

the indiscriminate harvesting of the natural resources for dyes is leading to deforestation. In the past, 

weaver families would carefully gather enough dye materials for their own use without destroying the 

trees. But recent economic change has been caused by outsiders who sell dyes in large quantities to the 

weavers and large workshop owners. This is causing degradation of the forest. Those weavers that have 

changed to chemical dyes, are not fully aware of the safety precautions needed in the dyeing process and 

rhe disposal of the dye wastes. Much of the waste is thrown into the Ping River. 

The northeast ofThailand (Isaan) is the largest textile production area in Thailand. The area is 

already deforested and it is impossible for the weavers to gather natural materials for dyeing. Although 

some weavers are planting their dye resources, most have turned to chemical dyes, especially in the 

large-scale production of silk. The waste products from the dye shops, both in the north and northeast, 

a:re usually thrown into the rivers, ponds or rice paddies without knowledge of the toxic effect of the waste 

on the fish, livestock or people themselves. 

Therefore, Weavers For the Environment (WFE) is disseminating knowledge to its members and to 

the public of natural dyeing, safe methods of dyeing with chemical dyes and the disposal of the chemical 

waste products in an environmentally friendly way. The aims of the Weavers for the Environment are: 

• To train and offer satisfying work to young women in the village area of Chom Thong, south of 

Chiang Mai, with the result that this brings self-esteem and an alternative to migrating to the 

cities to find work 

• To do research and to document women's indigenous knowledge of natural dye plants, weaving 

methods and cultural aspects of costume and textiles 

• To benefit the weavers and their families 

• To develop designs that are suitable for export while maintaining the original knowledge of 

traditional designs 

• To plant natural dye plants to create a resource for future generations. 

Dye facts 

Originally, the aim of the GEDNET project was to explore environmentally safe ways of disposing dye 

waste. To learn about this, Patricia Cheesman N aenna and Rachadaporn Siriwong attended a five-day 

workshop in Bali. Following this workshop, they built purification units at Studio Naenna and chose 

chemicals for the chemical purification system. 

Subsequently, they obtained new information about the chemical dyes used by Studio Naenna and 

most of the weavers in the area. This information carne from: 

• the research of Prof. Dr. Volker Rossbach from the Institute of Macromolecular and Textile 

Chemistry, Dresden University ofTechnology, Germany, who was seconded as a special teacher 
at the Department of Industrial Chemistry, Faculty of Science, Chiang Mai University 

• TTIS Textile Digest 

• Colourway magazine. 

According to this new information, it appears that most of these dyes used by Thai weavers are not 

biodegradable and are carcinogenic due to their capacity to split into certain dangerous arnines. This 
means that even if the solid wastes are removed from the water that is put into the environment, the solid 

waste remaining is highly dangerous, and even more so in the concentrated form of a precipitate gathered 

in a settling tank such as that tested by WFE. 

An example of misguided priorities is in the example of the Thai T oray Textile Mills Co. Ltd. at 

Nakornpathom province. This company received the first prize from the government for its efforts to 

clean its waste. Their settling systems are not dissimilar to those experimented with by Weavers for the 

Environment. Their water passed the tests for water waste but the precipitate was dumped in the field out 
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at the back of the factory, with no questions asked. If the dye materials used by this factory are of the 

unsafe type, the waste dump poses a serious health threat to the people in the area. 

Therefore, the dye materials chosen by weavers must be changed so that the solid waste is not 

dangerous. The German government has already put into motion a new laws which prohibit the 

production and import of fabrics and garments made from certain Azo dyes-specifically, the Azo MAK III 

group. Reductive cleavage of one or more azo groups can release one of the specified amines which are 

capable of splitting into carcinogenic chemicals. The law came into force in Germany on 1 July 1995. 

Azo dyes are a group of dyes containing two nitrogen atoms (-N=N-). Azo dyes cover nearly all dye 

classes as disperse, acid and especially direct. The Azo MAK III group is carcinogenic; it combines about 20 

prohibited dyes, especially the azo dye called Benzidine. 

There are European standards for the toxicity of finished goods for companies that wish to put eco

textile labels on their items. But this is not compulsory. Many consumers are not yet aware of the dangers 

and still purchase unsafe goods. People can absorb many dangerous chemicals from textiles through the 

skin especially when the fabrics are in contact with perspiration, urine and saliva. This is of particular 

concern with regards to babies and young children. Thus, dye companies should remove all the poisons 

from the dye and all associated chemicals. But this increases the cost of the dye. 

Today, about 30 kinds of eco-labeling have appeared on the market to provide consumers with 

information on the environmental impact and safe products, for example the green label The standard of 

all eco-labels is similar. Most of the eco-labels share the same standards as follows: 

• The goods have low levels of heavy metal and pesticide residues, e.g. Cadmium (Cd), Copper 
(Cu), DDT. 

• The level of free formaldehyde should not exceed the legal limit. 

• The pH value must be neutral. 

• The goods must not be dyed with dyes that contain prohibited amines on the Azo MAK III lists. 

• There should be no organo-chlorine carriers. 

• There should be high performance in colour fastness under certain conditions. 

• The production process should be environmentally friendly. 

Examples of eco-labelling logos for textiles: 

~ 
Eco- tex (Kl 

~ 
GuT (K) 

. 
=--4ii". OKO- Tex Standard 100 

... . .... _... 
=~~ 

~® 
~ 

TOX PROOF (Kl 

... EU environmental symbol : ~ : 
'\·· .· 
'(: 

0 K 0 OKO cotton 

LJ 
COTTON 
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In 1992, the ISO 14000- International Environmental Standards were agreed upon at the United Nations 

Conference on Environment and Development (UNCED) in Rio de Janeiro, Brazil. The following is a 

summary of the different country standards: 

• In Britain, the Government has set up British Standard 7750 (BS 7750). 

• In Germany, Government enforces laws that prohibit certain azo dyes as Azo Dyes MAK III 

group, according to Eco-T ex Standard roo. There are six main suppliers; Kaufhot, Karstadt, C & 
A, QueUe, Steilmann and Otto-Versand that declared they will observe these rules strictly. 

• In Austria and Switzerland, the Governments have adopted ISO 14000-International 

Environmental Standards as their National standard. 

• In Europe, the European Union has set up an Eco-Management and Auditing Scheme (EMAS). 

• In Canada, the government is considering the adoption of the Environmental Management 

System (EMS)-a part of ISO I400o-lnternational Environmental Standards-as their rules of 

import. 

• The United States of America uses the Environmental Management System (EMS) as a guide to 

environmental conservation. 

• In Brazil and Chile, the governments are aspiring to improve their standard of production and 

exports in line with Environmental Management System (EMS). 

• In Mexico, the government has a plan to enforce ISO I400o-lnternational Environmental 
Standards. 

• In Japan, there are many companies that have declared adherence to ISO 14000-International 

Environmental Standards. 

• In Korea, the government enforces ISO 14000-International Environmental Standards. Many 

private companies have declared the adoption of BS 7750 (British Standard 7750). 

• In Australia and New Zealand, the governments use ISO 14000-International Environmental 

Standards as their national standard. 

• In Hong Kong and Singapore, the governments promote seminars and training on ISO 

I4ooo-lnternational Environmental Standards. They invite companies to participate in seminars 

on the Environmental Management System (EMS) for organizational upgrading and monitoring. 

• In Thailand, the Thai cabinet has appointed a National Accreditation Council (NAC)

consisting of the Minister of Industry as the chairman, with other high-ranking government 

officials and non-governmental representatives as members-to design the policy on National 

Standards. They are setting up a Board to implement the Environmental Management System 

(EMS). There are frequent seminars about the Environmental Management System (EMS). 

However, Thai dye-producing companies are very reluctant to give information and say that their 

dyes are safe, or that there is no immediate need for change because there is still time before the 

German law is enforced. This is in fact not true, as some producers have discovered. The 

European market is already demanding safely dyed products. 

Safe dyes 

Most of the dyes sold in small packets, produced in Thailand, are not safe dyes. Since no information is 

available from the producers about the contents of their dyes, it is presumed that none of them are safe. 

Dyes that are safe for use according to Eco-T ex Standard roo are produced by several companies. 

Suppliers of safe dyes: 

6. Dystar Thai Ltd. 

193 Lake Rajada Building, 17th floor, Ratchadapisek Road, Klongtoey, 



Bangkok rona, Thailand 

Tel: (02) 264 0407. Fax: (o2) 264 0474. 

Agencies: 

• Mr. Pairoj Phanich 

3/6-9 Ratthamanon Road, Tambon Nai Maung, Amphur Muang, Roi Et 45000 Thailand Tel: 51 

II 79· 

• Mr. Charau Weeraporn 

126II4 Charansanirwong Road, Aruneammarin, Bangkok Noi, Bangkok 10700 Thailand Tel: (02) 

434 5311. 

7· BASF Altiengesellschaft 

attn. (name, code+building no.) 

67056 Ludwigshafen, Germany 

T elefax: o6 21/ 6o---. 

Telephone: o621/ 6o---. 

Name list of researchers and their subjects at BASF: 

Name Code I Building No. Telefax, Telephone 

DrS. Grutter-Merten ET/PU- Z 25 
---41517, ---99333 

Dr W. D. Kermer ET/PT- G roo ---92955· ---40883 

Dr M. Schmitt ETM/CK - H 201 ---92725, ---93876 

DrU. Nahr 
ETM/SD- 201 ---92725, ---49169 

Dr F. Reinert 
ETM/HA- 201 

---45887, ---45754 

DrN. Grund 
ET/D- 201 

---45887, ---99083 

Dr D. Augart ET/PT- G 100 ---92955· ---99168 

8. Sandoz (Clariant) Chemicals Ltd. 

Sandoz (Clariant) Products Ltd. 

99, Soi Rubia, 14th Floor, Sukhumvit 42 Road, 

Bangkok 10110, Thailand Tel: (02) 3815070 (10 lines).Fax: (02) 381 5081. 

9· Zeneca (ICI) Ltd. 

ro. Ciba (Geigy) Ltd. Thailand 

Tel: (66-2) 552 1536-7 

Safe Dyeing Methods 

1. Wear gloves at all times when handling the dyes and dyed yarns. 

Subject 

Safety Data Sheets 

+ toxicology 

Effiuents, air 
pollution + waste 
disposal 

Dyeing cellulosic 

fibres 

Dyeing wool and 

synthetic fibres 

Textile auxiliaries 

and finishing 

agents 

Textile printing 

Ecology in leather 

finishing 

2. Wear a good quality face mask when weighing dyes and standing near the fumes of the dye pot. 
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3· Keep dyes away from the kitchen.and living areas. 

4· Keep dyes away from children. Do not eat, smoke or drink in the dye area. Protect small children 

from the heat of the fire. Wash your hands thoroughly after dyeing. 

5· Do not use your mouth to open dye packets. 

Dye methods for cotton and silk 

Cotton-reactive dye 

6. Weigh the cotton. 

7· Weigh the dye by o/o of cotton. 

8. Calculate water by weigh of cotton 20 litres I 1 kg. of cotton. 

9· Calculate salt by quantity of water: 

30 g. I litre- pale colour (o- 0.5o/o) 

50 g. I litre- medium colour (0.5- 3o/o) 

8o g. I litre dark colour (more than 3o/o) 

10. Calculate soda ash by quantity of water: 

10 g. I litre- pale colour (o- 0.5o/o) 

20 g. I litre- medium colour (0.5- 3o/o) 

30 g. I litre dark colour (more than 3o/o) 

II. Dissolve salt in cold water in dye pot. 

12. Dissolve dye in separate pot. 

13. Add dye to dye pot. 

14. Put in damp cotton 

I5. Warm to 50°C about 30 minutes. 

r6. Take out cotton, add soda ash. 

17. Put cotton in dye pot. 

r8. Warm to 50°C for one hour. 

19. Remove cotton and rinse thoroughly. 

20. Soaping: Boil yarn in water with a small amount (one spoon) of shampoo or soft soap for 15 minutes 
and rinse. 

Silk acid dyes 

21. Weigh the silk. 

22. Weigh the dye by o/o of silk. 

23. Calculate water by weight of silk: 20 litre I 1 kg. of silk. 

24. Dissolve dye in separate pot. 

25. Add dye to dye pot. 

26. Put in silk (sometimes damp) into cold water. 

27. Warm dye pot stirring if possible for 15 minutes. 

28. Boil for 45 minutes 
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29. Rinse. 

30. Place in an acid bath if necessary (Acetic acid: I cup for IOO litres of water). 

Approximate costing of waste disposal units 

Size 
Settling tanks Filter tanks Cost of Approximate 

cement costing 

nngs (baht) 

Capacity Total Capacity Total coconut 

husk, 

rice husk 

ash, 

sand, 

valves, 
.. 
JOint, 

plastic 

p1pe SIZe 

3l4 inch 

and 

alum 

Small 40 x So 4 40 x So 4 90 baht I 720 

em.= em.= I ring 

SS7.041 SS7.041 

Big 40 X 110 4 40 X 110 4 200 baht I6oo 

em.= em.= I I ring 

I521.I5I I521.151 



Diagram of waste disposal units 

~der ground ~ 

rice husk ash 

sand 

I -

~ 
"'-"). I 

coconut husk 
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Approximate functional costs size per month 

Size/ Capacity of wasu water Alum 0.2% of capacity of Cost of Alum Appmdix/Cost of 

month each month (litre) waste water each month (bath) Alum (baht) 

(kilogram) 

Small 887.04 X 4 = 3548 3548.16 X 0.2% = 7 7.09632 X 15 = 15 b.for I kg of 
106.50 Alum 

31. 3548 7 106.50 106.50 

32. 3548 
7 106.50 

213.00 

33· 3548 7 106.50 319.50 

3548 
7 106.50 426.00 34· 

35· 3548 7 106.50 532.50 

36. 3548 
7 106.50 639.00 

37· 3548 7 106.50 744·50 

38. 3548 
7 106.50 852.00 

39· 3548 7 106.50 958.50 

40. 3548 
7 106.50 1065.00 

41. 3548 7 106.50 Il71.50 

3548 
7 106.50 1278.oo 42. 

--
I YEAR 42576 84 1278.oo 

Big 
1521.15 X 4 = 6084 6084.4 X 0.2% = 12.1 12.1688 X 15 - --

182.50 

6084 
12.1 182.50 182.50 43· 

44· 6084 12.1 182.50 365.00 

6084 
12.1 182.50 547·50 45· 

46. 6084 12.1 182.50 730.00 

6084 
12.1 182.50 9ll.50 47· 

48. 6084 12.1 182.50 1095.00 

6084 
12.1 182.50 ll77.50 49· 

50. 6084 12.1 182.50 1460.00 

6084 
12.1 182.50 1642.50 51. 

52. 6084 12.1 182.50 1825.00 

6o84 
12.1 182.50 2007.50 53· 

54· 60841 12.1 182.50 2190.00 

I YEAR 73008 145·20 2190.00 --



A Lppen zx: natura ld ryes 
Colour Central Romanised Local name Latin name English name 

Thai Thai 

RED 

Cotton lu£.11\1 Mai Fang Mai Fang Caesalpinia sappan Sappan wood 

Linn. 

Silk L. Khrang Khrang Coccus lacca Stick lac flSil 

YELLOW 

Cotton luuuu Mai Mai Manun (in Artocarpus Jackfruit wood 
' 

Khanun the north) heterophyllus Larnk. 

Mai Mak Mi (in 

the north-east) 

Ul]ll Kharnin Khinin Curcuma domestica Turmeric 

Valeton rhizome 

Silk 11n11a Kaelae Khae Madura Ermarginate 

cochinchinensis wood 

Corner 

ORANGE 

Cotton and ~i1uaw Kharn Saet Kharn Ngo Bixa orellarna Linn. Lipstocl or 
silk Annatto seeds 

BLACK 

Cotton and u::tnaa Maklua Maklua Oiospyros mollis Ebony fruit 
silk Griff. 

BLUE/ 
INDIGO 

Cotton lifllflS11J Ton Khrarn Khrarn Indigofera tinctoria Indigo leaves 

Linn. 

Silk and oiurlau Ton Hom Hom Baphicacanthus cusia Hom leaves 

cotton Brem. 
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I METHODOLOGY, RESULTS AND FINDINGS: SUB-OBJECTIVE #J 

Third sub-objective 
Commercial shrimp cultivation and its impact on environment and 
livelihoods in Bangladesh: research, analysis and implicational trajectory 

Methodology for accomplishing sub-objective 

This project component is part of the long-term outcome of a national workshop on "Environment and 

Women: Policies for Sustainable Management of Natural Resources", organised by AIDAB and UNIFEM 

on 24-26 November 1991 in Comilla, Bangladesh, to promote a dialogue among rural women on 

environmental issues. One hundred and twenty-one rural and indigenous women from 66 village-based 

organisations from all over Bangladesh participated in this workshop, as a preparatory process for the 

United Nations Conference on Environment and Development (UNCED) in 1992. The 

recommendations of this workshop were presented at UNCED. 

As pact of this process, this Bangladeshi project component focuses on commercial shrimp 

cultivation and its impact on environment and livelihoods. The research objectives are as follows: 

• Establishment of a long-term research-and-action regional network focussing on gender, 

environment and sustainable livelihoods as a vehicle of social transformation 

• Building of local capacity in documentation, articulation and application in the communities 
involved in the research projects. 

• Development of an initial database of gender-differentiated and culturally sensitive knowledge 

relevant to the network's research-and-action objectives. 

• Building of an information-dissemination system that could potentially include electronic 
networking; newsletters, working papers and books, seminars and workshops. 

• Contribution to the building of alternative bodies of knowledge, particularly women's indigenous 

knowledge, so as to enhance community sustainable livelihoods through increasing gender equity 

and environmental renewability. 

• Contribution to the enabling oflocal communities to benefit economically from their traditional 

skills and environmental knowledge in the form of intellectual property which can be developed 

and marketed. 

• T argetting research towards application at the various levels 

-at the macro level addressing policy-makers, development agencies, the media and business 

corporations 
-at the meso level, addressing research institutions, universities, non-government organizations 

-at the micro level, addressing women in local communities, especially indigenous and rural 

communities. 

In the research on shrimp farming, comparison is made between the socioeconomic conditions of 

women and men living within shrimp areas and those living outside such areas. The research has focused 

on identifying opportunities for alternative sustainable livelihoods-excluding shrimp farming-for 

women and men. It also seeks to assess the human right status of women and men in the area and identify 

what steps need to be taken to ensure basic human rights of people. 

The Bangladeshi project was catalysed by two meetings--one planning meeting in Singapore in 1994 

to develop the area of study and another in Nepal in May 1996 to develop the methodology and workplan. 
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Following these two meetings a literature review of shrimp farming was undertaken. Data and 

information were collected from government departments, NGOs and research organisations. 

Interviews were done with 304 informants, consisting of equal numbers of women and men (except 

for shrimp farm owners since there are no women shrimp farm owners). These were selected from the 

following areas: 

District Sub-district 

Khulna Paikgacha, Dumuria, Botiaghata 

Sathira Sadar, Debhata, Ashashuni, Kaliganj, 
Shyamnagar 

Bagerhat Sadar, Rampal, Mongla, Fakirhat 

The informants were divided into the five categories below with a separate questionnaire developed for 

each category: 

Category No. of informants 

owners of shrimp farms 54 

workers on shrimp farms 100 

workers in shrimp processing plants 100 

workers in other occupations 50 

community leaders 

Total 304 

In addition, Nijera Kori co-ordinated participatory data collection. This research method was used for 

comparing 3 micro-habitats: 

• A shrimp-free area-Polder 22 

• An area completely under shrimp cultivation-Polder 23 

• An area partly under shrimp cultivation-Polder 29. 

From each polder, ten landless persons-five women and five men-were selected for project 

participation. The total number of project participants was thus thirty. The selection criteria were age, 

education, occupation, income, economic and social status. 

A two-day training workshop in participatory data collection was conducted for the thirty 

participants on 25-26 January 1997. They were supplied with structured questionnaires to document their 

daily activities, time use and income. Each participant completed a questionnaire weekly, for four months 

(120 days), starting from February to May 1997. A total of 570 questionnaires were completed: 30 persons 

x 19 weeks. The four-month period from February to May was chosen as this coincides with the peak in 

shrimp farm activities. Participants from Polder 23 and 29 worked in shrimp ponds while participants 

from Polder 22 were involved in agricultural activities. The Nijera Kori research team supervised the work 

of the participants. Questionnaires were collected on a weekly basis to compile and process the data. 

The socio-economic background of the project participants may be described through the following 

tables: 
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Education Lev~/ Female Male 

Bachelors of Arts degree - 2 

Higher Secondary Certificate - 2 

Secondary School Certificate 3 3 

Class Ten 6 8 

Primary level education 5 -
Illiterate [The daughter of the I -
illiterate woman helped her co fill 

the questionnaire.] 

Total 30 

Going by the national literacy rate of 35% (See http://www.cheodora.com/wfb/bangladesh people.hcml), 

chis selection of participants is unusually literate. 

Primary occupation (present) 

Activity Female Male 

Regular job 2 4 

Agriculture 6 3 

Small score-own enterprise I I 

Daily waged labourer I 3 

Tailor cum village doctor - I 

Tailor I -
Small poultry farm 2 -
Shrimp farm worker - I 

Trading-shrimp fry and crabs - I 

Students 2 I 

Total 30 

In addition, all the participants have a secondary means oflivelihood. The majority work as seasonal 

labour in the shrimp farms and as shrimp fry catchers. Most of the women rear some poultry and a few of 

them sell cow dung. Participants living in shrimp-free areas keep cattle and goats. 

In the past, most of the men earned their living from agriculture, and most of the women worked 

within their households. Three of the participants were students-the one boy usually helped his father in 

agricultural work while the rwo girls helped their mothers in domestic chores. One of the important 

sources of livelihood was livestock and poultry rearing. The men were also seasonal fishermen. 

The average ages of the male and female participants are 35 and 33 years respectively. The age range 

for che males is I8 to 46 years, and chat of the females is I7 to 48 years. The average family size of 

participants, at 6.47, is higher chan the average family size of Bangladesh (5.5). 



Activities accomplished and empirical details 

Calerular of activities· .-

Date Activities 

July 1996 Recruited Research Associate 

July--September 1996 Literature review with government departments, research organisations and NGOs 

October 1996-January Analysis of research; planning and preparation of training workshop for participatory 

1997 data collection. Development of questionnaires for survey and pre-testing. 

25-26 January 1997 Participatory data collection. A workshop was conducted for 30 participants in 

participatory data collection. 3 groups of 10 persons, 5 men and 5 women, were chosen 
from each of the following areas: 

• Polder 22: a shrimp-free area 

• Polder 23: an area completely under shrimp cultivation 

• Polder 29: an area partially under shrimp cultivation 

February-May 1997 Participatory data collection: Questionnaires were filled up by each of the 30 

participants for a period of 19 weeks. This four-month period was selected as it 

coincided with the peak in shrimp farming activities. Participants in Polders 23 and 29 

worked in the shrimp farms while participants from Polder 22 were involved in 

agricultural activities. 

July 1997 Second local-level workshop to integrate local network and study action plans, and 

implement action plans in the field 

June--September 1997 Collection, collation and analysis of information from participatory data collection. 

Planning, preparation, training and dissemination of survey forms. 

October-December Interviews were conducted over a 3-month period with 304 persons of equal numbers 

1997 of men and women--except for shrimp farm owners where no woman shrimp farm 

owner was found. The area involved were the following districts and sub-districts: 

Districts: Khulna, Sathira, Bagerhat 

Sub-districts of Khulna: Paikgacha, Dumuria, Botiaghata 

Sub-districts of Sathira: Sadar, Debhata, Ashashuni, Kaliganj, 

Shyamnagar 

November 1997 A national-level workshop to aid advocacy for a national action plan, and for the 

regional dissemination of information 
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Results, findings and conclusions of GEDNET research on commercial 
shrimp cultivation and its impact on environment and livelihoods in 
Bangladesh: 
edited &om Field Reports submitted by Nilufer Ahmed of Nijera Kori, with 
supplementary macro-analysis 

Contents 

• Introduction to shrimp farm cultivation 

• Shrimp farming in Bangladesh-Khulna, Sathira, Bagerhat 

• Research methodology for accomplishing sub-objective 

• Activities/calendar of activities 

• Empirical evidence - raw data 

• Results 

• Findings and conclusions 

• Shrimp farming practices: past and present 

• General remarks, comments, problems 

• References 

Introduction to shrimp farm cultivation 

Between 1993 and 1994, for all Asia, the number of shrimp hatcheries doubled, from 2,759 to 4,208 (see 

Rosenberry 1993, 1994b). The installation of these hatcheries is often promoted with governmental 

support. In Bangladesh in 1993, for example, the government owned two of the country's four hatcheries. 

In order to facilitate the further development of the shrimp industry, the government of Bangladesh 

recently decided to sell its hatcheries to the private sector. It also provided US$50 million in credit to 

encourage the installation of new shrimp farms. The government hoped to double export earnings from 

shrimp in 1994, and again in 1995, to reach US$ 625 million (see McElroy 1993-1994).'
0 

Shrimp, once regarded as a luxury food by most people, has become more affordable and available as 

demand for it steadily rises in the major consuming markets of Japan, the United States, and various 

European countries. But obscured by a thin veneer of delicacy and culinary refinement is a story of 

environmental destruction and social upheaval that few consumers know about. Much of the shrimp sold 

in restaurants and supermarkets today is produced on factory-style 'shrimp farms' which are causing 

devastating ecological damage and social disruption. Tropical coastal ecosystems that once provided 

habitats for an immeasurable diversity of flora and fauna, and life support for scores of millions of coastal 

inhabitants have been turned over to the monoculture cropping of one high-value product for consumers 

in the United States, Europe and Japan. 

While landings of wild shrimp from capture fisheries have hovered around two million tons a year 

since the early 1980s, shrimp farms have sprung up along vast stretches of tropical coastlines of many 

developing countries where shrimp output exploded from under 84,000 tons in 1982 to more than 

712,000 tons in 1995, a nine-fold increase. Today, more than one-quarter of the shrimp consumed 

worldwide is produced this way, and the proportion is predicted to rise to 50 percent as shrimp farming 

expands and wild catches from overfished shrimp fisheries decline. 

In the U.S., the world's leading shrimp consuming country, shrimp competes with tuna as the most 

popular seafood. The United States imports up to one-half of the total world production of farmed 

shrimp and restaurant chains such as Red Lobster, Bubba Gump, Shoneys, Long John Silvers and Sizzler 

'o http://www.greenpeaceusa.org/reports/biodjversity/shrimp/ 
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build reputations and market share by selling shrimp to the millions of Americans who occasionally dine 

out. Indeed, Red Lobster alone sells almost five percent of the farmed shrimp produced worldwide. 

According to the President ofiCEC Seafood Corporation, "Red Lobster's advertising of shrimp has 

stimulated all consumption and in large part made possible the 250 percent increase in US shrimp 

consumption since the advent of aquaculture". But the fact that "ordinary" American, or European or 

Japanese consumers can afford to eat more and more shrimp costs other people and the environment 

dearly. The true costs of"all the shrimp you can eat" in America, Europe or Japan are being paid by 

poorer people living in coastal areas in countries like India, Bangladesh, Thailand, Honduras and 

Ecuador. 

The "overnight" wealth to be made in shrimp farming has attracted get-rich-quick developers all 

along the marketing chain, from the "farm gate" to the restaurant plate, but in its wake lies unprecedented 

environmental destruction, pollution and social disruption. As the UN's Food and Agriculture 

Organization (FAO) recently characterized the shrimp farming situation in its 1995 review of the state of 

world aquaculture: 

The inexorable global expansion of marine shrimp farming generated by market demand, short-term 
gain and government support because of export earnings has brought with it super-intensive systems, 
nomadic farmers, environmental and sociological disputes, water quality and disease problems and 
crashes in the production of some countries. 

Modern shrimp farming has caused so many environmental problems and social impacts that an 

increasing groundswell of social discontent has risen in Asia and Latin America, often resulting in violent 

confrontation and, in some instances, the harassment and even murder oflocal people attempting to 

defend their lives and livelihoods against the encroachment of shrimp farming. 1
' 

Shrimp in the world economy 
The world's production of farmed shrimp is dominated by developing countries located in the 
tropical latitudes. Seven countries produced about 86 percent of the farmed Shrimp production in 
1995-six Asian and one Latin American. Regionally, Asia produces nearly four-fifths of the world's 
farmed shrimp output, with Latin American countries providing most of the remainder. Shrimp 
farms throughout Asia harvested 558,ooo tons in 1995, accounting for 78 per cent of the world's 
farmed shrimp production. 

By comparison, the shrimp farming industry in the western hemisphere, led by Ecuador's annual 
output of roo,ooo tons, produced a regional total of 154,000 tons. In total, about 712,000 tons of 
shrimp were produced in farms in 1995, roughly 26 percent of the world's total shrimp production, 
from capture fisheries and farming combined, which exceeded 2.6 million tons in 1995. 

Thailand has been the world's leading producer of farmed shrimp for the past few years, producing 
220,000 tons of farmed shrimp in 1995, twice as much as it produced in 1990, and nearly one-third of 
the world's entire 1995 farmed shrimp production. The people along Thailand's coastline, however, 
have paid an enormous price in terms of environmental loss. Wuh production space along 
Thailand's coastline now at a premium, there are a number of countries in Latin America and Africa 
that are being eyed by greedy investors as the "sleeping giants", seen to possess enormous potential 
for building shrimp farms in the next few years. 

Excerpted from http://www.greenpeaceusa.org/reports/biodiversit;y/shrimp/ 

1
' http://www.greenpeaceusa.org/reports/bjodiversity/shrimp/ 
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Fish market near L. Songhkle, Thailand 

World Farmed Shrimp Production 

Countries Percentage of Annual Hectares in 

production production in production 

metric tonnes 

Thailand 31 220,000 90,000 

Ecuador 14 100,000 125,000 

Indonesia II 80,000 300,000 

China 10 70,000 13,000 

India 8 6o,ooo 80,000 

Vietnam 7 50,000 225,000 

Bangladesh 4 30,000 130,000 

Mexico 2 12,000 14,000 

Columbia 2 II,OOO 3,000 

Honduras I 10,000 II,OOO 

Others II 78,ooo 30,670 

Total 100 721,000 1,021,670 

No. offorms 

20,000 

1,900 

4,000 

6,000 

5,000 

2,000 

9,000 

250 

30 

36 

2,152 

50,368 

U Adapted from Rosenberry in http://www.greenpeaceusa.org/reports/biodiversiry/shrimp/ 

World shrimp production and consumption 

No. of tonnes 

per hectare 

2.44 

0.8 

0.27 

5-38 

0-75 

0.22 

0.23 

0.86 

3·67 

0.91 

2-54 

0.71 

Roughly one third of the global shrimp harvest (from capture and culture) is traded internationally

about 900,000 tons. That is less than one percent of global fisheries production by weight. Yet shrimp is 

the single most valuable seafood product that enters into world trade today. Worth about seven billion 

dollars a year, shrimp traded internationally contributes about r8 percent of the value of all global fisheries 

exports, valued at about 40 billion dollars a year. 

For instance, the value of shrimp imports into the United States in 1995 (valued at $2.7 billion) 

accounted for 40 percent of the value of America's total edible seafood imports. Although farmed shrimp 

represents about one-quarter of all shrimp harvested each year, it constitutes nearly half of all shrimp 

traded internationally. 

Over 90 percent of all shrimp traded on the international market is consumed by just a few 

importing countries-Japan, the United States and countries comprising the European Union (EU) . 

. Japan and the U.S. are the major consumers of farmed tropical shrimp. While European consumers still 



prefer coldwater species harvested from the wild, they are warming to tropical, farm-reared shrimp 

varieties. 

While Japan is the largest warm water shrimp importer, the U.S. is the world's leading consumer of 

shrimp. The U.S. consumes some 6oo,ooo tons round weight, or 36o,ooo tons processed weight of 

shrimp each year. This compares to a Japanese consumption of about JI8,ooo tons (processed weight), 

while shrimp consumers in the European Union buy close to 200,000 tons (processed weight) annually. 
Between one-half and two-thirds of the shrimp consumed in the U.S. comes from shrimp farms located in 
Asia and Latin America. Wild caught shrimp makes up the rest, and most of this comes from the US 

domestic shrimp fishery in the southeastern U.S. and the Gulf of Mexico or from the neighboring Latin 
American or Caribbean countries. 

Shrimp has a high profile with American consumers, due to substantial promotion and advertising 

by the seafood industry, and growth in demand for farmed shrimp in the short term is expected to be 
significant. Eur()pe should experience the most substantial long-term growth since current low 
consumption levels of farmed, tropical shrimp have great expansion potential. With an anticipated 

doubling of farmed shrimp production forecast over the next decade, there is justifiable concern that past 
mistakes made in the stampede to shrimp farming will be replicated as investors rush to profit from this 

the growing market demand. 
800-
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World production of cultivated shrimp (in thousands of tons) 

Source: Food and Agriculture Organisation (FAO) 

Shrimp farming in Bangladesh 

Shrimp cultivation affects the livelihoods, economic, physical and social well-being of the population 

(about 10 million) in the coastal areas of Bangladesh. 

Traditional shrimp forming 

Initially, shrimp caught in the wild and cultivated in traditional ponds was sufficient to meet local, 

domestic demand. Both salt-water and sweet-water shrimp were found in abundance in the coastal areas 

of Bangladesh, particularly the areas surrounding the Sundarban mangrove forest in Khulna'' which are 
rich in different species of flora and fauna. Salt-water shrimp was cultivated by both fisherman and 
farmers in the rivers' tidal range, an area too saline for agricultural production. Shrimps provided essential 
protein in the diet and when sold, provided the local population with much needed income. 

'' A southwestern district in Khulna Region, which was divided into three districts in the reorganization of 1984, each 

conforming to one of its previous subdivisions--Satkhira, Khulna and Bagerhat. Today "old Khulna" or "greater 

Khulna" or "Khulna Region" is used to refer to the larger district of the pre-1984 arrangement. 
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Artificial fish ponds, known locally as ghn-, were built on the banks of tidal creeks outside embanked 

agricultural land in order to take advantage of the annual monsoon and fish breeding cycles. Water 

exchange between fish ponds and creeks was regulated with wooden sluices. In the winter months from 

December to January, tidal flows were allowed into the fish ponds through the sluice gates. These tidal 

flows carried juvenile fish and shrimp larvae. Mature shrimp and fish were ready for harvest from the fish 

ponds by the end of the dry season in May and June. During the monsoon season, from mid-June until 
mid-September, rains flush the ponds of their salt water content. Rainwater flushing eventually leads to 

freshwater conditions suitable for rice cultivation. 

Traditional gherwere therefore used for fish, shrimp and rice cultivation. In the 1960s, coastal and 

river embankments-locally known as po~were constructed co protect agricultural land from salinity, 

thereby increasing agricultural production and preserving vast grazing land for dairy farming. Local 

farmers, dairy producers and fishermen beneficed from che polders and could exist in harmony with che 

gher. 

What are the Sundarbans? It is the largest mangrove forest of the world and is situated in the whole 
southern frontier of Bangladesh, guarded by the Bay of Bengal. It covers an area over o. 57 million ha. 
in the districts of Khulna, Patuakhali, Bagerhat and southern pare of Satkhira. 

Over 270 species of birds have been recorded in che Sundarbans including 95 species of water fowl. ... 
The area is also ecologically important as a staging and wintering area for migratory shore birds, gulls 
and terns. The water bodies of Sundarban support a very rich and diverse fish fauna of which 120 
species are of commercial importance .... A number of commercially important plants such as Heritiera 
fomem, Sonneratia apetala, Excoecaria agallocha, Typha elephantina, Nypa fruticans are commonly 
grown in this forest. 

This forest has been an important source of timber, fuelwood, pulpwood and many minor forest 
products like, thatching materials, honey, wax and fish. It also provides employment for some 300,ooo 
woodcutters, fishermen and others who collect Goolpata (Nypa fruticans) and wild honey. Eco-tourism 
in this beautiful virgin natural forest has become very interesting nowadays. 

The Sundarbans, covering some IO,ooo sq. km of mangrove forest and water (of which some 40% is in 
India and the rest in Bangladesh), is part of the world's largest delta (8o,ooo sq. km) formed from 
sediments deposited by three great rivers, the Ganges, Brahmaputra and Meghna, which converge on 
the Bengal Basin. The whole Sundarbans area is intersected by an intricate network of interconnecting 
waterways, of which the larger channels are often a mile or more in width and run in a north-south 
direction. 

Adapted from Rahman, M. Mahfuzur, Banu, D.H., http://www.mecla.fi/conf/iufroqsabs/diposiO.htm 
and Sundarbans National Park, http://www.wcmc.org.uk/igcmc/s_sheets/worldh/sundarba.html 



Khulna Division: The Division of Khulna is considerably influenced by the tributaries of the Ganges, 
which find their way into the Bay of Bengal through a vast maze of waterways, making two-thirds of 
Khulna marshland or dense jungle consisting of mangrove swamps, an absolute haven for wildlife. The 
great tidal forest of the Sundarbans-as this lower area is called-an ideal habitat for the Royal Bengal 
tiger, stretches along the indented coastline of the Bay of Bengal for about 170 miles (276 km) and in 
places penetrates up to So miles (128 km) inland from the sea. The heavy mangrove forest floor of the 
Sundarbans is intersected by shark- infested rivers with their bewildering maze of ever shifting tidal 
tributaries. 

Excerpted from http://www. virtualbangladesh.com/bd_tour_khulna.html 

Commercial Shrimp Farming 

The GEDNET project focuses on commercial shrimp farming in the Khulna region of the Sundarbans. As 
shown in the boxes above, this is an area of rich biodiversity. The environmental impact of commercial 

shrimp farming is thus very significant. 

In the early 1980s, Bangladesh began exporting shrimp. Some entrepreneurs realized the great 

demand for salt-water shrimp in the international market and began engaging in commercial shrimp 

production. This was perceived as a high return, low cost investment that yielded a steady stream of 

foreign exchange. The Bangladesh government and their development partners-particularly, bilateral and 

multilateral donors-viewed large-scale shrimp cultivation as a great international trading opportunity. 

The Government encouraged shrimp cultivation businesses and investors by offering easy credit and other 

incentives. International donors also funded shrimp cultivation in the coastal areas. However, no 

feasibility studies or environmental impact assessments-that explore the effects of commercial shrimp 

cultivation on the socioeconomic life of the local population and on the coastal eco-system-were 

conducted before large-scale shrimp farms were built. The government did not provide any policy, 

strategy, legal framework, guidelines or monitoring system to protect vulnerable groups or the 

environment. 

Entrepreneurs seized the opportunity to lease the coastal areas from local landowners-breaching the 

coastal and river embankments and flooding the agricultural land for shrimp cultivation. Presently, 

shrimp cultivation is practised in rotation with rice cropping in the Khulna region and in rotation with 

salt production in Cox's Bazaar. In other locations throughout the coastal zone, shrimp is produced all 
year round through multiple cropping of shrimp species tolerant to varying salinity levels. 

Prawn fields are enclosed by bunds or embankments-locally known as polder-that are usually built 

with earth, to prevent the prawns escaping. These bunds mean that the inflow and outflow of saline water 

can be regulated, and some additional feed can be added. Once the bunds are constructed, the fields are 

flooded and the intake of natural sea-water brings with it the post-larval and juvenile prawns. As the 

natural intake would provide only a modest harvest of prawns, traders supply the farms with prawn 'fry' 

or seedlings. These are bought from local people-usually women and children who catch them by 

spending long hours, waist-high in seawater with small nets. 

Shrimp cultivation requires the holding of stagnant saline water on land for six to nine months out 

of the year. A large portion of formerly agricultural land and mangrove forest has been converted into 

saline ponds and the increased salinity has had an adverse affect on the soil and water system in the entire 

area. The result has been a drastic reduction in agricultural production, availability of drinking water, and 

loss of vegetation, livestock, poultry and sweet water fisheries. Where the shrimp ponds are located on 

areas previously forested by mangrove, drainage reversal occurs. Consequently, a loss in biodiversity, 

particularly needed by animals, birds and insects, has resulted. With the loss of wildlife, ecological balance 

is further threatened. 

Even before the advent of prawn farms, the coastal areas of Bangladesh were chequered with 

embankments. These high earth dykes were built by the government to protect low-lying rice fields from 



salt-water flooding during cyclones. They were also designed to offer limited protection for fragile wattle

and-daub houses, which can easily be swept away by floods. Studies on prawn farming suggest that these 

dykes are being repeatedly and deliberately breached so as to allow sea water to cover the land for prawn 

cultivation. In Nijera Kori's interviews with Bangladeshi villagers, they found that the illegal breaching of 

embankments was one of the most significant factors in their opposition to commercial prawn farms. 

But even the Grameen Bank now has fish forms and shrimp forms 

The Grameen Bank has 4 fish farms and 20 Fish Seed Multiplication Farms. Out of 4 fish farms, two farms, 

namely Joygsagar Fish Farm QFF) and Dinajpur Fish Farm (OFF) have organized local poor people into 

groups for participation in fish culture activities. They have been trained in modern fish culture techniques. 

Fish culture in these two farms is a joint effort of the group members and the farm. Besides these two farms, 

another two shrimp farms, namely Chokoria Shrimp Farm (CSF) and Satkhira Shrimp Farm (SSF) are 

being managed on a commercial basis. The 20 Fish Seed Multiplication Farms are involved in producing 

fish seed. 

Grameen Motsho (Fisheries) Foundation (GMF) is a creation of Grameen Bank (GB). GMF was 

established on February 6, 1994. In order to address the poverty issue more effectively and create 

opportunities for the poor to have access to resources, GB undertook the strategy of sectoral interventions. 

GB's strategy was to explore the country's resource potential with the aim of meaningfully involving the 

poor directly or indirectly as the ultimate beneficiaries Grameen Motto Foundation is pursuing this 

strategy. 

The Ministry of Fisheries and Livestock handed over this farm to Grameen Bank in 1987. Satkhira Shrimp 

farm covers an area of 20.20 hectares of land. There are 11 ponds in this farm. There is also a plot of about 3 

hectares for agro-aquaculture. 

Excerpted from http://www.grameen-info.org/grameen/gmotsho/projects.html 



Shrimp farming practices: past and present 

Small-scale fisheries near Sarna!, Bataan Province in th~ Philippines: the fisheries and dependent coastal 

communities in this area and in many parts of the tropics are threatened by shrimp farming 

• Traditional fishing along the coast of Orissa, India 

Cultivating edible fish and other marine species in both freshwater and marine environments is a 

traditional food production method, particularly in southeast Asia where backyard fish ponds provided 

valuable protein to complement vegetables, rice and other grains produced on the surrounding lands. In 

some countries, such as India, Bangladesh and Thailand, there is a tradition of a rice/shrimp rotating 

system, with rice grown part of the year and shrimp and other fish species cultured the rest of the year. In 

such low-yielding, "natural" ponds, the harvest was small but sustainable over long periods. The "catch", 

most likely, was for family consumption or sold in local markets. Such systems have become known as 

extensive systems, and contrast starkly with the modern mode of production which rely heavily on 

chemicals, antibiotics and processed feeds. 

Long standing, sustainable tradition is being transformed by modern, commercially oriented, high
output, intensive culture processes that are causing severe environmental damage. Although there are still 

many of the more traditional style aquaculture farms in production in such countries as India, Indonesia, 

Vietnam, Bangladesh, the dominant trend during the past decade has seen most farms built as either semi

intensive or intensive operations. As the extensive style has given way to intensification and 
industrialization, the degree and extent of environmental damage intensifies too. Because the species of 

shrimp being mass-cultivated on farms live naturally in warm-water marine environments, commercial 

shrimp farms are located along tropical and sub-tropical coastlines within easy pumping distance from the 

ocean or tidal inlets. Indeed, site selection is one of two principal management considerations in shrimp 

farming, the other being concerned with how to maximize the efficiency of rearing juvenile shrimp to 



market size. The outcomes of both these decisions have tremendous effects on the type and extent of 
. ald ll consequent environment amage. 

Shrimp farming has expanded rapidly along the coasts of tropical countries in Latin America and 

Asia. Shrimp are farmed in large ponds, usually dug to a depth of at least one metre, and the pond levees 

are formed either by hand or by earth moving equipment. Normally the site will be on an esruary or next 

to a coastline to provide a source of brackish or saltwater. A shrimp culrure pond car1 be a converted 

extensive coastal fish-pond, a large rice paddy area or land producing other agricultural crops, salt flats, or 

a newly excavated site in a dear-felled mangrove forest. It is in situations like these where the construction 

of shrimp ponds does the initial damage to the environment, stripping narural or existing farmed 

landscapes bare. 

Lured by profits, investors in shrimp farming have been moving to even greater levels of 

intensification in order to dramatically increase rearing of juvenile shrimp to market size. Instead of 

r~lying on narural tidal flows to stock ponds, as the traditional aquaculture systems have, the more 

intensive methods of shrimp farming rely on industrialized processes - for example, the manual stocking 

of ponds with either wild-caught or hatchery produced 'post-larvae'. Shrimp post-larvae are crammed into 

these intensive ponds at density rates up to 100 times greater than the stocking rates of the lower-yield, 

systems. The higher intensification requires ponds to be 'fertilized' with urea and triple superphosphate to 

stimulate algae growth as food for growing shrimp, but supplemental feeds have become the norm. 

Maintaining favorable water quality is an essential aspect of pond shrimp aquaculture. Shrimp are 

particularly sensitive to low concentrations of dissolved oxygen in the water. In order to maintain 

favorable dissolved oxygen concentrations, intensively cultivated ponds must undergo frequent flushing. 

Sea and ground water must be also continuously pumped into the intensive ponds, and polluted water 

flushed out. Intensive pond systems may need water exchange rates of between ten to fifty-five per cent of 

the pond volume each day just to keep dissolved oxygen concentrations above critical levels. This water 

demand places a tremendous burden on local ground water supplies, rapidly depleting local freshwater 

resources. The flushing of brackish and polluted pond wastewater ends up contaminating adjacent lands 
and coastal waters. 

Collecting shrimp for use in shrimp farm operations destroys billions of larvae from a multi rude of 

marine species. Because of the intense stocking density, large amounts of artificial feeds are required in the 

form of pellets made from fish meal, soybeans or other protein substirutes, a lot of which is not consumed 

by the shrimp and ends up on the pond bottom, adding more pollution and increasing the need for pond 

flushing. Because of the crammed stocking conditions, intensive systems are highly vulnerable to diseases. 

Over-intensive production, too rapid an expansion, and self-contamination of the water in the ponds have 

led to disease outbreaks in most producing countries, sometimes to uncontrollable levels. The most 

dramatic example to date is provided by Taiwan which only a few years ago was the world's largest shrimp 

exporter. Its output of culrured shrimp tumbled from the 1987 peak of about 90,000 metric tons to 

25,000 tons in 1989, where has it remained since. Consequently, large quantities of antibiotics are used in 

intensive cultivation, and farm operators will often also pump large amounts of chlorine and other toxic 

chemicals into the ponds in an effort to maintain health. 14 

A comparative study of living conditions in shrimp-free and shrimp farming areas 

As mentioned above, to understand the environmental and socio-economic impact of commercial shrimp 

farming, the Nijera Kori team worked with thirty project participants to gather comparative data on three 

micro-habitats: 

• A shrimp-free area-Polder 22 

n hcrp://www.greenpeaceusa.org/repons/biodiversity/shrimp/ 
14 hrrp://www.greenpeaceusa.org/repons/biodiversity/shrimp/ 
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• An area completely under shrimp cultivation-Polder 23 

• An area partly under shrimp cultivation-Polder 29 

The comparative data are presented below. Two sets of difference emerged in the empirical data. 

One is gender difference; this cuts across the various micro-habitats. Another is the difference between the 

different micro-habitats. 

Use of time by activities and by gender 

From the participatory data collection it was found that the project participants on an average 

spent 9 hours {38.38% of the day) in different activities- namely, 

• economic 

• domestic 

• social 

• organizational 

The range of time used for these activities is 12 to 3.6 hours with a standard deviation (s.d.) of 2 hours. 

The average time used in the above activities for men is 9 hours, with a s.d. of 2.6. For women, average 

time use is 9· 5 hours with a s.d. of r. 75· The other 15 hours were used for rest, sleep and leisure. 

The average time spent on economic activities was only 3 hours per day, or more precisely, 2 hours 51 

minutes per day. The male participants spent an average of 4 hours and female participants spent an 

average of r hour 45 minutes a day in economic activities. However, the time spent in economic activities 

vary. One male participant spent 7 hours 40 minutes and a female participant spent 4 hours a day in 

economic activities. The least amount of time spent (less than 10 minutes) in economic activities was by 

two participants--one was ill and another was a student. 

Economic activities 

Economic activities include agricultural activities, vegetable gardening, fishing, catching shrimp fry, 

working in shrimp farms, livestock and poultry rearing, handicraft production, etc. The participants said 

that previously, people were able to spend 8 to ro hours in economic activities. But now, due to reduced 

opportunity, they are able to find work of economic value for only an average of 3 hours a day. 

The most profitable livelihood for men is fishing. For women, the most profitable activities are 

livestock and poultry rearing, and vegetable gardening. However, since the advent of commercial shrimp 

farming in the area, massive salination of land, soil and waterbodies has occurred. This has reduced the 

scope of livelihoods and incomes from sweet water fishing, livestock and poultry rearing, agriculture and 

vegetable gardening. 

Prior to commercial scale shrimp cultivation, people were able to fish, rear poultry and livestock and 

cultivate rice and vegetables throughout the year. Due to current commercial shrimp farming practices, 

people are able to fish for 3 months, rear poultry for 4 months and grow vegetables for 3 months. At 

present, some people have found alternative livelihoods as shrimp fry catchers and workers in the shrimp 

ponds. However, this is seasonal work as shrimp fry is available for only 1-2 months and very few workers 

are needed in the shrimp ponds during the harvesting of mature shrimps. 

In addition, these alternative sources of livelihood involve long hours in extremely difficult and 

unhealthy conditions, where workers toil in waist deep salt water mixed with lime during the winter 

season. This is harmful to their health, especially for women and children. 

Generally, the local people used to occupy themselves with a maximum of four types of economic 

activities in a year. However, at present, they have to do more than 8 types of casual, short-term economic 
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activities to earn a subsistence income. This shows that able-bodied people are forced to remain idle most 

of the time. They are always looking for work, and will do whatever work is available. 

Polder 23 is completely under shrimp cultivation. Among the ten project participants in this polder, 

the level of livestock ownership is at 20%-that is, one man and one woman out of the ten are able co 

keep livestock. Only one woman is engaged in agricultural work. Previously, all 10 participants reared 

livestock and their primary occupation was agriculture. On the other hand, in Polders 22 and 29, 13 

participants (5 men and 8 women) out of 20 have livestock-a livestock ownership level of 65%. 

Domestic activities 

The participants spend on an average 3· 7 hours in domestic work with a s.d. of 2 hours. Men spend 2 

hours on an average in domestic work with a s.d. of 0.96, ranging from 3 hours to only 20 minutes a day. 

On the other hand, women spend more than 7 hours with a s.d. of 1.65, ranging from 9 to 3 hours a day 

in domestic work. 

Social activities 

The participants usually spend about 2 hours (s.d. 1.1) a day in social activities which include visiting 

relatives, attending social events like marriage, festivals, etc. They also visit other people's homes to listen 

to the radio or watch television. The parliamentary proceedings are a popular programme in the area. 

The male participants spent on an average 2.16 hours in social activities, whereas women spent 1.6 

hours in social activities. However, time spent in social activities vary, as one male participant spent 6 

hours and another woman spent 3·5 hours a day, and some participants spent less than 15 minutes a day. 

Organizational activities 

The participants spent less than an hour (about 45 minutes) a day in organizational acnvmes. The 

organizational activities include attending meetings of organizations that conduct training programs, etc. 

The male participants spent 54 minutes a day, whereas women spent about 40 minutes a day in 

organizational activities. However, time spent in organizational activities vary, as one male participant 

spent 2 hours 42 minutes a day and a female participant spent 1 hour 6 minutes a day in organiza,tion 

activities. The least time spent in organizational activities are 9 and 12 minutes a day for men and women 

respectively. 

Income 

The average daily wages of men and women are taka 40 (US$o.8o) and taka 22 (US$0.44), respectively. 

The hourly rates are taka 10.21 (US$0.20) for men and and taka 10.84 (US$0.22) for women.'5 The 

participants said that shrimp farming has reduced the income earned by people in the area. The average 

monthly income of the 15 male participants was previously taka 1560 (US$31.20). Their average monthly 

income is now reduced by 22% to taka 1222.50 (US$24.45). The average monthly income of the 15 female 

participants was previously taka 740 (US$14.80). Their average monthly income is now reduced by 24% 

to taka 563.75 (US$11.28). 

'
5 The exchange rate used is: 1 Bangladesh taka = US$o.o2 
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Micro-habitats Polder 22: shrimp-free Polder 29: partially under Polder 23: completely 
commercial shrimp undrr commercial shrimp 
farming farming 

Female Male Female Male Female Male 

Hours of work available I h 54 m 3 h 30m I h 30m 4 his m I h 42 m 4h48 m 

Income per hour (taka) Ip6 I0.85 I2 I2.25 5·6 8.33 
(US$o.3I) (US$o.28) (US$o.24) (US$0.25) (US$o.u) (US$o.I7) 

From the data collected, it can be seen that people living in shrimp cultivation areas earn much less for the 

same work-time than in shrimp-free areas. 

Results, findings and conclusions 

I. OveraO impact of commercial shrimp cultivation 

The level of income earned varies with access to land for women. The availability of land for growing 

vegetables and rearing livestock produced the highest levels of income among women. For men, the most 

profitable economic activity is fishing which depends on access to the rivers and coastal fishing grounds. 

Income levels in the areas affected by commercial shrimp farming have fallen by 24o/o for women and by 

22% for men. The real income of the local people affected by commercial shrimp farming has declined 

further with the steady devaluation of the taka. 

As the number of hours of available work fell, there was a corresponding increase in the variery of 

economic activities undertaken. This did not spell an increase in incomes earned, but rather, an overall 

decline in income levels for both men and women in the areas affected by commercial shrimp cultivation. 

Whereas the local people were previously occupied with a maximum of 4 types of economic activities over 

a year, this has increased to 8 types of economic activities for the same period, in those areas affected by 

commercial shrimp cultivation. There is no corresponding increase in economic security with the 

splintering. of occupations and the multiplication of economic activities undertaken. 

Instead, there has been a fragmentation and commoditization of the subsistence-production process 

in the creation of jobs. Prior to the advent of commercial shrimp cultivation, the local people engaged 

simultaneously in fishing, poultry and livestock rearing, and the cultivation of rice and vegetables 

throughout the year. In the areas most affected by commercial shrimp cultivation, people are trying to 

make do with less. Sometimes, shrimp harvests are delayed to August and result in the loss of agricultural 

production, as farmers cannot plant their crops on time. The villagers face difficulty in rearing poultry: 

the chickens and ducks that go into the shrimp ponds and consume shrimp are destroyed by the gher 
guards. Due to the low availabiliry of poultry feed in inundated land, it is difficult for the villagers to 

confine their poultry. 

The new jobs created in the commercial shrimp farms have caused health hazards to the local people 

who are hired as casual workers, without legislation or safety guidelines to provide for their basic 

protection from dangerous job-related conditions and exploitation. Working conditions that are 

particularly harmful to women and children include long hours of work during the winter in waist-deep 

salt water mixed with lime. 

Agricultural production has been in decline, due to the adverse effects of the high saline content held 

in the soil after the harvest of shrimps in the dry period of May to June. The decline in agricultural 

production directly affects the livelihoods of farmers. 

The cultivation of rice crops can be safeguarded with sound water management and land 

preparation. However, water control mechanisms are often owned and operated by large shrimp 

cultivators-So% of whom are from outside of the area-who have no incentive to help rice production 
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or local farmers. To prepare seedbeds for rice cultivation, marginal farmers used to prepare the land on 

their homesteads at no extra costs. With the advent of commercial shrimp farms, these marginal rice 

farmers have to prepare seedbeds on higher ground and irrigate with fresh water. They also buy paddy 

seedlings from the market at high prices. 

Flora, fauna and livestock have reduced. Commonly found fruit trees grown in the coastal areas are 

disappearing, currently only 3 out of 28 common species can be found. These trees are also no longer 

bearing fruits and are dying.'• Water inundation and increased salinity have led to the destruction of trees, 

plants, vegetation and grazing land. In these coastal areas, both mangrove forest and agricultural land are 

converted into saline shrimp ponds. The mangrove forest in Chakoria in Cox Bazaar district in the 

southwest of Bangladesh has been completely destroyed by shrimp farming.'7 During the months of spring 

and summer, thousands of birds from colder climates used to breed and nest in these coastal areas. As 
these birds consume both fish and shrimp, gher guards use firearms and bombs to scare away the birds. 

Currently, no birds can be found in these areas.'' 

Higher salinity kills plants and vegetation and reduces the land area available for grazing. Decreasing 

animal fodder leads to declining numbers of livestock kept, as owners pay a fee to send their cattle co 

shrimp-free areas for feeding and maintenance. Livestock shortages, in turn, lead to a reduction of 

draught-power for ploughing, traction and transportation. Hence, small landholders are adversely 

affected in crop cultivation, as well as in post-harvest processing and marketing activities where animals 

are required. 

2. Socioeconomic impact 

Commercial shrimp cultivation has generated several controversies in Bangladesh. Generally, shrimp 

cultivators lease coastal land but do not' have to reside in the shrimp cultivating area and hence do not face 

the costs of their environmental degradation. These cultivators have shown little concern for the long

term damage that shrimp cultivation does to the agricultural system and the environment of the polders. 

Large-scale shrimp cultivators are interested in maximizing their own profit, regardless of the resulting 

environmental and socioeconomic costs that undermine the wellbeing of small and marginal farmers. 

Several studies have demonstrated that shrimp cultivation is adversely affecting the economic, 

environmental, physical and social wellbeing of the population in the coastal areas of Bangladesh." 

While it may be that investment in appropriate forms of aquaculture could do a lot to help alleviate 

malnutrition in some developing countries, the current emphasis on the production of high-value species 

for export is leading in an entirely different direction. This emphasis is not on how to provide a readily 

accessible source of protein for the world's malnourished through integrated fish farming systems that are 

ecologically sound or even environmentally beneficial. It is instead being directed largely at the production 

of high-value species for export to wealthy overseas markets where people can afford to pay high prices for 

such luxuries as farmed shrimp and salmon. 

Though the shrimp industry tries to promote itself as a boon to the local economies, it benefits 

mainly the wealthy investors, at a great loss to local people. Modern shrimp farming is, like other forms of 

intensive agriculture, capital-intensive rather than labor-intensive. Modern, intensive shrimp aquaculture 

provides limited employment opportunities for coastal residents and most of those are typically poorly 

paid, seasonal and non-skilled jobs, offering no long-term job security. 

16 
Mahfuzullah (1992) 

17 USAID Environment and Natural Resource Management, Dhaka, (1990) and World Resource Institute Bangladesh: 

Environment and Natural Resource Management, Dhaka (1990) 
18 Mahfuzullah (1992). A survey has found rhat of rhe 28 species of common bird found in rhese areas previously, not a single bird 

can be seen now. 
19 Adnan 1993; Ahmad 1995; Rahman 1994; Ain 0 Shalish Kendra 1994 



An economic study conducted by researchers at Chittagong University in Bangladesh revealed that 

shrimp farming displaces more jobs than it creates. Cultivating roo acres of land with rice employs 50 

workers, the study found, but cultivating shrimp on the same land employs just five workers. The 

university study found that as a result, shrimp farming in Bangladesh's coastal Satkhira region has 

displaced 40 percent of the area's 30o,ooo inhabitants, turning them into migrants seeking an alternative 

living in the country's overcrowded cities. While a one-hectare salt-water fishpond might produce a profit 

of US$32,000 for investors through shrimp and prawn exports to Japan and North America, little of this 

trickles down to the people in the neighboring communities who are being badly affected.<o 

3· Economic impact 

Ja. Impact on agriculture 

In the coastal areas, rice is grown in rotation with shrimp. Shrimp is cultivated during the dry months 

December-May, and rice is grown during the rainy season June-November. However, once shrimp is 

h~ested, high-salinity levels still remain in the soil, thereby reducing agricultural production. Sometimes, 

shrimp farmers harvest in August making it impossible for agricultural farmers to plant their crops at the 

right time, resulting in a total loss of agricultural production. The salinity of the surrounding fields 

increases further through seepage. The decline in agricultural production and vegetation due to the 
increased salinity directly affects the livelihood of farmers. 

Studies have indicated that rice crop production may be safeguarded despite preceding shrimp 

cultivation if sufficient attention is given to water management in combination with land preparation. 41 

However, the water control mechanisms are often owned or operated by large shrimp cultivators, 8oo/o of 

whom are outsiders who have no incentive to help rice production or the farmers. 

Due to the high salinity experienced in shrimp cultivating areas, marginal farmers cannot prepare 

seedbeds for paddy. In the past, these farmers could prepare seedbeds around their home homesteads at no 

extra cost. Now, the seedbeds have to be prepared on higher ground and irrigated with fresh water. Only 

rich landowners possess such additional land and have access to irrigation water. Poor farmers are forced 

to buy paddy seedlings from the market at high prices. 

Shrimp farming has short and long-term costs for the diversity of crops, as well as the amount of 

agricultural produce-including the kitchen garden and vegetable patches around homesteads. There are 

adverse effects on the future of crop mix, cropping intensity, the crop calendar and the overall cropping 

pattern. The slower decomposition of rice roots in the combination of shrimp ponds and rice paddies 

reduces soil quality and may increase the occurrence of stem rot virus. Furthermore, the year-long water 

inundation can destroy vital micro-nutrients and organisms in the soil, increase the rate of siltation in the 

fields and gradually render a mix of shrimp cultivation and agricultural production unsustainable in the 

long run. 

3b. Impact on fishery 

The salinisation of all waterbodies within the shrimp growing polders has led to the total loss of fresh 

water fisheries, directly damaging the livelihoods of fishermen and fish processors. Shrimp growers say 

that cultivated shrimp larvae are of low quality and usually does not survive in the ponds, preferring 

shrimp larvae hatched in the wild. Shrimp workers harvest shrimp larvae from open water sources like the 

river and coastal areas using very fine fishing nets. The harvest of shrimp larvae is then sold to the shrimp 

growers. In the process, the workers also discard a considerable amount of the fish larvae they catch. This 

40 
http://www. greenpeaceusa.orgl repons/biodiversity/ shrimp/ 

41 
Adnan 1993· 
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massive destruction of fish larvae and their spawning grounds contribute to the loss of biodiversity. Some 

local species of fish are now facing extinction. •• 

Another damaging effect that impacts local fishing communities is the capture of young shrimp by 

the aquaculture farms for their hatcheries. Shrimp farmers in Ecuador and Bangladesh, for example, still 

depend on wild shrimp posclarvae to stock their shrimp ponds, and this harvesting can deplete local 

populations of wild shrimp posclarvae. The harvesting of wild postlarvae to stock shrimp ponds may have 

changed the dominant species of shrimp caught by fishermen in coastal Ecuador. In Bangladesh and in 

other Asian and Latin American countries, there are numerous reports of collectors of shrimp posdarvae 

also catching fish larvae and small invertebrates. This bycatch is left to die on the beaches. Practices such 

as this are adversely affecting populations of other fish and invertebrates in the area. The effects filter 

through to declining catches for local people, who rely on these species for food and livelihoods. Such 

impacts can have an extremely damaging effect on local food security." 

JC. Impact on livestock 

High salinity levels kill plants and vegetation and reduce the land area available for grazing. As available 

fodder decreases, livestock numbers also decline. As it has become difficult to maintain livestock, small 

landholders pay a fee in order to send their cattle to shrimp-free areas for feeding and maintenance. Those 

who cannot afford to pay for this service have had to give up cattle rearing. The resulting decline in 

livestock causes multiple problems for agricultural production, which has traditionally depended on 

animal power in a delicately balanced and integrated system. Livestock shortages result in a reduction of 

draught power for ploughing, traction and transportation, thereby hampering cultivation, post-harvest 

processing and marketing activities. 

The villagers find it difficult to keep poultry. When chickens and ducks go into the shrimp ponds 

and consume the shrimp, the poultry are destroyed by gher guards. It is also hard for villagers to confine 
their poultry as the availability of poultry feed is low on inundated lands. Prior to large-scale commercial 

shrimp farming, the coastal areas had an abundance of wild birds, particularly in spring and summer. 

Thousands of birds from colder climates used to migrate here for nesting and breeding purpose. As these 

birds consume both fish and shrimp, gher guards use firearms and bombs to scare off the birds. 

Nowadays, not a single bird can be found in these areas, not even in spring ... 

4· Social impact 

4a. Impact on people, particularly women and children 

Agricultural 'modernization' such as shrimp farming this strikes women particularly hard in affected 

communities. Women are among the first to be overshadowed when commercialized farming overtakes 

self-provisioning. The shrimp farms consume several important resources in their operation, particularly 

local freshwater supplies which serve human communities for drinking water supplies, other household 

domestic needs, and farming purposes such as crop irrigation. 45 

The inundation of land by salt water within the polders leads to the increasing salinity of freshwater 

drinking sources. The scarcity of potable water places a greater burden on women and girl children, who 

are responsible for fetching water for drinking and domestic cooking. Women and girls must walk greater 

distances, expending more energy and time to obtain fresh water-often a minimum of three hours. 

Under these conditions, drinking water may cease to be a free good. 

4
' Mahfuzullah (1992) According to his survey, of the 28 species of common sweet water fish previously available in the coastal 

areas, only 3 species are found these days. Ain 0 Shalish Kendra (1994) survey found that 97 species of fishery, previously available 
in the rivers, canals and ponds are drastically reduced because of shrimp larvae collection practices. 
43 http:/ /www.greenpeaceusa.org/reports/biod.iversiry/shrimp/ 
44 Mahfuzullah (1992). Survey has found that of the 28 species of common bird found in these areas previously, not a single bird 

can be seen now. 



The destruction of vegetative cover also leads to the loss of firewood and forest products vital for 

impoverished farming households. Women and children, whose responsibility it is to gather fuel, suffer 

due to the scarcity of fuelwood, biomass and crop residues. 

A decrease in the quantity of dairy goods available due to a decline in livestock limits the supply of 

protein, fat and vitamins for children and adults. Women ace finding it increasingly difficult to collect 
dung for use as fuel as the cattle population decreases. Villagers have alleged that livestock and poultry 

production has declined by as much as 75% in the area under study:• 

Women and children work as shrimp larvae catchers in river mouths and coastal waters. They ace 

also hired to harvest and process mature shrimp for the export market at extremely low wages-the daily 

wage for men is Taka 35 (US$0.70) and women Taka 20 (US$0.40).47 

Poor people in the local area live in mud houses. Inundation by salt water, reaching up to the 

courtyard of homesteads, induces dampness in mud walls and bamboo walls. The walls of these houses ace 
crumbling. The people sau that in areas where the majority of houses have been destroyed, they have been 

forced to seek other forms of shelter and often live for much of the year under open sky. 

Poisoning the environment: the impact of shrimp form operations 

Once shrimp ponds become operational, there ace a host of ecological impacts generated with 
devastating consequences for the affected environment and human communities in the area. Pollution 

from shrimp farming has severe side effects for local people who inhabit and use the surrounding 
environment to maintain their food supplies and subsistence economies. Shrimp ponds demand large 

and continuous supplies of fresh and salt water and thus use local water resources with great intensity. 
Shortages of fresh water have resulted in many shrimp producing areas, such as southern Thailand and 
T ami! N adu in India. In Taiwan, substantial land subsidence causing tens of millions of dollars of 

property damage occurred due to extraction of well water used to dilute coastal shrimp ponds. 

To maintain the overcrowded shrimp population in intensive production systems, and attain higher 
production efficiency, copious amounts of artificial feed, pesticides, chemical additives and antibiotics 

must be continuously added. These compounds, together with excrement from the shrimp, makes the 

wastewater from the ponds poisonous. The polluted wastewater is generally pumped back into the 
surrounding environment in order to save costs, poisoning coastal waterways and the sea, fresh 

groundwater supplies, native flora and fauna, and adjacent communities. In addition, shrimp pond 
effluents ace often high in organic matter, with a resulting high biological oxygen demand that can cause 
oxygen depletion in receiving waters. The combination of surplus organic matter and increased salinity 
from pond effluents can cause severe problems, especially for fish populations and other sea life that 

inhabit the receiving waterways. Saltwater in the ponds also seeps into the local groundwater and the 
increased salinity damages drinking water supplies and surrounding agriculture land, making alternative 

cropping (such as rice) nearly impossible. 

(Excerpted from http:/ /www.greenpeaceusa.org/ reports/biodiversity/ shrimp/) 

41 http://www.greenpeaceusa.org/repotts/biodiversity/shrimp/ 
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4b. Impact on health 

Impacts on human health are yet to be determined, but many toxic substances used in large-scale 

shrimp farming, including a wide variety of pesticides such as malathion, parathion, azodin, paraquat, 

endosulfan and butachlor, mixed with antibiotics such as terramycin, erythromycin and oxytetracyclin 

(used heavily to prevent shrimp diseases), shrimp excrement and other substances to form a chemical 

soup. This poisonous effluent from the shrimp ponds is commonly dumped onto the surrounding land 

and into waterways where its chemical mix can pose health risks to people in local communities. 

(Excerpted from http://www.greenpeaceusa.org/reports/biodiversity/shrimp/) 

The loss of sweet water fisheries-in particular, capture fisheries-has an adverse effect on the poor, 

whose main source of protein, fat and vitamins is from the products of capture fisheries which used to be 

available in paddy fields, local ponds and canals. Most local residents cannot afford to buy fish and meat 

in the open market. So they depend on capture fishery, and their own livestock and poultry to supplement 

their dietary requirements, especially of protein, vitamins and fat. As shrimps are grown primarily for the 

export market, this activity cannot replace the lost production of local fisheries and livestock-resulting in 

a severe decline in protein, fat and vitamins available for local consumption. The villagers informed the 

Nijera Kori team that this reduction in nutrition intake has resulted in birth defects, growth stunting, 

night blindness and other diseases in children, as well as a higher incidence of miscarriages, still births and 

maternal mortality among women."" 

People in the shrimp farming areas are forced to live near the shrimp ponds, which are basically 

stagnant bodies of water. The salt water inundates their homes and courtyards. Local residents complained 

that there has been a dramatic increase in water-borne diseases such as malaria dengue and diarrhea. 

The treatment of bacterial infections in shrimp ponds with doses of various antibiotics added to shrimp 

feed could lead to the occurrence of high levels of antibiotics in marketed shrimp, and this could 

conceivably increase antibiotic resistance in human consumers. As a result, the U.S., for example, has 

imposed tight inspection controls on imported shrimp, turning back shipments that register excessive 

levels of antibiotics. 

(Excerpted from http://www.greenpeaceusa.org/reports/biodiversity/shrimp/) 

4c. Impact on shrimp workers 

During the catching and harvesting of shrimps, women and children stay immersed in cold and salty 

water mixed with lime, for eight to ten hours each day. Sometimes, they work in cold water throughout 

the nights in the months of December to January. This causes a number of serious health problems. The 

majority of the women so employed complain of vaginal disorders and urinary tract infections. The 

workers also complained that they suffer from severe coughs and respiratory diseases. As the workers do 

not wear any protective materials over their bodies, they also complain about severe skin diseases. The 

workers alleged that many women died of heart attacks and strokes after staying in the cold water for such 

long periods of time. These problems are compounded by a lack of health services. These women receive 

no treatment for their various job-related health conditions. The workers also alleged that many shrimp 

larvae catchers have died as a result of shark and crocodile attacks in the rivers!9 

In addition, the shrimp processors alleged that they were not provided with gloves or any other 

protection for their hands. They thus process and pack shrimps with bare hands, working inside very cold 

48 No derailed survey was conducted in this area to find the consequence of shrimp farming on health. Disaggregared data on 
health also were not available. However, the rural population in Bangladesh has one of the highest infant and maternal mortality 
rates and growth stunting in children. In 1992, maternal and infant mortality for rural Bangladesh were 5 and 91 per 1000 live 
births respectively and growth stunting of children 6-71 months was 47 percent. (See BBS 1995: 104. 316). 
49 There were reports in the newspapers about death occurring to shrimp workers due to crocodile and shark attacks. 
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rooms. They clean and wash the shrimps with chlorine water and pack these with ice. Their hands remain 

wet during the 8 to IO hour shifts while they work inside the cold and damp rooms. The majority of them 

complain that, their nails and hands have begun to decay, and they ace suffering from respiratory diseases. 

They work under grossly unhygienic conditions that violate their "right to protection of health and 

to safety in working conditions" provided under the United Nations' Convention to Eliminate all forms 

of Discrimination Against Women (CEDA W), Article II (f). They have no health, medical or personal 

injury insurance, nor any other protection or benefits. When they become too ill to work, they ace 

dismissed immediately. They do not have appointment letters and do not belong to any trade unions. 
Hence, they are not protected by national labour laws or ILO conventions. 

Bangladesh is signatory to most of the ILO conventions. The national labour law permits workers to 

join labour unions. The law further states that a worker is entitled to a 3-month notice period before 

she/he is to be dismissed. However, as the shrimp workers ace in the informal sector, they do not have 

written, formal employment contracts with the employers. Therefore, they cannot take legal action against 

aibitrary dismissal and are completely excluded from the protection offered by the national labour laws. 

Shrimp fanners and labourers 

There is apparently an average of one to three persons working on a full-time basis per hectare of semi
intensive and intensive shrimp pond and up to seven for extensive ponds. Worldwide, shrimp farms 
covered approximately 962,600 hectares in 1993 and may have employed the full-time equivalent of 
over one million workers. This farm level employment includes temporary low-paid construction 
workers and permanent maintenance labourers (handling, pumping, feeding, pond water treatment 
and harvesting), supervisors, and guards to prevent the theft of shrimp from the grow-out ponds. A 
few temporary employment opportunities ace given to engineers, heavy equipment operators, 
researchers and consultants. In East Java and VietNam employment costs have been estimated to be 
about 6 per cent of total operating costs in intensive shrimp farming (Chong, 1992) compared with 
about 30 to 40 per cent in traditional extensive shrimp production (Kongkeo, 1990). With the 
tendency to develop more semi-intensive and intensive modes of shrimp production, labour as a 
portion of total costs is being reduced by using more energy and technical inputs. "Aquaculture 
(shrimp) can hardly be regarded as a mass employer" (Ben-Yami, 1986). 

Compared to other production systems taking place in the same coastal areas - mostly rice 
production - labour requirements for shrimp aquaculture ace very low. One study in Indonesia 
reports that rice production employed an average of 76 workdays per hectare per crop cycle. In the 
same area, a semi-intensive shrimp farm employed about 26 workdays per hectare (McCoy, cited in 
Bailey and Skladany, 1991), and an extensive shrimp farm about 45 workdays per hectare per cycle 
(Hanning, 1988). Extensive shrimp production in West Bengal, on 100 bighas (1 bigha = 0.63 acre= 
0.67 hectare), was reported to employ about one third less labour than when the same area was used 
for rice paddy. In West Bengal, extensive shrimp production, called Jalkac, lasts seven to eight months 
per year, after which rice paddy cultivation takes over for the remaining months of the year. In this 
case, labour costs amount to about 7 per cent of the shrimp production total costs (Centre for 
Communication and Development, undated:25). Workers hired for the eight-month period of shrimp 
production leave their jobs after that period and ace hired afresh every year. Average wages in the mid-
198os were about Rs. r8o per month (at 1985 exchange rates, approximately US$ r8). The wages of 
managers and guards in the mid-r98os were around Rs. 300 (or about US$ 30) a month. 

Workers lived on the site and often worked at night when the shrimp feed. A West Bengal non
governmental organization says: "the conditions of work and employment ace totally dependent on the 
owners' whims and fancies". Generally about half of the people employed in the Jalkac come from 
distant villages, especially the guards who are believed to be more reliable if they have no local 
connections. In the Jalkac system, shrimp production provides twice as much money income to the 
pond- or Jalkar-owner than would rice production. The benefit to small landowners who ace forced to 
lease their land has been considerably less. In some cases, their rental income has been inferior to what 



they could gain from rice paddy cultivation, especially if direct consumption benefits are taken into 
account (Centre for Communication and Development, undated). 

These employment and labour figures do not show the employment lost with the development of 
shrimp farms. It appears from the available literature that for similar areas both traditional aquaculture 
and agriculture generate more employment than does commercial shrimp farming. In any event, the 
type of employment generated by shrimp farms is often not available to local people (Snedaker et al., 
1986; Centre for Communication and Development, undated). In Bangladesh, the Department of 
Fisheries estimates that about 75 per cent of the shrimp farmers in the early 1970s were not natives of 
the coastal areas in Khulna and Satkhira districts (Sultana, 1994:2). In the sample village of Chokoria 
Sundarban area, only 10 out of 300 households obtained leases of shrimp ponds. Leases of 10 acre (4 
hectare) shrimp farms in a former mangrove area were beyond the reach of most local farmers (Sultana, 
1994:7-9). Many of the shrimp farm owners came from the business or service sector. In the Polder 
17h area, they leased land from local farmers as well as from the government and inundated several 
hectares beyond the leased land, forcing other land users out of the area and into less secure or more 
difficult income earning activities (Sultana 1994: u). 

4d. Impact on the Community 

The local population faces serious social problems and disruption to their traditional society, brought 

about by the commercial shrimp industry. The intrusion of hired hands with firearms from urban areas 
has introduced fear and social ills in once peaceful regions. Drugs, alcohol, gambling and prostitution 

have been introduced in areas where they had not existed previously. Local women, in particular those 

working in the shrimp ponds, are often harassed by the armed guards. 

Children too have been adversely affected by the industry. Attracted by cash wages, many children 

drop out of school to work as shrimp catchers and harvesters. They spend their income on gambling and 

drugs. Local residents alleged that there has been a substantial decrease in school enrollment.'o 

The coastal area was once known for its natural peace and greenery; its mangrove forests were laced 
with an intricate network of rivers and canals. Here nature's bounty offered an abundance of different 

varieties of fish, poultry and dairy products. Unfortunately, with the advent of commercial shrimp 

cultivation, the whole place looks like a concentration camp, ringed by barbed wire fences, patrolled by 

security personnel. The green vegetation, trees, mangrove forest and agricultural land have disappeared. 

Now what one sees is endless miles of shrimp ponds surrounded by high watchtowers, manned by armed 

guards. 

Shrimp farms built in mangrove forests, Chismuyo Bay, Pacific coast of Honduras 

Increasing numbers of displaced families (traditional fishers and farmers) resort to destructive fishing 

methods or improper methods of husbandry in order to extract a livelihood from lands and coastal 

areas. These are diminishing in area and deteriorating in quality due to the appropriation of lands and 

ecosystems, and the overuse and improper husbandry of shrimp farmers. Otherwise, displaced people 

are forced to leave their traditional homes and migrate to cities hoping to find jobs. But jobs are few, 
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and most people are unskilled laborers anyway, so contributing to the growing urban migration crisis 

being confronted in the developing world, and compounding already complex urban-related 

environmental and social problems. 

(Excerpted from http://www.greenpeaceusa.org/reports/biodiversity/shrimp/) 

S· Environmental impact 

In Bangladesh, another severe casualty of water inundation and increased salinity is the trees, shrubs and 

other vegetative cover, which are gradually destroyed. According to one survey that was undertaken, of 28 

species of common fruit trees grown in the coastal areas, only three species can currently be found. 

However, these trees do not bear fruit anymore. Most of them are slowly dying.'' Findings from other 

studies also indicate the massive destruction of trees, plants, vegetation and grazing land. 

In the coastal areas, both mangrove forests and agricultural lands are being converted into saline 

shrimp ponds. The mangrove forest in Chakoria in Cox Bazaar district in the southwest of Bangladesh has 

been completely destroyed by shrimp farming.,, The destruction of coastal mangrove forests has severe 

socio-economic and environmental impact as coastal forests protect land and the local communities from 

cyclones and tidal waves, prevent soil erosion and maintain the delicate coastal ecological balance and 

biodiversity. 

Shrimp cultivation damages the surrounding eco-system through increased salinization, soil 

degradation and loss of vegetation. Without investments targeted at mitigating its environmental costs, 

the damage could be irreversible. Villagers have informed the Nijera Kori team that the soil in the shrimp 

cultivation area may even become totally infertile in the near future. No detailed study has been done in 

Bangladesh to establish the levels of salinity in the soil and the impact on crop production. As an 

indication of the severity of the problem, nothing grows in the areas of shrimp ponds that were 

abandoned by the gher owners when shrimp production declined due to high salinity levels. 

The excessive profit-orientation of shrimp farming systems is subsidized by high social and 

environmental costs. As with agriculture and fishing, the rapidly growing world demand for the products 

of modern aquaculture has resulted in the development of technologies and production systems that 

accelerate the increasing scale and intensity of operations until they outstrip the carrying capacity of the 

environment. Factory farming has led to depleted and eroded soils, reduced genetic stock, and widespread 

crop failures. Factory fishing has created global overfishing and the collapse of several commercially 

important fishery stocks and even entire marine ecosystems. Now factory aquaculture is headed in the 

same direction. Shrimp aquaculture provides a particularly disturbing example: as the intensity of 

operations and the density of shrimp farms has exploded along tropical coastlines, there has been massive 

degradation of coastal ecosystems and hardships suffered by neighboring communities. Wild stocks of 

shrimp, and now even the cultured stocks, are collapsing due to rampant disease and other problems.n 

Shrimp forming's 'ecological footprint' 

The extent and nature of the negative environmental impacts of shrimp aquaculture arise primarily 

from two aspects: pond construction and operation. The severity of environmental threats increases as 

the number of farms increase in an area, and intensity of cultivation per farm rises. 

In general, modern shrimp farming is clearly unsustainable ecologically because its operational 

requirements vastly exceed the carrying capacity of surrounding ecosystems. Extensive, low-input 

shrimp ponds are typically stocked at rates between 5,000- 20,000 postlarvae (PL) per hectare (r hectare 

'' See Mahfuzullah (1992). 

,, USAID Environment and Natural Resource Management, Dhaka, (1990) and World Resource Institute Bangladesh: 

Environment and Natural Resource Management, Dhaka (1990). 

n http://www.greenpeaceusaorgl reporrs/biodiversiry/ shrimp/ 



= 2.5 acres), and can provide harvest levels ranging from 75kg/ha to 1000 kglha in a year. By contrast, 

intensive shrimp farmers stock ponds at 250,000 to 6oo,ooo PL per hectare, and yield from 10 to 16 

tons of shrimp annually. At low density, shrimp do not require additional inputs for feeding, generally 

being able to forage on available nutrients. Because the density of shrimp is relatively low, water quality 

is better and shrimp are less prone to disease and, hence, loss. The environmental impacts associated 

with the operation of these extensive systems are, thus, minimized. On the other hand, intensive, 

industrialized shrimp farms, while yielding higher output, are also far more costly to operate and risk 

prone due to high stock densities, heavy feeding rates, and the difficulty of maintaining adequate water 

quality and disease control. Environmental impacts are also vastly greater and more pervasive in 

comparison to low-density operations. 

The environmental pressures from industrialized shrimp farms have impacts well beyond the boundaries 

of the immediate site itself. The additional ecological or biophysical "costs" have become known as the 

"ecological footprint". This "ecological footprint" is the minimum area of productive ecosystem 

required to sustain resource inputs to and assimilate waste outputs from an aquaculture operation. 

Excerpted from http://www.greenpeaceusa.org/reports/biodiversity/shrimp/ 

In order for shrimp ponds to maintain intensive yields and high returns the wholesale conversion of 

surrounding land areas is required. The aquaculture production of shrimp (and also some types of farms 

producing fin fish) has become the most relentless destroyer oflarge areas of pristine tropical wetlands. 

Mangrove forests are the most notable ecosystems that have fallen prey to shrimp pond construction, with 

the massive destruction of mangrove forests in Latin America and Asia. 

Most shrimp farming in Southeast Asia, for instance, has occurred or still takes place on reclaimed 

mangrove forests. The mangroves are the coastal equivalent of the terrestrial rain forests, unique and 

irreplaceable ecosystems containing incredibly diverse species of flora and fauna and are amongst the 

world's most productive ecosystems. Shrimp developers and government officials turn a blind eye to the 

fact that mangroves sustain the ecological integrity and productivity of adjacent coastal waters, and are 

important breeding and nursery grounds for many fish, shellfish, and a wide range of other wildlife 

species. 

The beneficial influence of mangrove forests is not limited to the immediate geographical area in 

which they grow. They exert balancing ecological influences that are felt far beyond their immediate 
boundaries. The fallen leaves and branches of the mangroves provide important nutrients for the 

surrounding marine environment, supporting immense varieties of sea life that feed on this decaying forest 

matter. Besides protecting vast areas of coastlines from erosion- particularly storm surges-they are vital 

for coastal fisheries, wildlife habitat, and sustainable wood-products industries. The loss of the mangroves 

sets in motion the destabilization of entire coastal wnes, sometimes with dramatic effects on coastal 

communities. The erosion and heavy siltation that occurs in places where extensive mangrove clearance 

has occurred can also destroy other important coastal habitats such as sea grass beds and coral reefs, 

further diminishing the habitat for rare migrating birds, sea turtles, dolphins, the manatees, including the 

related endangered dugongs, otters, monitor lizards and a host of fishes, shrimps, mollusks and 

crustaceans relied upon by local people for food. 

Very importantly, mangroves are breeding and rearing grounds for a substantial part of the planet's 

populations of fish and shellfish upon which a hungry world depends. The shallow, inter-tidal reaches 

that comprise the mangrove swamplands, offer a refuge for developing fish fry and larval stages of marine 

life, such as crabs, mollusks and shrimp. There is a direct relationship between declining mangroves and 

declining fish catches, where mangrove destruction is extensive. Much of the tropical world's vast diversity 

of marine life gets its start within the tidal waters of the mangrove swamps, and mangrove destruction 

could see a catastrophic ripple effect on the biological diversity in the world's oceans. 



Though there are no precise figures specifying just how great the mangrove loss to shrimp ponds 

actually is, there is sufficient evidence pointing to a loss of around one million hectares (2.5 million acres). 

This figure includes mangrove loss to shrimp farms currently operating in addition to those earlier shrimp 

farms that occupied cleared mangrove areas that have since been abandoned. The extent of mangrove 

destruction in Thailand and Ecuador provides an indication of the extent of the problem globally. 

While Thailand has become the world's leading shrimp aquaculture producer the environmental cost 

has been high. The Thai National Economic and Social Development Board, says about 253,000 hectares 

(634,000 acres) of the country's 3So,ooo (950,000 acres) of mangrove forests have been destroyed by 

shrimp farms. (See http:/ /www.greenpeaceusa.org/reports/biodiversity/shrimp/). 

Loss of mangrove forests 

In Ecuador, the second largest shrimp aquaculture producer, shrimp cultivation began in r96S. By 
r9SS, shrimp farm installations had destroyed 20 percent of existing mangrove forests and So percent of 
existing salt marshes-the equivalent of more than 40,000 hectares of each ecological system. But that 

has not been the end of the story. Since r9SS, more wetlands and mangrove forests have been lost and 

in particular sites along Ecuador's coastline where shrimp farms are prolific, as much as So percent of 
wetland ecosystems have been demolished. Similar high percentages rates of destruction of mangroves 
and other types of wetlands have occurred in Indonesia, Vietnam, Bangladesh, India and Honduras in 
the Gulf of Fe: ~:eca. Even though the ecological and economic importance of mangrove forests and 
other coastal wetlands are now well known, their destruction continues as more and more of the 
remaining mangrove areas have been set aside for conversion to shrimp ponds. 

Some argue that the loss of more chan a million hectares of mangrove forests to shrimp farms is a small 
portion of the 20 million or so hectares of mangrove forests remaining worldwide; however, this 
ignores the fact that the destruction of a million hectares occurred over the course of just the past 
decade or so, and that shrimp farming is still rapidly expanding, pushing into new coastal areas at a 
rate that threatens even greater loss of mangroves in future. And while the one million hectare loss 
represents five percent of the world's total mangrove resource, the destruction in particular areas where 
shrimp farming has boomed in recent years has been as high as 90 percent. What is more, shrimp 
farming is one of several major threats to the survival of the world mangrove resources- clearcutting 
of mangroves for the wood pulp industry, used for example in the manufacture of rayon, is another 
major threat, adding to the damage caused by aquaculture and a host of other threats. 

(Excerpted from http://www.greenpeaceusa.org/reporcs/biodiversity/shrimp/) 

As with other types of farming, shrimp farming frequently uses exotic species and varieties that are 

not indigenous to the local area. What effects the introduction of new species will have on the local 

ecosystem is not yet known. Even if an exotic species of shrimp can be contained in the ponds to which 

they were introduced, and even though it may appear to be innocuous, there is always the danger of 

diseases and parasites spreading to local shrimp species. Cultured shrimp, especially in intensive cropping 

systems, are highly vulnerable to a wide assortment of parasitic fungi and virulent bacteria and viruses, and 

if these pathogens spread to a local shrimp or invertebrate fishery they can produce serious economic and 

ecological consequences. 

Perhaps most significantly, the conversion of coastal ecosystems into monoculture production areas 

can have disastrous long-term effects. The lifespan of an intensive shrimp farm is between five and ten 

years (many are forced to shut down within 3-5 years after choking on their own self-generated pollution). 

Once the farm is abandoned, it is expensive and difficult, if not impossible, to rehabilitate the land for any 

other purpose (e.g., farming, replenishment of destroyed mangrove forests). This, in itself, is an immense 

problem. For example, in Ecuador I5 percent of shrimp farms are now un-usable while in Thailand less 

chan five percent of the initial farms set up in the Gulf of Thailand (Thailand's first shrimp growing 

region) remain in operation today. The bottom soil of an abandoned shrimp pond that has been used for 

intensive culture is usually too saline for agriculture or other uses, so the destruction of land by shrimp 



farming, may for practical purposes, be irreversible. (See 

http://www. greenpeaceusa.orgl repons/biodiversi ty/ shrimp/). 

Abandoned shrimp farm along the Pacific coast of Honduras 

6. Class conflict 

The primary benefits of shrimp cultivation accrue to a few local large landowners and outside 

leaseholders. Profits earned have often been at the expense of the broader interests of local residents. The 

people most adversely affected are local agricultural labourers, marginal farmers, fishermen and dairy 

producers who are losing their livelihoods and access rights to common property resources and 

homesteads. Although some employment has been generated by shrimp farming and processing industries, 

this employment is seasonal and insecure. Gher owners are suspicious of local people and are reluctant to 

hire them. While much out-migration has already taken place, many of those who remain live under the 

constant threat of unemployment, poverty and starvation. 

The majority of people in the coastal areas have lost their livelihoods and are, in many cases, facing 

starvation. At the same time, the commercial shrimp farmers have established a lucrative industry, without 

compensating the villagers for damage caused by shrimp cultivation. This has caused tension between the 

villagers and the commercial farmers. There has been an increase in violence between the two groups. 

Such violence characterizes shrimp farming worldwide. 
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Armed guards protecting the illegal construction of a new shrimp farm along 

Gulf of Fonseca, Pacific coast of Honduras 

The spectacular growth of shrimp farming over the past 10 to 15 years occurred because governments 

and international development agencies promoted it, lured by enormous profits to be made. Investors 

were quick to cash in on the lucrative business, but it is largely only a relatively few investors that have 

received the lion's share of benefits, while large portions of society, particularly the rural poor, have 

become disenfranchised and marginalized into severely degraded environments. 

In the Philippines, for example, there was a marked shift from extensive aquaculture for production 

of milkfish largely for domestic food supplies to the more lucrative export-oriented shrimp. The result has 

been not only the loss of a valuable protein source (i.e., milkfish) but also of valuable riceland due to 

conversion into, or salinisation by, shrimp ponds, both detrimental to the goal of national self-sufficiency 

in food. 

Competition between traditional fishermen and family (peasant) farmers, and entrepreneurial shrimp 

farmers for the use of good quality land, coastal fisheries habitats like mangroves, and other critical areas 

along the coastline increases in direct response to higher demand for both local food and export crops. 

Communities are often dispossessed by shrimp farms of several viral resources over which they have held 

traditional rights based on long-standing patterns of use-among them, ricelands and the mangrove 

forests. Clearcurring mangroves for shrimp ponds destroys what was once a potentially sustainable 

resource, so that it ceases to provide a wide range of products for local communities such as building 

materials, food, fire wood, charcoal and the like. 

The artificial flooding of arable land for the short-term benefit of a few rich landowners at the 

expense of the entire community aggravates pre-existing social conflict between poor farmers and large 

landowners. Small and medium-scale farmers have been forced to relinquish control over their land to rich 

and powerful shrimp growers through various forms of coercion-including violence. The distribution of 

incremental incomes has been unequal and rhus reinforces the existing concentration of wealth in a few 

hands. The long-term deleterious effects of this socio-dynamic will, very likely, include increased 

landlessness, exploitation and violence, damage to the entire farming system, and the breakdown of 

cohesiveness in rural society. 

There is evidence that large-scale shrimp cultivators are causing damage to the embankment and 

drainage infrastructures that were built by the government, through breaching, faulty repair and 

maintenance. (See Adnan 1993.) A few shrimp farmers are currently making private gains at the cost of 
massive public investment for the construction and maintenance of embankments and water control 

structures. 

In conclusion, the entire sequence--of decline in grazing land, livestock, traction power, fishery, 

dairy products, poultry, vegetation fuel and energy-indicates a destructive agro-ecological chain reaction 

which has a devastating socio-economic impact on the population, especially the poor. The magnitude of 

the crisis is illustrated by data from the World Bank-supported Shrimp Culture Project in Polders 20 and 

20/1. The data estimate that during a three-year period from 1987 to 1990, only 48 percent of buffaloes, 27 



percent of cows, 57 percent of jackfruit and 46 percent of mango trees in the polder are left as a result of 

shrimp farming. At this rate, there may be a total elimination of cattle, poultry and fruit bearing trees

products vital to meet the subsistence needs of the local population-within five years. 

In India where in the last few years 8o,ooo hectares (2oo,ooo acres) of coastal wetlands and 

agricultural land have been converted to shrimp farming, thousands of subsistence farming and fishing 

families have suffered dispossession because of the shrimp farm explosions. Rice production has been 

seriously affected in some areas by seepage of saltwater and pollutants from the shrimp ponds. In the 

Indian state ofT amil N adu, where 6o percent of the population is landless, thousands of hectares of land 

have been set aside for shrimp farms despite concerns over threats to the livelihoods of 25,000 families. In 

some areas there have been reports of people being forcibly evicted from their lands at gunpoint in order 

to allow shrimp investors to come in to construct shrimp ponds. While farmers are being run off their 

lands to make way for shrimp aquaculture, fishing communities are finding their access to the sea blocked 

from their villages by huge shrimp farm complexes. Fisherfolk can no longer land their boats and spread 

their nets. Even their catches are declining as once abundant fish populations drop off as a result of 

mangrove clearance and pollution from the ponds. 

In a landmark case decided in December 1996, the Supreme Court of India ruled that an estimated 

1oo,ooo acres of intensive and semi-intensive shrimp farms will have to be shut down by the end of 

March, 1997. The decision also asserts the precautionary principle and polluter-pays principle involving 

compensation to people adversely affected by shrimp farming. The Supreme Court ruled that no new 

shrimp aquaculture operations can be situated in areas of prime agricultural land, wetlands, mangroves, 

estuaries, saltpans, public land and government land, nor within 500 meters of the coast, and cannot cause 

salinity or chemical pollution of fresh water. While an important legal victory, and the first of its kind, it 

remains to be seen whether the decision will be effectively implemented. 
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PRESS RELEASE 
The Bangladesh People's Solidarity Centre, Amsterdam, August 19, 1998 

POLICE REPRESSION AGAINST LANDLESS FISHERFOLK IN THE SATKHIRA DISTRICT 
OF BANGLADESH 

On July 27th last, four persons including the landless woman leader Zaheda Begum were killed, 
when police personnel opened fire on the landless occupants of shrimp cultivation fields located in 
Kaliganj and Debahata thana of Satkhira, a border District of Bangladesh. The violent attack in 
which according to a report in the daily Bhorer Kagoz some 250 persons were wounded (1), has 
triggered District-wide mass protests in Satkhira, and has, moreover, fuelled national-level 
indignation from the side of opposition political parties, including the BNP, and from various 
coalitions of social organisations. When confronted with facts about this incident and about other 
recent cases of police violence at a meeting of the ruling party, the Awami League, Bangladesh's 
Prime Minister Sheikh Hasina, however, has raised the spectre of a 'conspiracy' to taint the 
government's image .... (2) 

Public indignation over the incident is especially large in view of the apparent duplicity in the 
government's attitude towards the landless people who claim rights over wetlands in Satkhira. Over 
the last few years, wetlands in this District have been the focus of conflicting claims by landless 
fisherfolk and their supportive organisations on the one hand, and by big businessmen who want to 
get leases in order to use these same wetlands for the development of commercial shrimp cultivation 
on the other hand. Whereas elsewhere in Bangladesh the expansion of commercial shrimp cultivation 
has been contested on the grounds that such fish culture is highly damaging in environmental 
terms-in Satkhira, landless fisherfolk who traditionally have had access to the wetlands, have taken 
recourse to legal regulations concerning 'fallow' land in order to defend their claims. 

Thus, representatives of the landless fisherfolk in 1996 approached the Krishok Federation, a 
national-level peasant organisation, and requested it to help defend their claims to the wetlands on 
the basis of existing government laws regarding land ceilings and wetlands, by instituting a case in the 
High Court. Thanks to the legal aid which was thus provided by the Krishok Federation, the High 
Court did indeed issue an injunction prohibiting the granting of leases for shrimp cultivation, thus 
enabling some 1200 families of fisherfolk to legally reside in the nine waterbodies (ghers) contested. 
Moreover, according to newspaper reports published in May last, Prime Minister Sheikh Hasina has 
herself given political support to this court injunction against the businessmen seeking to get leases 
for the wetlands (3). 

On April 24 of this year, the district administrator of Satkhira, evidently faced with pressure from 
local leaders of the government party, nonetheless issued leases for the wetlands. Several weeks later 
he also gave the green signal to police and hired musclemen of the leaseholders to move into the 
wetlands so as to remove the landless families. The attacks resulted in a large number of wounded, 
but did not go unopposed. The landless themselves took to the streets, demanding an intervention by 
the Prime Minister, and various District level organisations brought out processions supporting their 
claims. Reacting to the protests, the Minister for Land issued a statement announcing that the 
Regional Commissioner (for Khulna) had been given the task to make an on-the-spot investigation 
regarding the violent expulsion of the landless from the ghers. (4) 

While it is unclear what has been the outcome of this planned investigation, subsequent events surely 
indicate the lack of any effective government policy to prevent the escalation of police violence. For 
on July 27last, police personnel, once again instructed to do so by the district administrator of 
Satkhira, opened fire on the landless fisherfolk who had succeeded in re-taking position in the 
wetlands. And this time, the outcome was far more tragic than was the outcome of the first incident 
that occurred in May: four landless people died in the firing, including a leader of the Kisani Sabha 
(Peasant Women's Association), Zaheda Begum. According to a report by the organising secretary of 
the Krishok Federation, Liaer Khan, who visited Satkhira several days after the incident, 16 landless 
persons had to be hospitalized, with bullet wounds and other serious injuries. 



The July 27 incident, which took place at a moment when public anger over police murders in 
custody and other police abuses was already growing in Bangladesh, appears to have unified the 
population of Satkhira against the district administration. Within days, people belonging to different 
shades of political opinion formed an action council which brought out a mass demonstration, 
calling for the resignation of the District Commissioner and the Superintendent of Police. (5) 
Supporters of the landless in the District have registered a legal complaint against the murders of 
Zaheda and others. And nationally, political parties of the Right and the Left have issued statements 
supporting the claims of the landless. ( 6) The Krishok Federation and the Kisani Sabha, at a rally 
held in the capital Dhaka, held on August 7, have demanded the trial of those who murdered the 
landless, proper medical treatment for the wounded, and institution of a high-level investigation into 
the incident. 

We call upon human rights organisations worldwide to similarly express their sympathy with the 
cause of the landless fisherfolk of Satkhira, by putting effective pressure on Bangladesh's Prime 
Minister Sheikh Hasina, and by demanding that she put a halt to police violence and to injustices 
against landless people. Shortly after the May incidents in Satkhira, a Letter of Appeal calling upon 
the Prime Minister to form Task Force so as to ensure the legal access of landless people to food, 
property and a secure life, was drafted and signed by a wide range of reknowned intellectuals, 
including Susan George, four leading members of the European Parliament, and prominent 
Bangladeshi academicians. (7) Neither this Letter of Appeal nor the broad indignation among the 
Bangladeshi public seems to have convinced Sheikh Hasina that she needs to change gear. Powerful 
intervention of international human rights organisations, thus, seems to be the need of the hour. 

References: 

(1) Bhorer Kagoz, July 31, 1998 

(2) Amir Khasru, AL's Conspiracy Theory', Holiday, August 14, 1998 

(3) Daily lttefaq, May 11, 1998 

(4) Daily Ittefaq, May 15, 1998 

(5) Dainik Janakantha, July 31, 1998 

(6) ibid e.g. statement of condemnation by BNP's Vice-President 

(7) see press release South Asia Citizens' Web, July 9, 1998. 

7· Human rights violations 

Violence has surrounded shrimp cultivation since non-local business interest initiated mass shrimp 

farming in the coastal areas over the objection of the local people. These entrepreneurs leased large tracts 

of coastal lands from absentee landlords, breached coastal embankments despite government regulations 

and local objections, and the use of force is introduced through hired hands with firearms, into formerly 

peaceful areas. The result has been the displacement of sharecroppers, small and marginal farmers, dairy 

farmers and fishermen. 

Violent incidents are a daily occurrence in the greater Khulna area. The local population has become 

divided into opposing factions. On one side are the owners of the shrimp farmers and their protectors in 
the local administration and police. On the other side are poor, landless villagers, small farmers, fishermen 

and dairy producers. So far, the poor have been losing the battle for economic rights over land, livelihoods 

and the use of common property resources. 

Conflict over access rights to common property resources has provoked many instances of injustice 

and violence. Rich shrimp growers are intimidating the local population by filing false criminal cases 

against local leaders, resulting in their illegal detention. 

There were many cases of illegal detention. The detention which drew national outcry were: 
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• On November 7, 1990, Wajed Ali, a prominent businessman from Khulna and his hired men 

arrived in Polder 22 with the intention co breach the embankment for flooding agriculture land 

with salt water for shrimp cultivation. When the villagers resisted, Ali's men opened fire. One 

woman was killed and fifty women and men were injured. Wajed Ali filed a case against fifty 

villagers and they were arrested in the hospital where they were recovering from their wounds, 

and placed into detention without bail. 

• On 31st January 1995, Abu! Kashem and his hired hands arrived in Koria village to intimidate 

local population and establish shrimp cultivation. They had co flee after meeting with united 

resistance from the local people. However, false cases were filed against Professor Achintya Biswas 

and eleven ocher villagers, who were Iacer detained without bail by the police. After news of his 

illegal detention appeared in the national media, Professor Biswas was released in April with the 

help of a legal aid organization. 

Hired hands of shrimp growers regularly attack villages assaulting women and children. During the 

shrimp-harvesting season, people are afraid co walk by the shrimp ponds. A passerby can be challenged by 

armed guards and strip-searched to check for stolen shrimp.'' In one instance, a woman worker at a 

shrimp pond was scrip-searched by male guards. She later committed suicide.'
6 

General remarks, comments, problems 

r. Comment: Hundreds of thousands of hectares of once fertile coastal ecosystems have been or will soon 

be rendered wasteland by the shrimp farming industry. For instance, studies have shown chat a one

hectare (2.5 acres) semi-intensive shrimp culture system in Columbia (producing about 4000 kg of 

shrimp annually) requires the productive and assimilative capacity of between 38 and 189 hectares of 

natural ecosystem per year. Higher intensity farming operations require even greater levels of support 

from the surrounding environment. Such systems are extremely inefficient from an ecological energy 

standpoint, using approximately 295 Joules of ecological work in order to produce just one Joule of 

edible shrimp protein (chat includes inputs such as fish meal, agricultural produces in feed and pond 

productivity plus industrial energy such as labor, energy to catch and produce feed, fuel, fertilizer, 

maintenance and harvest costs, etc.). 

2. Comment: Not all forms of aquaculture are as destructive as shrimp farming has proven co be; indeed, 

some types of aquaculture offer great hope for enhancing the lives of millions of nutritionally 

deficient, low-income people. To dace, international assistance to improve chis prospect has paled in 

comparison to support for the production of farmed shrimp for export. Money from the Asian 

Development Bank, the World Bank and ocher development assistance agencies ofJapan, the U.S. 

and European countries have provided vastly greater support, as measured in capital and staff, co 

capital-intensive shrimp production for export. In chis process, insufficient attention has been paid to 

and resources diverted away from ocher possibilities, for instance, inland freshwater aquaculture which 

has a far greater potencial to solve the problems of underdevelopment, poverty and malnutrition 

which occurs in rural areas of many tropical Asian nations. 

3· Problem: A related aspect of the ecological footprint is the threat to the world's fisheries. This is linked 

co che fact that many of the prime commercial aquaculture species, like shrimp and salmon, are 

carnivorous. Intensive modes of shrimp farming rely heavily on compound aquafeeds made largely 

from fishmeal, because they mimic the composition of the natural food of carnivorous fish and 

crustaceans and are the simplest means of providing the nutritional requirements needed by these 

species on a daily basis. Assuming chat intensively cultured, carnivorous fish and crustaceans will 

depend largely on fishmeal in the future, chis will lead to even greater fishing pressure globally as 

'' Ain 0 Shalish Kendra (1994) 
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demand for fishmeal increases. 14 In effect, this turns the world's ocean into biomass. 

Currently about 35 million tons of fish caught from the world's oceans are being ground into 

fishmeal, oil and other non-food products annually. That is more that 40 percent of all fish caught 

from the world's oceans and seas. Aquaculture used 10 percent of the global fish meal supply in 1988, 

but by 1995 it had rise to around 15 percent. By the year 2000, however, aquaculture's share of global 

fishmeal production is expected to be 20-25 percent, creating what has been called a "fish meal trap." 

Already a disturbing trend to 'biomass fishing' is occurring, particularly in Asia, because of the rise in 

shrimp farming. Biomass fishing uses boats that pull large nets with extremely small mesh so that 

nothing escapes for the sole purpose of catching as many marine organisms as possible; after the 

higher valued commercial component of the catch is removed for sale, the remaining catch is 

converted to fishmeal to feed farmed shrimp and other farmed fish species. This contributes to the 

already unsustainable fishing pressure that is pushing many fisheries in the developing coastal 

countries into quite serious declines. This in turn threatens the food security of hundreds of millions 

of coastal people who rely on fish as the main source of protein and other vital nutrients in their diets. 

The increasing use of aquafeeds made from fishmeal will mean increasing competition for fish that 

might otherwise be used to provide food for direct human consumption.~~ 

4· Problem: The consumption of shrimp can be dangerous. A related environmental issue with potential 

implications for humans is that since shrimp ponds are downstream from agricultural lands, pesticides 

may accumulate in shrimp tissue as well. Harmful pollutants that are frequently present in estuaries 

where shrimp farms operate-for example, radioactive isotopes and heavy metals-can also occur in 

shrimp tissue. 

The environmental impacts of shrimp aquaculture do not occur in isolation, but are a part of a 

complex of coastal threats emanating from industrialization, urbanization, increased use of 

agricultural chemicals, recreational and tourism development and petroleum exploitation. Coastal 

areas are especially susceptible because they are downstream from sources of urban and agricultural 

pollution. In addition, large urban centers are often on or near the coastline, and the compounding 

environmental stresses reduce the capacity of the coastal environment to absorb the damaging effects 

of shrimp farming. 16 

5· Problem: The money, the environmental devastation, and the toll on affected human communities 

being caused by shrimp production are driven by a much greater force; worldwide the world's oceans 

are being plundered in order to maintain supplies to markets where a virtually insatiable ongoing 

demand for seafood is intensifying. The booming shrimp market is just one destructive manifestation 

of the overarching concern that in meeting ever-increasing market demand in Japan, the U.S. and 

Europe, nature and other dependent human communities must suffer the destructive consequences. 

Increasing market demand for fish and other fish-based products have led to a massive intensification 

and industrialization of fishing worldwide, to such an extent that fish populations in virtually every 

major fishing region of the world are considered to now be fully fished, overfished depleted or 

collapsed. This is particularly true of the high-valued commercially exploited species, such as wild 
shrimp. Virtually all of the world's major stocks of wild shrimp are considered to be either fully or 

over-exploited. 

16 
Ain 0 Shalish Kendra (1994) 

14 http://www.greenpeaceusa.org/ reporrs/biodiversity/ shrimp/ 
11 http://www.greenpeaceusa.org/ reporrs/biodiversity/ shrimp/ 
16 
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Up to 1 million hectares of mangrove forests, areas of great biological diversity, have been cleared 

worldwide to build shrimp farms. The resulting uncenainties surrounding the future availability of 

fish in a world where fish stocks are declining while demand continuously increases have motivated 

many governments, corporations, and entrepreneurs to intensify development of various systems to 

raise aquatic organisms in more controlled environments. Aquaculture, as the process is generically 

known (mariculture is the term applied to farming in the marine environment), is being held out as 

the hope for sustaining the level of fish supplies to meet rising market demand in the face of a 

deepening global fisheries crisis. 17 

6. Problem: violence is growing. 

The dispossesed fight back 

In the strong words of India's Shri Banke Behary Das, a member of the Peoples Alliance Against the 
Shrimp Industry, 

"I say that those who eat shrimp-and only the rich people from the industrialized countries eat 
shrimp-I say that they are eating at the same time the blood, sweat and livelihood of the poor people 
of the Third World." 

The explosion of shrimp farming in the late 1980s and early 1990s has seen dramatic transformation in 
the livelihoods of coastal dwellers and rural inhabitants. Desperately concerned about the threat to 
their lives and livelihoods, rural community people affected by the encroachment of shrimp farmers 
have struck back at aquaculture owners. From India to Ecuador, shrimp farming has met with 
significant resistance by local communities to its further expansion. Protests have centered around 
issues of pollution, takeover of lands, access to water resources, destruction of mangroves, and the 
deterioration of surrounding soil quality. 

Sometimes violent dashes occur, some ending in beatings and even death for some protesters. In one 
incident in Bangladesh two villagers lost their lives - one of them killed by a bomb attack arranged by 
shrimp-farm owners. Similarly, in India, a strong grassroots movement has developed where angry 
communities have organized to prevent the building of shrimp ponds, and have even attacked 
aquaculture farms. In Honduras, women from local villages have formed human road-blocks, placing 
their bodies in front of intruding bulldozers hired to dear the mangroves for shrimp ponds. 

Worldwide effons are needed to put an end to the destructive environmental and social impacts caused 
by export-oriented shrimp aquaculture. While enforcement of strict regulations to protect the 
environment and curbs on the destructive expansion of intensive shrimp aquaculture are urgently 
needed, pressure to curb the rampant expansion of shrimp aquaculture may lie with the market itself. 

Many of those who are directly feeling the ecological and social impacts being generated by the spread 
of shrimp aquaculture speculate that curbing the expansion of this destructive industry will mean 
curbing the appetite for shrimp in the big consumer markets ofJapan, the United States and Europe. 
"People who enjoy eating shrimp don't know that natural resources are being destroyed to bring it to 
them. If we explain that the price of the shrimp they're eating is the death of many marine species and 
even the whole gulf [of Fonseca in Central America], they'll understand that they should oppose the 
shrimp industry's destructive activities." [Saul Montufar, president of the Honduran Committee to 
Defend the Flora and Fauna of the Gulf of Fonseca, describing their campaign to raise consumer 
"awareness" about the environmental damage that goes into providing a plate of shrimp.] 

(Excerpted from http://www.greenpeaceusa.org/reports/biodiversity/shrimp/) 

7· Technical problem in the collation of data: Commercial aquaculture combines many elements from 

fisheries and agriculture. Aquaculture, in contrast to the fishing industry, has no professional identity. 

As a result it has received little attention by national and international labour organizations. The 

International Labour Organization has no data on employment in shrimp aquaculture. Some Asian 

57 http://www.greenpeaceusaorg/ reporrs/biodiversiry/ shrimp/ 
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governmental agency and FAO reports give crude estimates of overall employment in aquaculture. 

There is almost no information breaking down employment according to the different labour 

categories at each level of shrimp production. Consequently, we have to make inferences based on 

fragmentary data taken from somewhat non-comparable Asian country reports. 11 

51 http://www.greenpeaceusa.org/reports/biodiversity/shrimp/ 
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I METHODOLOGY, RESULTS AND FINDINGS: SUB-OBJECTIVE #4 

Fourth sub-objective 
Gendered indigenous knowledge of the environment in the "Growth 
Triangle" of the Riau Archipelago, Indonesia: research, analysis and 
implicational trajectory 

Methodology for accomplishing sub-objective 

This project adopted both macro and micro approaches. At the macro approach, the project looked at the 

impact of"Growth Triangles" on gender and sustainable livelihoods. The primary method employed was 

literature review and macro-analysis. At the micro level, a detailed case study was conducted in a local 

community whose habitat was threatened by the "Growth Triangle"-namely, Tanjung Sebauk. This case 

study is based on field research that focused on: 

• baseline data on the livelihoods of the villagers 

• women's indigenous knowledge of the environment 

• the conditions of poverty among the villagers and possibilities for amelioration. 

Attention was given to the areas in which women can be included in participatory development 

processes. The research further aims at analysing the ways through which such indigenous knowledge can 

be incorporated into development processes, thus serving as a foundation for ecologically and 

economically viable livelihoods. 

The field research methods used were: 

• participant observation which allowed the field researcher to mingle with the villagers in order to 

identify their views on development, their knowledge pool as well as comprehend their problems 

• participatory rural appraisal, which allowed the exchange of information between the field 

researcher and the villagers, so that the villagers could be fully informed about the research and be 

assured about the researcher's intentions, and so that both parties could furnish each other with 

views and opinions on various subjects, thereby enabling and improving communication between 

them. 59 

59 In the pursuit of people-oriented development, the techniques of participatory rural appraisal have become highly 
applicable in rural research and project planning. Manuals providing participatory strategies and tools to be 
used as training materials are available to equip development professionals in their projects with local communities. 
Two examples of these guides include the Participatory Developmmt Tool Ktt: Training Materials for Agmcies and 
Communities by Narayan and Srinivasan (1994) and A Manual for Socio-Economic and Gmekr Analysis: Responding to 
the Developmmt Challenge by Thomas-Slayter, Polestico, Esser, Taylor and Mutua (1995). These guides aim at 

stimulating development practitioners at all levels to take into account and advocate participatory approaches, by 
allowing them to view and apply the materials which actually work in the field. Besides providing trainers with 
illustrations of participatory materials to be used for their own purposes, these guides also present ideas to 
development planners to invent participatory materials that accommodate to local needs and culture. 
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Results, findings and conclusions of GEDNET research on gendered 
indigenous knowledge of the environment in the "Growth Triangle" of the 
Riau Archipelago, Indonesia: edited &om a Field Report submitted by 
Azizah Juma' at, with macro-analysis by Vivienne Wee, ENGENDER 

• The environment and the "Growth Triangle" 

• The village ofTanjung Sebauk 

• Women's indigenous knowledge of the environment 

• General remarks, comments and problems 

The environment and the "Growth Triangle" 

The term "environment" may be understood as a system of biological and physical resources that are 

always in const411t interaction with the human societies that live in them. To understand this complex 

relationship requires a study of the biophysical system on the one hand, human political, economic, social 

and cultural systems on the other hand, as well as the complex web of interactions between these different 

systems. Indeed, it is impossible to study the workings of any one system without addressing at least some 

parts of the other systems, given the inter-relations of the systems with each other. Thus the term 

"environment" can be regarded as an umbrella term comprising all the mentioned systems. Through this 

holistic approach, we may seek to identify both short-term and long-term foundations for sustainable 

livelihoods. 

The "environment" also includes the geo-political and global economic environments. In this sense, 

the so-called "Growth Triangle" has become part of the "environment" of the local communities living in 

the Riau Archipelago oflndonesia. The "Growth Triangle" was a much talked about feature of economic 

development in the region, particularly during the heyday of the so-called East Asian miracle. 

The concept of the 'Growth Triangle' was first mooted in December 1989 by Mr Goh Chok Tong, 

who has since become Singapore's Prime Minister. (See Business Times9 October 1990: n). The 'Growth 

Triangle' was thus an idea proposed initially by the Singapore government and accepted by the Indonesian 

and Malaysian governments. Essentially, the idea is that of linking three geographically contiguous areas 

in three countries that have different endowments and different comparative economic advantages. The 

aim is to form a larger supra-national region with greater potential for economic growth. According to 

this model of growth, the differences in comparative advantage would serve to complement one another 

rather than compete with each other. Industries located within the Growth Triangle can take advantage of 

the efficient infrastructure and higher skilled workers of one location and the lower costs and ample 

supply of cheaper labour, land and other resources in other locations. A trans-national symbiotic 

relationship is thus established between the countries based on the fact that the respective countries with 

different rates of economic development. 

The three sides of this first "Growth Triangle" are Singapore, johor in Malaysia, and the /Qau Islands in 

Indonesia-hence the acronym SIJORI, popularly used in Indonesia to refer to this Growth Triangle. The 

countries involved are Singapore with a high GNP per capita, Johor in Malaysia with a medium GNP per 

capita and the Riau Islands in Indonesia with a low GNP per capita.'"' With the Asian economic crisis, the 

gaps between these three countries have widened, with Indonesia now a bankrupt, indebted nation. 

6o Other new Growth Triangles that have been established include another encompassing North Sumaua, Penang and South 
Thailand; and one other encompassing Mindanao (Philippines), Sabah and Brunei. 



Country GNP pn- capita (1995}: US$ 

Singapore 26,730 

Malaysia 3890 

Indonesia 980 

The "Growth Triangle" approach to development is growth-centred and production-centred, not 

livelihood-centred and people-centred. As a result, the benefits and costs of this "Growth Triangle" are 

unevenly distributed, particularly in the less developed countries. "Development" that focuses on 

widespread industrialisation for monetary benefits, and which neglects issues of social viability, 

environmental and gender concerns has already led to direct, as well as indirect, costs borne by 

communities and individuals. It becomes particularly dangerous when such developmental change takes 

place rapidly and the social impacts are "hidden", as they are borne "privately" by individuals, families and 

communities, and these environmental and social costs do not emerge as a cost item in the foreign 

investors' development projects. 

The partner countries of the "Growth Triangle" are not equally yoked. The development agenda is 

driven by the needs and demands of the more developed partner, while the less developed partner is in the 

position of supplying resources to fulfill those needs and demands. This means that the environmental 

and social impact of the "Growth Triangle" will fall more heavily on local communities in the less 

developed country. As capital and technology flow in from the higher-growth to the lower-growth 

country, natural resources and people flow out the other way. This has massive consequences for rural 

communities in the less developed countries whose livelihoods depend on those resources. This is 

important in terms of redefining concepts of"wealth". "What is being exchanged for what? For whose 

gain? At whose expense?" 

As noted by the Singapore-based Business Times (8 August 1990: 3), 

At present, the Growth Triangle is one only in concept, albeit endorsed at the highest levels by the 
three countries. In practice, there are three still-separate sides, all a part of the Triangle only in that 
they have incorporated the concept into their respective development plans. Thus, Malaysian Prime 
Minister Datuk Seri Dr Mahathir Mohamad recently said the Triangle fitted nicely into Johor state's 
development, while Indonesia saw the concept in the context of its own development masterplan for 
the Riau region, now being prepared . 

. . . But the Triangle only becomes a reality, especially in the eyes of outside investors looking in, when 
it is jointly presented, marketed and operated as a distinct entity. 

Even in this brief newspaper report, it is clear that there are multiple realities at work: 

• the reality of the Singapore government's development planning, out of which came the concept 

of the 'Growth Triangle' 

• the reality of the Malaysian government's development planning, of which Johor state's 

development forms but a piece of the national whole 

• the reality of the Indonesian government's development masterplan for the Riau region, which 

too forms but a piece of the national whole 

• the reality of the 'Growth Triangle' as an economic area to be 'presented, marketed and operated 

as a distinct entity' 

These are governmental realities, existing at the level of national development plans that are decided 

upon in capital cities. In these realities, Riau is a means to other ends and not an end in itself. Thus, from 

the perspective of the three national governments, Riau is significant only in so far as it fits into their 

national development plans. What does not fit is thus irrelevant. 
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But from the perspective of the local communities living in Riau, there is another local, historically 
evolved, indigenous reality, which is generally not considered relevant to these national development plans, 

particularly when they are the plans of foreign governments. As a result, the development plans and 

processes visited upon local communities in Riau have come as top-down external agendas with very 

mixed effects on local communities. While some individuals have benefitted from new economic 

opportunities, in most cases, the externally-driven development agendas have disrupted the lives of many 

communities and provided them with few economic alternatives. In the last five years since the 'Growth 

Triangle' was initiated, there have been massive changes occurring at a very rapid rate. Many people in 

Riau feel that they have been overtaken by events beyond their control, often without even their 
knowledge. 

For this reason, the GEDNET project focused on local communities living in the least developed 

country of the three-namely, the Riau Archipelago of Indonesia. The impact of the "Growth Triangle" 

on these communities can be plotted along the continuum illustrated below: 

INDIRECT IMPACT 

Rural-urban migration 

degraded resource base 

community in change 

DIRECT IMPACT 

..,.4111t-----------•• displacement & resettlement 

..,.OIIIIt-----------•• loss of land and resource base 

..,.4111t------------.• community at risk 

The "Growth Triangle" thus impact on local communities in Riau at five levels: 

• communities who are not being threatened with resettlement, but whose population is affected by 
rural-urban migration and by the consequences of industrial development 

• communities on the verge of being resettled whose original habitat and indigenous modes of 

livelihood need to be documented as a template for making the resettlement site ecologically more 

sustainable, culturally more appropriate and socially more equitable 

• communities who have been forced to resettle, often to arid areas inhospitable to their indigenous 

modes of livelihood (such as fishing communities forced to move inland) and who desperately 
need to find alternative ways of surviving 

• indigenous nomadic communities whose livelihoods are endangered by their loss of access to the 

natural resources on which they depend-for example, boat-dwelling sea nomads, whose access to 

fresh water and littoral resources is increasingly reduced as entire coastlines become either state 

property or private property 

• indigenous communities on the verge of extinction whose population have dropped below 

reproductive capacity and who are dying communally 

A number of negative consequences have emerged as a result of the "Growth Triangle". Large-scale 

deforestation caused by logging, infrastructural development, resort and golf-course development, housing 

and manufacturing have directly and indirectly led to the dislocation of families and communities. Many 

have had their land "acquired" by local governments for public or private development. In many cases, the 

monetary compensations have been grossly inadequate, the resettlement sites often less than habitable. 

This has led to a significant number of families becoming landless. Destitution has led to the break-up of 

families and communities, with the young and able-bodied heading for towns and cities in search for 

permanent employment. 

GEDNET did a detailed case study of one community-T anjung Sebauk-as a microcosm of the 

second level of impact, as listed above. Comparative information of other communities is also 

supplemented. Why T anjung Sebauk? Although the village has not yet been affected directly by any 

developmental projects, it is definitely in the path of massive changes that have been planned by external 
authorities. The village ofTanjung Sebauk is located on the southwestern coast ofBintan island, within 
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the Bay ofBintan ( Teluk Bintan). (See map 2). This bay is one of the areas that has been earmarked for 

damming up as an extensive water catchment area, with the aim of providing water to water-deficient 

Singapore. 

This example is instructive of the larger economics of the "Growth Triangle". Of the three countries 

involved in it, Singapore has the most industrialised economy located in a densely built-up city-state, 

where the rural sector has dwindled to insignificance. Like all other cities, it is dependent on water, 

energy, food and even human labour drawn from rural hinterlands. But as a city-state, it has no rural 

hinterland within its national boundaries. Consequently, it has to draw on hinterlands that are located 

outside of its own national boundaries-hence the Singapore-inspired "Growth Triangle". 

In this Triangle, the dyad between most-developed Singapore and least-developed Indonesia is more 
significant than the relations of middle Malaysia with either Singapore or Indonesia. The reason is simple: 

Malaysia is partially urbanized and industrialized; it also has its own hinterland to provide resources. 

Therefore, Malaysia has fewer resources to spare for Singapore. At the same time, Malaysia-unlike 

Indonesia-is better able to develop its own resources. 

Water is a key resource at stake. Apart from its own reservoirs, Singapore currently buys unprocessed 

water from Johor in Malaysia. This is filtered and chlorinated for consumption in Singapore, with any 

remaining excess sold back to Johor as processed water. In recent years, this water trade has become a 

political controversy in Malaysia, especially when Melaka was suffering from a drought and Johor was not 

able to help, because of its existing commitment to sell water to Singapore. The issue of Johor buying 

back as processed water at least some of the water it sells to Singapore has further deepened this 

controversy. 

Singapore is already unable to provide for its own water needs in its current state of development. In 

view of increasing water needs as a result of projected population growth and further industrialisation, 

alternative supplies of water are definitely needed, especially if Johor' s supply cannot be vouchsafed. 

Indonesian Foreign Minister, Ali Alatas, said ... Singapore's intention to buy water from Indonesia 
would not cause 'unhealthy competition' with Malaysia, which has for a long time been Singapore's 
main source of water .... [This] was first made public by Mr Lee [Kuan Yew] when he visited Jakarta in 
October [1989]. The Republic's water needs were expected to escalate andJohor, now a main supplier, 
had not agreed to build more dams for the time being .... A feasibility study would have to be 
conducted before a decision could be made on the supply on Indonesian water to Singapore. If 
adopted, the proposal would involve bringing water from Jambi or Riau in Sumatra to Batam before 
going to Singapore. (Straits Times 24 November 1989) 

It is thus significant that in an Agreement-in-principle signed on 28 August 1990, the Singapore and 

Indonesian governments agreed on the joint development of tourism, water supply, and industries in the 

Riau islands. This explicitly states, inter alia, that: 

Singapore and Indonesia will co-operate in the sourcing, supply and distribution of water to 
Singapore. The terms of co-operation will be set out in a separate agreement. (Straits Times 29 August 
1990: 1). 

At present, as far as is currently known, on Bintan island alone, three freshwater reservoirs are to be 

built: 

• one specifically for the stretch of beach resorts on the north coast ofBintan 

• one in the middle of Bintan island 

• one to be constructed as a dam in Teluk Bintan (the Bay ofBintan) from which the sea water is 

to be pumped out and into which several rivers are to pour their freshwater-this is where 

Tanjung Sebauk is located. 

This amount of freshwater to be collected exceeds the needs of the 90,000-strong population of 

Bintan. Much of it will therefore be channelled to meet the needs of other populations. As mentioned by 
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the Indonesian Foreign Minister, it will probably be pumped via Batam to Singapore. (See also Straits 

Times 10 April 1990). 

The allocation of land and resources in Bintan is thus being determined not by local needs but by 

external agendas. The thousands of people living in the affected areas are all to be resettled. Some have 

already been resettled, while others are still waiting to be informed of their fate. The livelihoods and lives 

of local communities are thus being disrupted by the development needs of another economy in another 

country. 

Even so, according to the Singapore Minister of State for Foreign Affairs and Finance, the one 

million gallons of water a day available from Bin tan would not be sufficient for both domestic needs and 

Singapore's needs. Therefore, another site in mainland Riau, located opposite Pulau Burung, has been 

identified as a more abundant source of water. 

Mr [Tunky] Ariwibowo [the Indonesian Junior Industry Minister] said the Indonesian government 
- wanted its private sector to be actively involved in the proposed project to pipe water to Singapore, 

and the leading conglomerate, the Salim Group has come forward .... A spokesman for the Salim 
Group ·said its 500,000 ha of land on the Riau mainland could harness about five million tonnes 
(about one billion gallons) of water daily. (Straits Times 10 April 1990). 

There is thus a collusion of interests between the Singapore government, the Indonesian government 

and private-sector conglomerates, particularly the Salim group which is playing a leading role in the both 
mainland and island Riau. Where do the interests of local communities fit into this tran-national scenario 

for development? Do the people living in the affected areas even know what is being planned for their 

land, their homes and their resources? Is the Salim Group's soo,ooo ha of land on the Riau mainland 

totally uninhabited? What will be the environmental impact of these huge dams built in Riau? And who 

will be most affected by this impact, which will include the loss of bio-diversity and the loss of land? 

Obviously, drastic changes to the habitat will most affect the people living in that habitat, rather than 

those who will be enjoying the benefits of such changes in faraway Singapore, Jakarta and beyond. Yet the 

people most affected are those with the least say in the matter. A big gap has thus arisen between: 

• those who decide on the use and allocation of land and other resources 

• those who depend on the land and natural resources for their everyday livelihoods 

For its energy needs, Singapore serves as a major base for oil-refining and petrochemical processing, 

thereby attracting a regular supply of oil. Thus far, Singapore's energy needs are being adequately met. So 

although mainland Riau is rich in oil, this aspect ofRiau's resources has not been much mentioned in the 

development discourse of the "Growth Triangle". 

Singapore's food needs compete with its land needs. Although Singapore previously had an 

agricultural sector of some significance which actually enabled the country to be self-sufficient in eggs, 

poultry and pork, it has been government policy to reduce this sector systematically to take over farm land 

for industrial and residential use. The previously viable farms of Singapore have thus been phased out by 

having them move to Riau-for example, pig farms to Bulang. What particularly annoys some Riau 

Malays is that these pig farms have been moved near the site of the Temenggung's family graves. The 

Temenggungwas the Malay minister who leased Singapore to the British in 1819 when they were looking 

for a trading post. 

The desire of Singaporeans to own landed property is also being supplied by Riau, especially on the 

island of Batam, just across the straits from Singapore. Although there are difficulties in Indonesian law 

for foreigners to own land, there are nevertheless many proxy purchases going on. The consequences are: 

• a dramatic increase in property prices in Batam 

• the rise of squatters as increasing numbers of migrants from other Indonesian islands come in 

search of jobs but can ·find no affordable housing. 



In this context, T anjung Sebauk may be considered an endangered community whose original 

habitat and indigenous modes of livelihood will be disrupted if they are forced to resettle in areas 

inhospitable to their indigenous needs. For instance, since the majority of the Sebauk villagers are 

fishermen, their indigenous means of livelihood will be disrupted if they are forced to move inland. In 

addition to the reservoir project that has been planned, which will lead to the inundation of the entire 

coast on which T anjung Sebauk is located, there are also land-clearing projects that are currently going on 

in the vicinity for the building of a bridge, an industrial estate and a tourist recreational center. 

For these villagers, alternative ways of survival are needed. Alternative resource bases need to be 

identified for them if they were to lose their traditional resources and means of livelihood. The selection of 

T anjung Sebauk as the site of research is thus an opportunity to gather as much information on the 

indigenous knowledge of the environment among a community whose lives are on the verge of being 

disrupted by the "Growth Triangle". In a situation where power and money go together, there is an 

urgent need to find alternative resource bases for the powerless, whose livelihoods and lives are endangered 

by the loss of their traditional resources. Such alternatives need to be people-centred, gender-sensitive, and 

environmentally sustainable, yet can be economically viable and empowering. 

One development alternative lies in the potential of women's indigenous knowledge as an intellectual 

asset for sustainable and economically viable livelihoods as: 

• a valuable body of knowledge on matters such as local ecology, biodiversity, indigenous farming 
systems, traditional medicine and indigenous housing 

• a template for the reconstitution of sustainable livelihoods for resettled communities 

• a legal resource for the recognition of women's indigenous land and resource rights 

• an economic resource for the promotion and reconstitution of sustainable livelihoods in a 

changing environment 

• an inventory of skills which can be of economic advantage to themselves and their families in a 

context of increased monetisation and industrialisation. 

In this context of rapid, comprehensive change, it is an urgent task to collate and record women's 

knowledge of a disappearing environment. All possibility of conserving and reconstituting a living 

environment will go with the loss of their knowledge, particularly with the passing of the older generation. 

This valuable body of knowledge is often embodied in ritual knowledge, or in oral forms including 

proverbs and myths. Where such knowledge may become valuable commercially (as in the development of 

new crop strains or pharmaceuticals), we need new means to ensure that benefits get back to indigenous 

communities. 

In a situation where entire communities are being displaced and resettled, women's indigenous 

knowledge of the environment can serve as a template for the reconstitution of sustainable community 

livelihoods. Usually, resettlement is misconceptualised simply as a rehousing issue, without any regard for 

the resource base and traditional livelihoods of the communities involved. As mentioned above, some 

fishing communities are being moved far inland without any regard for the loss of their access to the sea 

and the loss of their livelihoods. 



----
_.._ _.. 

------

N T A N 

~::.. r...,......,. . ,., .... -
t 12 

", ------( 
·- I 

I 
I 
I 
I 
i 
I 
; 

I 

lr~-----. I o RlAE!ICAE ...., ANJCXJW. 

/

• - AESEARCI4 AREA 
- IJMI1S OF . SUI· DISTRICT. 

- LMTS OF HEACt.Wf-DON 
I~NI 

' ,....,.. "'"-ICota 
' ,.....,. -glhrlll 
3 TantunQ ""'11'9 ,.,... 
...... s.-... 
5 __.. 
I~.._ 

7 l)oolloa• 

I ""'.., 
I -.;.. 
'0 Pwnvul ... " ,...,, 
Q Kat8S ,, ,__,_ 
.. ·-· .... 15 ,_.._ 1 Cal a .. ,_.., "-



An example is the resettlement of the communities who used to live on the north coast of Bintan island 

in Riau, and who have been displaced by golf courses and hotel resorts stretching across the entire span of 

the coastline. They have been resettled on arid clayey land, far from the sea, without having been paid 

even the inadequate compensation due to them. This inadequate compensate was about US$0.05 per sq 

metre of housing. The low figure is related to the official misrecognition of traditional communities as 

squatters with no land rights, because these communities live on communal land and are not in the habit 

of applying for individually owned land titles. The compensation is thus given not for the land, which is 

regarded as state land, but only for the housing and for fruit trees. These resettled communities have thus 

lost their entire resource bases, including their traditional means of livelihood. They now live in dire 

poverty and are struggling to survive by taking on odd jobs in the nearby towns. 

Usually, where public housing is provided for resettled communities, the cheapest, most functional 

form of housing (such as zinc-roofed wooden huts) is provided, with no consideration for the indigenous 

vernacular forms of architecture that had previously existed. Such indigenous architecture is usually well

adapted environmentally, can be autonomously produced, and embodies and supports the cultural and 

livelihood systems of which it is a part. It plays an essential role in maintaining the integrity of these 

systems, providing the spaces in which culture and social relationships are lived out. By providing 

meaning and security, they may significantly reduce the stresses of change in other areas of life. They are a 

resource that should be treasured in any future rural developments, such that resettled communities are 

able to reconstruct their indigenous vernacular forms of architecture as an expression of their world views 

and life-spaces. 

In some cases of resettlement, the housing is not even provided and the communities to be resettled 

are kindly offered corporate-sponsored transportation of their own housing materials from their 

dismantled houses. Indigenous peoples cannot continue successfully as custodians of their environments 

without the recognition of their legal rights to land, resources and sustainable livelihoods. Development 

projects that usurp such rights, or fail to safeguard them, will generally-and quite rightly-be fiercely 

resisted. Such rights need legal recognition if adequate compensation is to be awarded in the event of 

resettlement. Indigenous relationships to land and resources must thus be translated into customary laws 

that are legally valid. This is of relevance in terms of the compensation due to communities undergoing 

resettlement, as well new land and resource rights due to communities who have been resettled. 

Such official recognition depends on an accountable, non-corrupt system of governance. This is still 

sorely lacking in Indonesia. In public discourse, the "Growth Triangle" was widely recognized as the 

"territory" of two leading families-the Suharto family and the Habibie family, Suharto being the recently 

deposed President and Habibie being his protege and the current President. Batam-the Riau island 

opposite Singapore which was the first one to be designated as an industrial investment site-is popularly 

said to be the acronym for Bila ada Tutut, antia mundur(When Tutut is around, you withdraw}. Tutut is 

one of Suharto' s daughters who is widely known to be involved in many development projects; she is said 

to have the national monopoly for the construction of overhead bridges in Indonesia. The Bintan north 

coast development of golf courses and hotel resorts is, however, the territory of Suharto' s son-Bambang. 

At the same time, the military was implicated as the executive arm of these vested interests. Thus 

many resettlement cases were carried out literally at gunpoint, without any compensation being paid. The 

groundswell of unhappiness about uncompensated resettlement found expression in public 
demonstrations in Riau after the downfall of Suharto. There is even public agitation for Riau autonomy 

from what is seen as Jakarta-centred, Javanese colonization. 

There is thus an ongoing search for development alternatives and different ways of governance. In 

this context, it is important to emphasise the importance of indigenous knowledge and sustainable 

livelihoods. The term "indigenous knowledge" refers to local knowledge systems, encompassing both 

technical and nontechnical, scientific or non-scientific knowledge. It includes a whole range of "known" 

phenomena-such as the environment, the social and economic structure, worldviews, religious beliefs, 

communication patterns, music, material arts, values, and everything else that "make sense" to the 



individual and his or her community (see Awa 1989: 309). In this study, "indigenous knowledge" refers 

both to the body of local knowledge, as well as the processes whereby it is obtained, developed and 

transmitted. Individualised knowledge and perceptions must also be taken into due consideration as 

knowledge differs from one individual to another, even though these individuals belong to the same 

community. 

Indigenous knowledge has been considered as very crucial in contributing to the cultural dimension 

of development. Issues regarding the detrimental effects of development in Third World countries due to 

the marginalisation of local knowledge have been widely addressed and discussed. Concrete illustrations 

have been given on the risks of ignoring indigenous knowledge in development strategies. Among these, 

Lalonde and Morin-Labatut (1995:210) provided a Tanzanian case study that shows how customary land 

tenure systems have been undermined by the imposition of inappropriate legislation and rural 

development policies by both donors and post-colonial states. The ignorance of local needs and existing 

practices by top-down policies and programs, contributed to the erosion of sustainable traditional resource 

management strategies and the weakening of the social fabric of local communities. 

Attempts have also been vigorously made to establish areas in which indigenous knowledge can be 

effectively incorporated into existing development policies and programs. Through research on indigenous 

knowledge systems, development specialists have been made more aware of the need to include indigenous 

knowledge as well as the local perspective in development planning (see Fujisaka 1995, Rusten and Gold 

1995). The incorporation of indigenous knowledge in development planning can be observed in the shift 
from "production centred" to "people centred" approaches in information and development 

communication theories and models. This shift in the development paradigm aims at integrating 

development priorities, based on participation and knowledge-sharing, hence resulting in a two-way 

communication between local communities and developmentalists (see Lalonde and Morin-Labatut 1995: 

207). 

The relevance of applying indigenous knowledge in development processes parallels the agenda of 

sustainable development.'' Following the Earth Summit in 1992, not only has research on indigenous 

knowledge been taken seriously as a legitimate field of study (see Lalonde and Morin-Labatut 1995: 207}, it 

has also been acknowledged that indigenous knowledge provides alternatives in the search for sustainable 

directions of development. In particular, indigenous knowledge of the environment serves as the basis for 

sustainable livelihoods, which is in fact the foundation for sustainable development. 

With respect to Southeast Asia, indigenous knowledge is a very crucial element in policies relating to 

achieving sustainable development. Given the diversity of cultures in many countries of Southeast Asia, a 

more comprehensive approach needs to be formulated so as to involve the various communities in 

development planning and implementation.'' 

The shift from "production-centred" to "people-centred" approaches is not sufficient in itself as a 

move towards a more inclusive form of development. Just as crucial is the adoption of a gender-based 

approach in which the role of women should be made more centralised in development planning and 

programmes (see Young 1993, Shiva 1989, Heyzer 1983). Developmentalists should also be more aware of 

the productive role of women and their contribution to development, rather than just focusing on their 

'' The concept of sustainable development identifies the need to "meet the needs of the present without compromising the ability 
of future generations to meet theirs." The two key concepts of sustainable development involve firsdy, meeting human needs as 
well as acknowledging and where possible extending, the limits which affect the wdfare of both present and future generations. 

See Reid, 1995. p44-2.37. 

'' Such moves could be already be observed in the Philippines in the early nineties. Works compiling the indigenous knowledge 

of various communities were carried out in the hope of strengthening the linkages among institutions and individuals working to 

promote indigenous knowledge for sustainable development. See National Workshop on Indigenous Knowledge and Sustainable 

Development, Jndigmous Knowkdg~ and Sustainabk Dro~/opm~nt in th~ Phi/ippin~s. proceedings of the workshop held at the 

International Institute of Rural Reconstruction, Cavite, June 2.4-26, 1992, Silang. Cavite, Philippines. 



reproductive role.61 The lack of consideration given to women has made them more vulnerable to the 

detrimental effects of development such as loss of resources, population displacement and low-waged 

work. The productive role of women, both within the domestic and non-domestic spheres, needs to be 

given equal attention in development planning and implementation. 

It is evident that poor rural households in developing countries are highly dependent on the 

availability of natural resources in meeting their basic needs. Women's major involvement in 

environmental resource management in coping with their basic domestic needs, as well as their vital role 

in biological and social reproduction, makes them the primary managers of both environmental resources 
and community life. Therefore, in situations of rapid development and change, women contribute to the 

maintenance of livelihoods, cultural continuity and community cohesiveness. But then again, the 

realisation and effectiveness of such a role can only be achieved through more adequate and 

comprehensive gendered development programmes. 

In involving women in development planning and implementation, developmentalists need to 

r~cognise not just the different roles of women and their differing needs, but also their gendered 

indigenous knowledge of the environment. Indigenous knowledge itself is gender specific. Women have 

their own areas of expertise based on their separate involvement and interaction within the environment. 

With respect to the Gender and Environment analysis, it was argued that women and men recognise 

and create different "landscapes" of the natural environment, resulting in gendered perceptions and 

interpretations of the natural world and ecozones. Such gendered perceptions are the result of the differing 

processes of interaction at different levels. All societies have a gender division of labour, as a result of 

which men and women relate rather differently to the environment. Even where both men and women 

have a similar understanding of the environment, their actual involvement and interaction within that 

environment differs. Developmental planning and implementation generally does not take this into 

account.64 

Therefore, there is a need to document women's indigenous knowledge and to make it visible and 

applicable to the development agenda, especially those in relation to the maintenance of sustainable 

livelihoods for communities under threat. This allows developmentalists to search for alternatives paths to 

sustainable development. Women's indigenous knowledge is important not just as research data and 

policy input, but also as an intellectual asset and resource base for livelihoods that are ecologically 

sustainable and economically viable. 65 

At the same time, it must be recognised that monetisation and industrialisation are increasingly 

pervasive processes, with which rural subsistence economies must co-exist if the latter are to survive at all. 
In this context, it is vital to focus women's ecological and economic knowledge as they tend to be the 

managers of these rural subsistence economies. This will provide a better perspective on the type of rural 

economies still existing and the survival prospects of such traditional livelihoods. 

Sustainable livelihoods can be viable only if the communities concerned are themselves viable, in 

terms of their physical, social and cultural well-being. This is a necessary pre-condition to their utilisation 

of vital resources and to gaining access to the market. In this context, women's indigenous knowledge of 

traditional medicine and health is of significance, particularly in situations where modern medicine and 

new health care techniques may not be physically or financially available. 

61 For instance, due to ignorance of women's contribution via their productive role, development programs have 

resulted in the displacement of women in their productive role through the introduction of inappropriate, modern 

technology (Braidotti, Charkiewicz, Hausler and Wieringa, 1994: 79). 

6
• ibid. 

65 
ibid. 
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In a changing economic situation, women's indigenous knowledge must also find new relevance. In 

such a situation, women's indigenous knowledge can serve as an important resource for their economic 

autonomy, bypassing the new structures of a labour market associated with industrialisation and mass 

tourism. 

The village of Tanjung Sebauk 

The following is an account of the everyday life of a historically evolved community. A major part of the 

villagers' livelihoods is dependent on the availability of natural resources for their basic needs. The 

sustainability of the natural resources is very crucial to the maintenance of their present ways and means of 

livelihood. For instance, the sea provides them with their source of food and income. The money earned 

is, in return, used to purchase other basic needs such as fuel. The plants and fruit trees they grow also 

provide them with food, medicine and the opportunity to earn additional income through the sale of 

fruits. This everyday life forms the context of their indigenous knowledge of the environment, which 

exists not as an abstract body of theoretical knowledge, but as practical knowledge essential to life itself. 

In addition to the natural environment, the T anjung Sebauk community also exists within a wider 

social and economic network. This includes ties of kinship and marriage linking this community to other 

communities, ties linking them to a market economy, as well as ties to the system of governance, 

including the legal system, the educational system, the healthcare system, etc. 

Furthermore, the T anjung Sebauk community see themselves as located within a larger spiritual 

whole. Firstly, they are part of a global Muslim congregation. And secondly, they are members of the 
human race relating to non-human and superhuman beings. 

Tanjung Sebauk is thus not a community living in isolation. While it has its own micro domestic 

society and economy, it is also contextualised in larger networks and structures. It draws on external 

resources--e.g. available occupational opportunities, financial institutions such as banks, urban 

marketplaces-the community also supplies important goods--e.g. seafood and garden products. 

Village structure and organisation 

The village of T anjung Sebauk comes under the kepenghuluan (headmandom) of Kampung Bugis which 

is situated at the lowest administrative stratum. The village ofTanjung Sebauk is represented by two 

Rukun Warga (Village Representatives) and two Rukun Tetangga (Household Representatives). These 

Representative are nominated among the villagers and appointed by the District Office every five years. 

(See Plates 1 and 2) The kepenghuluan of Kampung Bugis is a constituent of a higher-level administrative 

system known as Kecamatan Bintan Selatan (sub-district of Southern Bintan), which has its administrative 

centre at T anjung Pi nang. This sub-district is, in turn, part of a higher-level administrative unit called 

Kabupaten Kepulauan Riau (district of the Riau Archipelago), which also has its administrative centre at 

T anjung Pinang. This district is, in turn, part of another higher-level administrative unit known as 

Propinsi Riau (Riau Province), which has its capital at Pekanbaru in Sumatra. This province is, in turn, 

subservient to the national capital, Jakarta, in Java. Thus T anjung Sebauk is politically marginal in the 

context oflndonesia.66 Given such a situation, the population ofTanjung Sebauk do face some 

complications in managing administrative and legal matters. How are they to convey their concerns to a 

centralized Jakarta through so many layers of mediation? 

66 
See Vivienne Wee, Mtlayu: Hi"archits of&ing in Riau, PhD thesis, Australian National University (1985: so-sx). 
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The whole village ofTanjung Sebauk consists of about eighty households making up a 

population of about 350 people. The majority of the villagers are Malay penduduk as/i (native inhabitants), 

with small migrant minorities of Javanese, Boyanese, Chinese, Bugis and Minangkabau. 67 Excluding the 

Chinese, most of the other inhabitants are Muslims. About seventeen households live in stilted houses 

perched on the edge of the sea. Others live on land in wooden houses with thatched or zinc roofs. Only 

four houses are partly built from bricks and wood. (See Plates 3, 4, 5, 6, 7 and 8). 

Economic activities and the gender division of labour 

There is a gender division of labour in the everyday tasks of the villagers. Both men and women have 

specific tasks to perform everyday. 

What the men do 

In most families, the men are the main source of cash income for the families. There are basically two 

main occupational groups among the men: 

• The majority are fishermen. They classify themselves as ne/ayan keci/ (small-scale fishermen) or 

ne/ayan pantai (beach fishermen). This classification has much to do with their fishing techniques 

and their fishing ground. (See Plate 9). 

• Another group (approximately eight of them} work as ojek--that is, motorcyclists who taxi people 

around. (See Plate 10) 

There is no fixed, stable income for either type of occupation. Rather, they earn their income on a 

daily basis. For the fishermen, weather conditions determine their catch and hence their income for the 

day. During a good harvest, the fishermen can earn as much as Rpsoo,ooo per month. Otherwise, during 

a bad harvest, the income earned can be as low as Rp2oo,ooo. In pre-Crisis Indonesia (since mid-1997), 

before the Indonesian rupiah plummeted in value, these amounts were approximately equivalent to 

US$200 and US$8o, respectively. 

In an exceptional case, a man called Lingga works as a lorry driver with a petrol kiosk owner. He 

made very frequent trips to Senggarang and T anjung Pinang. Unlike his fellow villagers who work as 

fishermen and ojeks, Lingga earns a fixed salary on a monthly basis. His working hours are rather flexible, 

such that he is able to co-ordinate his working hours with his own personal schedule. Lingga is also one of 

the two men who operate a small provision shop at his house. His frequent trips to T anjung Pinang also 
make it more convenient for him to get new supplies of goods. Lingga also has very good contacts with 

the tauke (Chinese merchants) in Tanjung Pinang. (See Plates II and 12). 

67 For a comprehensive study of the ethnicity in Riau, see Wee 1985: 52-77. 
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Another man, by the name of Dari, also owns a small provision shop at his home, in addition to his 

job as a fisherman. Similarly, Dari also makes frequent trips to T anjung Pinang but in his case, the trips to 

T anjung Pinang are meant for delivering fish and prawns to the tauk~. Conveniently, these frequent trips 

also enable him to purchase fresh supplies of goods for sale. In both cases, the wives of Lingga and Dari 

(Norisah and Rosni, respectively) are the ones who manage the shops when the husbands are away. 

Besides the occupations mentioned above, there are also other means to generate additional 

income-for example, through one's personal skills and interests. Two brothers, Deraman and Ismail, are 

exceptionally good at carpentry. This includes building houses and boats. In fact, they are the only two 

men in the whole village capable of building boats. (see Plates 13 and 14). Deraman picked up boat

building skills about ten years ago. He learnt by observing a group of traditional boat builders from 

Galang (an small island off the larger island of Batam), who came to T anjung Sebauk a few times to build 

boats for the fishermen there. Deraman' s brother Ismail then picked up boat-building skills by learning 

from him. For both Deraman and Ismail, the skills were acquired through empirical observation and 

constant practice, and not through any formal lessons. This personally acquired skill provides them with 

additional temporary construction jobs outside their village. Since both of them are fishermen, taking up 

these temporary jobs means that they will not earn any income from fishing activities. Nevertheless, the 

more lucrative income earned from these construction jobs and the temporary nature of the job attracts 

them. In other instances, they also render service co other villagers in building boats. The charges for this 

service vary according co the type of boats. 

What the women do 

Women, on the other hand, manage the household-including management of family finances, not 

just cooking and washing. In this sense, women's role in the household is just as important, as she controls 

the elasticity of the family's financial belt. The personality of each woman thus directly influences the 

financial state of each family. A woman informant commented that the ability to plan household spending 

and save for the family is very critical in determining the financial state of the family. She added further 

that women must be able co set priorities for themselves and their families in terms of their needs and 

wants. 

This gender division of labour is also affected by both the men's view and the women's view on the 

traditional responsibilities of married women. Both men and women agreed that wives should be the 

managers of the household. They also agreed that wives should not be working in a waged job. In 

Tanjung Sebauk, there is not a single married woman working in a full-time job. Two reasons were given 

for this. Firstly, a working wife implies the incapability of the husband to support their family. One way 

or another, this will hurt his pride as the head of the household. The second reason was attributed co 

religion. Following basic Islamic teachings, a wife is indeed responsible for managing her household and 

looking after the family's well-being. This includes rearing the children, serving her husband, looking after 

the household when her husband is away and, most importantly, co uphold her husband's good name. In 

most cases, however, the married women themselves say that they are "not quite interested" to work full

time in order to earn additional income for their family. This attitude and mindset can be explained by 

the concept of kesyukuran-J,lfl Islamic concept much stressed in Malay culture. Following this concept, 

one should be grateful and thankful for that which has been bestowed upon one. To desire much more, 

especially material gains, is considered very unethical and to a certain extent, quite un-Islamic. This 

attitude is further fostered by a sense of satisfaction over their present livelihood. This is not to imply that 

the women have no projection towards the future or that they are indifferent towards any possible changes 

and future needs. Rather, most of them are more concerned with meeting their more immediate needs for 

the present period. This is understandable given their average level of living and their reliance on a 
subsistence economy. In most instances, women do not see the need for any additional income as long as 
their husbands' income is sufficient to meet their daily needs and pay for their children's education. 

There are, however, a few exceptional cases. There is a little flexibility in the no-working-wives rule if 

the nature of the job held by the women is on a part-time basis and if the job can be undertaken at home 



or near the home. Most importantly, the part-time job must not take too much of the women's time from 

her husband and family. One example is a woman called Yah who works as a stall vendor at a nearby 

primary school. She sells lontong(a Malay dish of rice cakes in coconut soup) in the morning from her 

home before making her way to the school at about ten o'clock every morning. Her work at the school 

only takes about two hours. So she is home by lunch time and is then free throughout the afternoon. 

There are also a few women who work as rubber-tappers in small-scale plantations owned by 

Chinese. These plantations are located nearby their homes and the job can be done according to their own 

free time. Such flexibility enables the women to manage their households before spending their free time 

at the plantations. The hours spent at the plantation are short-that is, between three to four hours. Not 

many women, though, have the necessary skills required to work at the plantation. Also, not many women 

are interested to learn the skills. 

Interestingly, there are two married women, Rosdiana and Nisah, who hold part-time jobs as juru 
malaria desa (rural malaria nurses). There are altogether three juru malaria desa and this includes a man 

called Karim. The three of them are hired by a government clinic (Poskemas) situated midway between 

Sebauk and Senggarang. This part-time job requires them to make trips around the village to detect any 

villagers infected by malaria. Villagers are also required to report to them in any case if they are infected. 

They are also responsible in gathering information about any particular illnesses or epidemic (wabak) 
spreading in the village. Besides these, they are also required to inform the villagers of their medical 

appointments at the clinic. For this part-time job, the three juru malaria desa are given a fixed monthly 

salary of Rpr2o,ooo (in pre-Crisis terms, about US$48). Both Rosdiana and Nisah completed their 

primary school education. 

There are also some households who own plots of Iand-in most cases, ancestral lands--on which 

they grow vegetables and fruit trees. In the darat (inland) area, rubber trees are also grown. In these cases, 

wives normally tend to the fruit garden or rubber plantation. This daily activity, however, is considered as 

a responsibility on the wife's part and not an occupational activity regardless of whether the land belongs 

to her family or her husband's family. There are various reasons given to explain their conception on why 

such activity is not considered an income-generating activity. 

Firstly, the ownership of the ancestral land is normally not based on personal proprietorship. Instead, 

rights to the land are shared with other siblings. Thus, the management of the land is thought of as an 

assumed responsibility, rather than an occupational activity. Secondly, the money generated from the sale 

of fruits, vegetables or rubber, is not considered as personal earnings but must be shared among all the 

other siblings, even if they are not living in Sebauk. 

An informant, Hasimah, is a good example of this. Hasimah looks after her family's ancestral land as 

none of her family members is living in T anjung Sebauk. Her eldest sister is living in Pengujan while her 

second sister is living with her mother at Penyengat. Since Hasimah married a Sebauk man and is living in 

Sebauk, it becomes her responsibility to manage the fruit trees grown on the ancestral land. During the 

fruit season, Hasimah will be the one managing the sale of the fruits. The money obtained from the sale 

will be distributed accordingly, among herself, her mother and sisters. Even though Hasimah is the one 

doing the extra work, she does not get a bigger share of the money made from the sale of fruits. 

Nevertheless, she still manages the land willingly since there is nobody else in her family residing at 

Sebauk. She said, "Siapa lagi yang nak jaga jika bukan Kak Simah. Tak kisahlah. Nak tak nak, tanah ini 
tanah pusaka, biarlah Kak Simah yang uruskan." (Who else is going to look after the land if not myself, 

Simah. Whether I like it or not, this land is ancestral land. So I must manage it.) Hasimah dearly regards 

the management of the ancestral land as an assumed responsibility. 

Thirdly, the sale of fruits from the ancestral land is a seasonal affair. It does not generate a regular 

income. Therefore, the villagers considered these seasonal earnings as a windfall for the family's financial 

reserve. 



There is a limited range of income-generating activities that can be done by the women in the village, 

since most of the women hardly finished their primary school education. In some cases, they have had no 

educational background whatsoever. Their income-generating activities would thus have to be based on 

their personal skills such as cooking, baking, craftmaking, etc. However, an informant commented that 

given the small population of the village, it would be irrational if too many people were involved in 

similar activities. 

Furthermore, most of the villagers are related in one way or another. So among them, there ate 

kinship ties bonding them together into a relationship of personal obligation in such a way that villagers 

try to reduce any form of competition which will create undesirable tension among them and strain in 

their kinship ties. Thus, the consideration to earn extra income is not a personal decision. Rather, one 

needs to take into account the whole community. Although the decision-making process might just 

involve the immediate family, further considerations need to be extended beyond the immediate family. 

For instance, the activities of other villagers need to be considered before one decides to set a food stall or 

any form of small businesses in the village. To start up a similar business which has already been set up 

earlier by an,other villager would only create undesirable tension between them. 

In summary, these ate the factors influencing the economic activities ofTanjung Sebauk women. 

The first factor is marital status. However, there ate no restrictions placed upon single, unmarried women. 

In fact, families do not object to their unmarried daughters working outside the village or even in another 

country such as Malaysia or Singapore. There ate examples of single unmarried women who work outside 

the village to earn income for their families. Nia and her younger sister J uriah ate both unmarried and 

working as hairdressers. Nia started working during the mid-eighties when a Chinese friend invited her 

over to Batam to work in a beauty salon. She also had the experience of working in a salon in Singapore 

for sometime but without a work permit. Presently, Nia is resting at home but she intends to start 

working in a salon in T anjung Pi nang after the Hati Raya celebration. Her younger sister is currently 

working in Batam and comes back only once a year. Interestingly, Nia also shares the similar opinion that 

a married woman's place is in the home despite having the experience of working and earning income for 

herself for more than six yeats. Other factors include flexibility of working hours, type of jobs, interests, 

skills, location of workplace and family concerns. 

Basic needs of the household 

Both men and women use different types of resources for their everyday activities. For the women, their 

main tasks of cooking and washing require the use of natural resources (including plant and animal 

resources) as well as other material resources. Fuel is required for domestic energy use, specifically cooking 

and lighting. For cooking, the women make use of firewood (dapur kayu) or kerosene (dapur minyak 
tanah). Various reasons were given by the women regarding their personal preferences over the choice of 

cooking fuel. Those who prefer a kerosene gave reasons such as cleanliness and convenience. Others who 

prefer using firewood gave reasons such as the availability of firewood for free consumption. For poorer 

families, this is a major contribution as it reduces their total monthly expenditure. (See Appendix 1). 

In households that use firewood, the kitchens have thatched roofs of atap palm fronds, instead of 

zinc. Due to this, the soot produced from the firewood bothers them less as atap roofs ate changed more 

often and are less expensive than zinc roofs. In cases where families make their own atap roofs, there is be 

no monetary cost involved in changing their roofs. 

It is interesting to note that households located along the sea (the /aut area) normally make use of 

both types of cooking fuel. A few of these households, in fact, only make use of kerosene. On the other 

hand, households located inland (the daratatea) tend to use only firewood for cooking and not kerosene. 

One reason for this might be the convenience of obtaining firewood at the darat area as compared to the 

/aut area. The forested areas are located inland and not neat the sea. This means that the women from the 

/aut have a more difficult task of collecting firewood due to the greater distance they have to travel. 
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For lighting purposes, all households make use of kerosene lamps, with the exception of two 

households, both located in the !aut area. These two households use electric lamps instead. Electric supply 

is obtained by using a small generator bought second-hand in T anjung Pi nang. The use of electric 

generators for electric lamps is much more expensive than the use of kerosene lamps. The use of electricity 

in these two households indicates their material well-being, as shown also in their better furniture, radio 

cassette recorders and newer television sets. A few factors seem to be related to this difference in material 

well-being. These include types of occupation and income earned by family members, number of family 

members especially children, as well as the mindset of these personalities, specifically the influence of 
material culture on them. For example, one of these two households belongs to Nia's family. As noted 

above, Nia and her younger sister ]uriah work outside Sebauk as hairdressers. 

For other households, electric supply is obtained from rechargeable wet batteries. Electric supply is 

mainly needed to activate the television (mostly 14-inch sets} and radio sets bought second-hand in 

T anj ung Pi nang. The sizes of the batteries determine the length of use (half to one month). Second-hand 

batteries cost between Rp15000 to Rp35000. First-hand batteries can also be bought but are obviously 

more expensive costing between Rp6oooo to Rp8oooo. Batteries are recharged in T anjung Pinang. For 

most households, second-hand batteries are more affordable and yet still able to accommodate to their 

wants of watching television and listening to the radio for entertainment. Furthermore, since the village 

does not have any circulation of newspapers, television and radio serve as the only available form of mass 

media. 

The main source of water supply is from wells dug at different locations around the village. Villagers 

help one another in digging and building the wells. This task is undertaken only by the men. Villagers can 

build their own well as long as they have the capital to do so. Wells are normally shared between two or 

more households by combining their capital. There is, however, one well located at the !aut area for public 

use. 

The main item of the people's diet is rice, eaten twice a day for both lunch and dinner. Other items 

include seafood such as fish, crab, squid and prawn, vegetables and chicken. For fishermen's families, fresh 

seafood is obtained every day directly from the sea. On the other hand, non-fishing families obtain their 

seafood by buying it very cheaply from their fishermen neighbours. The fishermen, however, are selective 

in consuming and selling their catch. Bigger fish and prawn which can fetch higher prices will be sold 

either to the villagers or, in most cases, sold to Chinese merchants (tauke} in nearby Senggarang or 

T anjung Pi nang. There is an established business network between the fishermen and the tauke in which 

direct negotiation takes place and not necessarily mediated by a middleperson. (See Appendix 2). 

Not many of the villagers rear chicken. Thus chicken meat is consumed only occasionally, for 

example, during religious feasts (kendun) and festivals such as Hari Raya. Mutton and beef are almost a 

rarity as they are both expensive and difficult to obtain. 

The villagers obtain their vegetables from vegetable farms usually owned by Chinese and Javanese. 

Vegetables are obtained very cheaply or sometimes obtained free. Some plants which grow naturally are 

also eaten-for instance, pucuk ubi, terung pipit, daun turi. The villagers also grow some plants which can 

be used as ingredients for cooking-such as chili, lime, coconut, kunyit, halia, serai and the different types 

of leaves (for instance, daun limau purut, daun serai, daun sa/am, daun busuk, daun selasih etc.). 

Household expenditure 

Household expenditure varies from one household to another. Besides spending on basic needs such as 

rice, sugar, coffee, tea, condiments or fuel, household expenditure will also include children's pocket 

money for school, school fees, assessment fees and expenditure on books. Monthly expenditure for most 

households varies from Rp2oo,ooo to Rp4oo,ooo (in pre-Crisis terms, US$8o to US$r6o). Expenditure 

on a child's schooling is approximately Rp22,ooo (in pre-Crisis terms, US$8.8o) a year. It can be inferred 



that one's household expenditure is directly affected by the number of children who are still schooling, 

besides the number of other dependents in the household, such as babies and the elderly. 

Additional expenditure includes expenditure on cigarettes (which can amount to approximately 

Rp6o,ooo per month, i.e. US$24), clothes, as well as spending on feasts and festivals such as Hari Raya, 
the circumcision ceremony, religious feasts and weddings. For many villagers, buying clothes is an 

infrequent affair. New clothes and shoes are only bought occasionally, usually for celebrating Hari Raya. 
Special occasions, such as weddings, circumcision ceremony and religious feasts, will require a higher than 

everyday budget. Expenditure for such occasions has normally been saved up for much earlier, usually 

months prior to the occasions. Expenditure for the circumcision ceremonies can amount to Rp700,ooo 

(in pre-Crisis terms, US$280), while wedding expenditure can cost more than a million rupiah (US$400). 

Skills 

Personally acquired skills not only differ between individuals but also between men and women. Although 

some may share similar skills, they differ at varying levels of expertise. The men are generally capable of 

building houses and constructing wells. Most help each other in building each other's houses and wells. 

The fishermen are also capable of making some of their own fishing traps using materials bought at 

Tanjung Pinang. In most cases, women do not share these rypes of building skills but are experts in 

cooking and baking. The skills acquired by either men and women have a direct relation to the gender 

division of labour. Some skills are taught to the young in accordance with their expected roles and 

responsibilities in the future. Sharing and transmitting skills to others is not normally based on kin ties. As 
long as one is interested to learn, others are willing to teach their skills. Although it might be preferred 

that one's child can learn and inherit certain skills of the parent's, the choice is still left to the child's own 

interest. 

Skills are personally learnt and acquired on an informal basis. In many instances, parents do not force 

their children to learn any skills but instead encourage their children to learn useful skills of their own free 

will. Individuals choose the rype of skills they want to learn and from whom. They do not necessarily 

learn from their own parents but are free to approach other individuals. Most of the skills, however, can 

be personally acquired through constant observation and practice. The only factors affecting their ability 

to learn are interest and determination. By doing so, the younger generation is reminded to be respons.ible 

for their own future as there is a limit to how much their parents can help them. It is important to note 

however that unlike their parents, the younger generation receive formal education in schools and to a 

certain extent, their level of education affects their choice in the rypes of skills they want to learn, as well 

as the age during which they start learning the skill. Nowadays, the younger people begin learning such 

skills as cooking, fishing and building at a later age than their parents did. 

There are, however, individuals who are sole experts in certain skills. As mentioned earlier, Deraman 

and Ismail, are experts in boat-building. Although most of the villagers are fishermen, Deraman and 

Ismail are the only ones in the village who have such skills. The majority of the fishermen either purchase 

boats directly from T anjung Pinang or buy the materials for the boats from T anjung Pinang and engage 

the service of others to build the boats for them. The latter method is preferred by most fishermen as the 

cost involved is less. Besides engaging the services from Deraman and Ismail, the villagers also engage the 

services of other boat-builders from outside Sebauk. 

Craft-making is another skill which is not possessed by many. One reason could be the lack of 

interest among many villagers. Besides this, villagers are also not aware of the profits they can earn out of 

selling crafts. Furthermore they do not know of the proper channels to market their crafts. However, three 

villagers-Hasimah, Oeraman and Aris-are involved in a special craft programme introduced by an NGO 

in Singapore, ENGENDER. This craft programme enables them to earn extra income. It is worth noting 

that the three Sebauk villagers were introduced to the programme by their relatives on another island, 

Penyengat. This indicates that a successful development initiative can have a multiplier effect through 
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dissemination along traditional networks, such as the kinship network, even without the intervention of 

the originating agency-in this case, ENGENDER. 

Forms of savings 

The villagers try to save their money for difficult times or for spending during special occasions. There are 

basically three forms of savings. The first form is a type of collective savings called arisan. Each arisan 
group generally consists of twenty people. A fixed amount of money is collected every month and the total 
amount collected for each month will be given to a participant in accordance to his or her turn. A draw is 

conducted before the start of the scheme to determine each of the participant's turns to receive the money

pool. In some cases, the arisan money is given out twice a month. As the villagers' earnings are small, this 

arisan scheme allows them to accumulate their money first before keeping it in the bank at T anjung 

Pi nang. 

Another form of money-saving scheme is also conducted by the only primary school in the village. 

This scheme aims at developing good savings habits among the students. Parents were requested to save a 

portion of their children's pocket money. The amount varies from Rpxoo to Rp300 per student and is 

collected almost every day. Any amount given is recorded in a small notebook belonging to the student. 

However, during difficult times such as during bad fishing harvest, money will be insufficient and is 

instead required to meet the basic needs of the family. Parents will have to put on hold their children's 

savings until they manage to overcome the situation. In some cases, the children's savings might even have 

to be taken out to meet the family's needs. 

The third form of savings is that of the mosque fund. This fund is only used for the maintenance of 

the only mosque in the village. Money is normally collected on Fridays after the noon prayers. There is no 

fixed amount as money is given based on the villagers' generosity. There is an appointed treasurer by the 

name of Lingga. The mosque also obtains additional contributions from the jabatan Agama (Religious 

Department). Each contribution is about Rp2oo,ooo, but there is no scheduled period in which such 

contribution is made. For events organised at the village level, the money is collected from each 

household by the Rukun Tetangga. 

Medical treatment and facilities 

There is one government clinic (Poskismas) situated midway between Tanjung Sebauk and Senggarang. 

This clinic caters to the population of both T anjung Sebauk and parts of Senggarang. Serious injuries, 

however, need to be referred to the hospital at Tanjung Pinang. Several times a year, visits are made to the 

village by hospital crews to provide free medical check-up and treatment. Dental treatment is also 

sometimes provided for free by a visiting dentist. Other than these, medical and dental treatment at the 

clinic has to be paid for. 

The clinic carries out small seminars with the villagers to educate them and create awareness on the 

prevention methods against diseases such as dengue and malaria. Posters informing villagers of various 

methods of prevention are given out to villagers. 

The clinic is also in charge of continuing with the family planning programme (keluarga berancana) 
which was introduced in the village in the seventies. Contraceptive methods most frequently used by the 

women are contraceptive pills prescribed by the clinic. Besides this, the clinic also conducts regular 

appointments with the women to create awareness among them regarding the benefits to be gained from 

the family planning programme. The majority of the households have only two or three children. Most 

women began taking contraceptive pills after their second or third children. 

The implementation of the family planning programme can be considered effective, as most women 

are agreeable to the idea of having a small family. Factors influencing such an attitude include the low 

level of income of most families and the rising awareness among parents of the importance of providing 

quality upbringing, which implies having enough money to meet their children's basic needs, as well as 
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providing formal education for them. Fewer children also allows them to have greater mobility and greater 

flexibility in decision-making. 

Education: a solution or a dilemma? 

Formal education is available in the village, though it is not compulsory. There is only one school 

(Sekolah Dasar Negeri, Kampung Bugis) in the village, built about ten years ago, which provides primary 

education. The school, however, is lacking in the number of teachers. There are only four teachers 

teaching the six primary levels for both morning and afternoon sessions. Further studies at secondary level 

(Pelanjutan Sekolah Dasar) can be obtained at Kampung Bugis. Students who are able to further their 

studies to the tertiary level can do so at T anjung Pinang. The school system and curriculum are planned 

by the school staff and these might not be similar to that of other schools in the Riau province. Parents, 

however, are free to choose the schools they want to send their children to. In some cases, parents might 

send their children to schools in nearby places such as Penyengat. 

Though parents are conscious over the need for formal education for their children, they do not have 

capability to coach their children in their studies, as most parents have low or no education. In cases 

where children are very weak or uninterested in their studies, parents might just stop them even at the 

primary level and instead urge them to learn skills such as fishing for the boys and cooking for the girls, as 

an early preparation for their future. In the village, only three students are currently studying at the 

secondary level and none at the tertiary level. 

Although the awareness of receiving formal education is prevalent in the village, factors such as low 

income, may hamper a child's opportunity to attend school. Expenditure for school can be considered 

rather high especially for poor families. The registration fee for primary school is Rp25,000 (pre-Crisis 

US$10). The school fee for primary school is Rp2,ooo (pre-Crisis US$o.8o) per month while that of a 

secondary school is Rp5,500 (US$2.20) or Rpn,ooo with computer study (US$4.80) per month. This 

does not include exam fees-Rp1,500 (US$o.6o) per paper for primary school and Rp2,ooo (US$o.8o) 

per paper for secondary school-which are collected three times a year, and expenditure on school 

uniforms. There are four different types of school uniform for primary school, shoes, books and 

stationery. Some parents might just afford to provide only primary education for their children even if 

these children were capable of studying well. Such a low level of education is definitely not sufficient for 

them if they attempt to get other forms of paid employment outside the village. As a result, the boys 

might just be forced to adopt similar occupations as their fathers or perform odd jobs in town, while the 
girls are taught housework or perhaps given a choice to work before getting married. In any case, these 

children enter a vicious cycle of having to do hard labour and earning a low income, which again might 

not be sufficient to meet the needs of their future families. With rapid development and modernisation 

taking place, these children might also find it hard to compete with the demands of increasing living costs 

in the near future, especially if they are resettled in an inhospitable area with no adequate compensation. 

Utilisation of free time 

There are no fixed activities done by the villagers as a whole. Most spend their free time resting at home or 

mending their nets. Some such as Deraman and Ismail might use their extra time to complete some extra 

tasks in boat-building. 

For the women, their free time need not necessarily be used for resting. For those doing part-time 

jobs, a portion of their free time will be used for that. For instance, some who work as rubber-tappers 

make use of their free time for rubber-tapping. Others who sell cakes or other dishes will make use of their 

free time to make the necessary preparations. Free time in the evening is also used to attend religious 

classes. 
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Women's indigenous knowledge of the environment 

Women's indigenous knowledge (especially their knowledge of the social, cultural and economic aspects 

of rural livelihood) is an important resource to development planners. Such knowledge is an important 

consideration in development planning so as to contribute to the sustainability of the community and not 

to disrupt its livelihood. Women's indigenous knowledge covers a wide scope given the multiplicity of 

their roles in the socio-cultural and economic spheres. This diverse knowledge is obtained in two ways

through oral transmission over generations and through constant exposure to and interaction in various 

environments. As both the holders and practitioners of knowledge, women recognise the necessity to 

create a balance between the needs of their community and the resources available to them, so as to sustain 

their livelihoods. 

Women as managers of the household 

As_the managers of their households, women in Tanjung Sebauk take charge of both the domestic and 

public domains l"n which their households operate. Within the domestic domain, her role as wife and 

mother requires her to cook, collect fuel and water, boil drinking water, wash, clean and also constantly 

check that her husband and children have been "managed" well. Carrying out so many tasks in a day, 

every day, it is crucial that she ensures good management of her time. Beyond the domestic domain, 

women are required to enter the social and economic environment. The monthly purchase of basic 

household needs, made either in T anjung Pinang or at the village provision shops, keeps her in frequent 

contact socially and economically with the shop owners, as well as'being on track with the market prices 

of basic household goods. Women's understanding of the rise and fall of prices guides them in planning 

their monthly expenditure and household budget. These extensive roles of women and their constant 

interaction with the wider social and economic network, account for their vast knowledge of socio

cultural and economic environments. 

Taking charge of their household consumption means that women are representative of their 

households in selecting and deciding on the extent of resource utilisation either from the natural 

environment or the wider market economy. Her knowledge of the use and consumption of available 

resources for the community's basic needs, ensures the sustainability of the community's livelihoods for 

both present and future. This implies that women's knowledge of the availability of basic resources such as 

food, fuel and water over different time periods and the management of the consumption of these 

resources, is of utmost importance in ensuring sustainable livelihoods. 

Women as collectors of firewood 

In T anjung Sebauk, the present reliance on firewood as one of the major sources of fuel, requires women 

to make frequent trips to the nearby forest to collect firewood for everyday use. Fire serves basic domestic 

purposes such as cooking and boiling of drinking water. For the villagers, the consumption of firewood 

has been reduced and compensated for by the supplementary use of kerosene. But, as stated above, most 

households still prefer the use of firewood as it is a free good and can be obtained from the nearby forest. 

However, unlike some other developing countries, the Sebauk women collect firewood only for their own 

domestic consumption and not for sale to other areas.
68 

Firewood collection takes place weekly or fortnightly. Women are the main collectors, and not men. 

This weekly task is done in the late afternoon. The women prefer to go in groups so as to ensure their 

safety in the forest. This is advisable as firewood collection can last up to two to four hours. They also 

help each other to carry the heavy load back home, thus fostering the spirit of gotong-royong (mutual co

operation) among them. 

68 Rodda (1993: 47-51) gave an account of fuelwood gatherers of Addis Ababa, capital of Ethiopia, who collect huge 
amounts of fuelwood to be sold to individual households or at urban markets. Nevertheless, despite having few 
economic alternatives and their contribution as energy suppliers to the country, their activity was considered illegal. 



The gathering of firewood consumes a lot of energy. It is not just a matter of picking sticks and dry 

twigs. Bigger branches which have fallen off trees are cut up into smaller pieces and piled up until a 

sufficient amount has been collected. Back home, these are cut into even smaller pieces, dried and then 

kept in proper places to prevent the wood from getting wet. These women have a vast knowledge in the 

different types of firewood suitable for domestic consumption. The ability to identify the suitable types of 

firewood ensures that only the required wood is collected, thus conserving other forest resources. 

Despite the assumption that the collection of firewood is a cause of deforestation, it can be counter

argued chat such work does not cause damage to trees as the women only collect dead wood. Furthermore, 

in the case of Sebauk, firewood collection is only for personal domestic consumption. Instead, major 

deforestation is caused by the large-scale felling of timber and clearance of forest for development projects, 

currently going on further inland of Sebauk. 

Women s indigenous knowledge of the biotic environment: the various uses of plants and other forest 
resources 

Besides the availabiliry of forest resources, women in T anjung Sebauk also grow many types of planes in 

their backyard. These plants are valuable as food and for medicinal purposes. Different parts of these 

plants are used for varying purposes. Fruit trees are also grown on ancestral lands and the management of 

these trees is usually done by women. 

Resources come from the forest, such as different types of wood are used for building houses, boats 

and making crafts. Although women do not build houses or boats, they assist their husbands in the 

collection of the required timber from the forest. They (women) have as much knowledge as men of the 

different types of timber suitable for various building purposes. One such woman is Hasimah who is able 

to provide detailed informacion on types of wood used for building a sampan, as well as other materials 

used such as the types of nails. She also knows how much the materials cost and the quantity needed to 

build a particular type of boat. Although it is her husband Deraman who is an expert in boat-building, 

Hasimah shares the knowledge even though she has never tried building a boat herself 

Some forest resources are also used for craft-making. For example, there is one type of basketry 

developed through ENGENDER's craft programme which involves the use of a weed known as kayu resam 
(known scientifically as Gleichenia linearis). Hasimah collects kayu resam from the nearby forests. 

The broad knowledge of the specific uses and suitability of different forest resources suggests that 

women are selective and careful in finding the required forest resources and do not rummage blindly 

through the forest in search of the materials they need and destroying other types of flora which they do 

not need. My women informants indicated that their intimate relationship with the biotic environment, 

makes them even more conscious over the need to conserve the environment since it fulfills so much of 

their basic needs. 

This intimate relationship with the biotic environment can also be explained by the worldviews of 

my Sebauk informants. The respect they have for the biotic environment is expressed in their belief that 

each tree has its own penjaga (watchperson). As one informant said, "Setiap pokok ada penjaganya. Kalau 
nak kencing dekat pokok pun mesti minta kebenaran. Salah-salah nanti, boleh bengkak kemaluan." (Every 

tree has its own wacchperson. Even co urinate near a cree, one must ask for permission or one's genitals 
might get swollen.) One must ask for permission before one urinates near a tree, "Datuk nenek, cucu cicit 
tumpang (kencingl'. (Grandfather, grandmother, your grandchild and great-grandchild is borrowing your 

space." 

Plants eaten as food supplements 

The women ofTanjung Sebauk use different parts of plants as delicious and nutritious food supplements. 

Most of these planes are grown by the women for their own domestic use-for example: 
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• Ubi kayu or stick yam, a type of tapioca (Manihot Utilissima),69 grows wild in the village and 

serves as a food supplement for the villagers. Tapioca itself can be boiled and fried while the 

shoots of the tapioca plant (pucuk ubz) can be boiled and eaten as a vegetable. A special peanut 

sauce (samba/ kacan~ goes perfectly with it. 

• The papaya plant (Carica papaya Linn) has many uses. Each part of the plant can be used for 

different purposes-for example, medicinal use, as well as being eaten as a food supplement. The 

fruit is eaten as dessert when it has ripe. Young papayas can also be boiled and used as a vegetable 

to be cooked in some dishes as /auk bming and /auk asam. Slices of the young papaya can also be 

boiled and eaten as ulam (salad) with samba/ kacangor samba/ petis (sauce made from prawn 
paste). 

• Another useful plant grown in the village is the kekdek plant (Ipomea batatas). The shoots (pucuk 

kekdek) and the stem (batang kekdek) can be eaten as vegetables. Similarly, the kekdek plant can 

also serve some medicinal purposes. Other types of vegetables are either cultivated by the women 

themselves or obtained from the vegetable farm at the darat area or the market at T anjung 

Pi nang. Among the vegetables cultivated by the women are the turi (Sesbania grandifora) and the 

terung pipit (Solanum toruum). 

• The women serve ulam as a supplement to their diet. For instance, the petai plant grows wild or is 

cultivated in the village. The petai tree can reach a height between sixty to eighty feet. The petai 

seeds are usually eaten with rice or cooked in dishes for an added flavouring. Besides being eaten 

as ulam, the petai seeds are said to be a cure for diabetes (kmcing manis). 

• The women make use of the varying types of spices in their cooking. These include bunga 

cengkill' (dove, Eugenia aromatica), buah pelagd' (cardamon, Amomum kepulaga), biji /ada hitam'' 

(black pepper, Piper nigrum), biji jintan hitam (cummin, Nigella sativa), biji jintan putih (white 

cummin, Cuminum cyminum), jintan manis (aniseed, Pimpinella anisum), kayu manis (cinnamon, 

Cinnamomum uylanicum), biji ketumbar (coriander, Coriandrum sativum), serai (lemon-grass, 

Cymbopogon citratus) and halia (ginger, Zingiber officina/e). Besides the preference for spicy foods, 

most women also make use of various types of leaves for flavouring. Among these daun limau 

purul3 (a particular lime tree, citrus hystrix), daun sa/am (a subacid astringent fruit, Eugenia 

polyantha) and daun selasih (basil, Ocimum sanctum). Besides being used as cooking ingredients, 

these items are also used for medicinal purposes. 

Types of fruit trees cultivated by women 

Women are the ones who manage the orchards (dusun buah-buahan). Besides cultivating the fruit trees, 

the women also collect the fruits during the fruit season (which fall during the months of May to July) to 

be sold to the villagers and other nearby areas such as Senggarang and Penyengat or at the market at 

T anjung Pinang if larger quantities are obtained. The fruit tree they cultivate include the following: 

Fruit tree Scientific name 

Betik (papya) Carica papaya 

Cempedak (jackfruit) Artocarpus champedan 

Duku I langsat Lansium domesticum 

69 The scientific terms of the various plants are obtained basically from Burkill,I.H. (1935) and Muhamad and 
Mustafa (1992). 
70 Bunga refers to the flowers. See Winstedt (1965: 57). 
7

' Buah refers to the fruits. (Ibid 54). 
71 Biji refers to the seeds. (Ibid 29). 
73 Daun refers to the leaves. (Ibid 47). 



Fruit tree Scientific name 

Ourian Durio zibethinus 

Rambutan Nepheliurn lappaceurn 

Kelapa {coconut) Coconut nucifera 

Pisang (banana) Musa sapientum 

-pisang batu, pisang Kling 
Musa acuminatalsapientum 

-pisang mas, pisang Raja 

-pisang karok/kapok Musa violasceus 

Manggis {mangosteen) Garcinia mangostana 

Mangga {mango) Mangifera indica 

It is during the fruit season that women are generally busier. Some of the fruits are also used to make 

different types of cakes which are either for personal consumption or for sale. 

Besides the earlier mentioned uses of plants, the women also make use of Nipah leaves (daun nipah, 
i.e. Nipa fruticans) to make thatched roofs for their own use. The leaf-stalks are also made into brooms. 

The women normally make use of their free time to carry out these extra tasks. 

Medicinal plants in traditional medicine and healing methods 

The women use traditional medicine and healing methods are used as an alternative to modern forms of 

medication and treatment. The traditional mode is sought especially for treating such illnesses such as 

headaches, cough or sore throats, stomachaches, diarrhea, constipation, fever and low blood pressure. In 

cases where the illness persists, modern forms of medication might then be obtained. Often, traditional 

medication is used hand in hand with modern medicine with the intention of accelerating the recovery 

process, or at least to obtain the best from both modes of treatment. 

There are various reasons for the favouring the traditional mode of medication. The first reason is 

influenced by the economic factor. Given their husbands' low level of income, it is a pragmatic move on 

the part of the women to compare the cost incurred and results produced by both modes of medication. 

Where less serious illnesses can be treated by themselves, they would prefer not to spend money by visiting 

the clinic. Even if the illness is severe and requires hospitalisation, it is still questionable whether they 

would seek treatment in the hospital due to the high fees. Instead, it is most likely that they would 

continue with traditional medication if they cannot afford the hospitalisation fees, despite the severity of 

the illnesses. 

The second reason is reliability. Indigenous knowledge of traditional medicine and healing methods 

form part of the pre-existing and still existing belief system of the community. Such medicinal knowledge 

has been transmitted and practised over generations and has been proven effective in various instances 

when it was applied. Thus, there is an in-built trust in the efficacy of such indigenous knowledge within 

the community. Furthermore, such knowledge can be considered as a valuable pusaka turun-temurun 
(hereditary heirloom) especially when certain medicinal knowledge belongs strictly to a particular family. 
Also, indigenous knowledge of traditional medicine and healing methods is indeed invaluable given the 

number of years needed to learn and master the treatment methods. In a situation where one holds 

medicinal knowledge which one trusts and has pride in, it is not surprising that one refers to such 

indigenous knowledge first in treating various illnesses, rather than turning directly to modern medicine 

which is considered a foreign treatment. It is then understandable why most of the villagers regard 

modern medicine as a second choice to the already held and established traditional mode of medication. 

Another reason is the established bond between the community and the biotic system around them. 

They conceptualise the biotic environment as part of their life in which constant interaction between 
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them takes place. A major part of traditional medication involves the use of biotic resources, especially 

parts of plants. The availability of biotic resources around them enables immediate treatment to be 

possible. In cases of severe illnesses or emergency, it is more convenient to seek traditional medication first 

since the treatment is already at hand. The reasons above are explanations given by the villagers for their 

preference for traditional medication. Nevertheless, they are still receptive towards modern medicine when 

the need arises and when they can afford the treatment. Interestingly, the women are more knowledgeable 

than the men about traditional medicine involving the use of plants; the men are keener on treatments 

involving spiritual elements. The following table is derived from women's knowledge of medicinal plants. 

Women keeping check on population growth 

The family planning programme (Keluarga Berancang) was introduced to the Sebauk women in the 

seventies. This programme can be considered a success as most women in the village are receptive towards 

the programme and the results can already be observed today. More than thirty households (mostly young 
parents) only have two or three children. Besides owing its success to vigorous government efforts aimed 

at increasing the awareness among these women in controlling population growth, this programme also 

owes its success to the women's role as household managers and their knowledge of sustainable livelihoods 

within different times and contexts. 

As household managers, these women have to know and consider both the present social and 

economic processes which are affecting their livelihood. As their lives became entangled in capitalistic 

processes, they need to accommodate to present day demands which include providing formal education 

for their children. Such realisation made them more receptive to the family planning programme, as 

having fewer children enables them to provide better food, clothing and education for their children. 

These women thus exercise a degree of flexibility in changing some aspects of their world views and 

cultural perspectives. 

Although family planning aims at providing the children with a better opportunity in preparing 

themselves to compete in this era of modernisation and rapid development, the capacity for the children 

ofTanjung Sebauk to prepare themselves fully is hampered by their family's low level of income and 

ability to send them for higher education. For the women, however, they do not consider this a helpless 

situation. Instead such awareness over the "bleak" situation of their children's future within the context of 

the capitalistic and modern world, made them work doubly hard in equipping their children with 

whatever skills necessary for the future. 
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. Types of illnesses 

Headaches 
(pitam mata, pening kepala) 

Diarrhea 

Constipation 

Inflated stomach 
(kembung perut) 

High blood pressure 
(Darah tinggi) 

, Parts offiants use 

daun cengkih 
(Eugenia aromatica) 

daun sirih 
(Piper bet/e) 

daun belimbing buluh 
( Averrhua belimbi) 

cekur 
(Kaemp.feria galanga) 

daun selasih 
(Ocimum sanctum) 

daun sirih 
(Piper bet/e) 

daun de lima putih 
(Punica granatum) 

kulit buah de lima 

daun setul 
(Sandoricum indicum) 

daun sirih 
(Piper bet/e) 

daun mengkudu 
(Morinda citnfo/ia) 

beras (husked grain) 
(Oryza sativa) 
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Other ingrecients and healing 
methods 

. soak the leaves in hot water, 
drink the water from the nili<ture, 
the water will taste bitter 

, boil the leaves, 
drink the water from the nili<ture 

boil the leaves, 
drink the water from the nili<ture 

soak the cekur with rice for a 
night before grinding it the 
next day, apply the nili<ture on 

• the body, the cooling effect 
produced help to soothe the 
cough 

smell the leaves to relieve the 
headache 

squash the leaves with a little 
bit of water and leave the 
nili<ture overnight outside the 
house to receive the fall of dew, 
wrap this nili<ture in a wet towel ' 

·the following day and coil it 
around the head to relieve the 
headache 

use nine pieces ofleaves, 
wash and soak the leaves in hot 
water or boil them, 
drink the water from the nili<ture, 
the water is yellow in colour 
boiled, drink the water 

mix in hot water, 
put a few drops of the nili<ture 
into a glass of milk before 
drinking (this treatment is 
suitable for children) 

. heat the leaves slightly over 
glowing embers (bara) and 
compress the warm leaves on 
the stomach with a little cooking~ 
oil 

, heat leaves slightly over 
glowing embers and compress 

·the warm leaves on the stomach! 

·wash the rice three times and 
:collect the water after the third 
'rinsing or until a cleaner water is i 
• obtained, 
; drink the water from the final 
:rinse 



Malaria 

High fever with headache 

To relieve a woman who has 
just given birth 

low blood pressure 

To tighten womb and/or to 
relieve body aches 
(sengal-sengal badan) 

buah mengkudu 
(Morinda citrifolia) 

daun betik 
(Carica papaya) 

daun bunga raya 
(Hibiscus rosa-sinensis) 

pucuk betik 
(Carica papaya) 
lempuyang 
(Zingiber aromaticum) 
temulawak 
(Curcuma ranthorhiza) 
temuhitam 

pound the fruits and squeeze 
the juice, 
add a few grains of coarse salt 
to the juice, 
drink the niDcture 
pound the leaves then add a 
little wann water, 
squeeze the juice and add a few. 
grains of coarse salt, 
say some prayers before 
drinking the niDcture 
squash the leaves with a little 
water then spread the niDcture on 
the forehead to reduce the body 
tef11'erature 

pound all the ingredients 
:together with a little water, 
add a chicken's egg to the 
niDcture, stir and then drink 

(Curcuma aeruginosa) 
--~----------------------------

tapioca 
white pepper 

kunyit (turmeric) 
(Fibraurea ch/oroleuca) 

J02 

boil the tapioca, 
mix the boiled tapioca with a 
chicken's egg, honey and a 
grain of coarse salt, 

·extract the turmeric juice, 
mix it with a chicken egg and a 
few grains of coarse salt, 
say some prayers before 
consuming 



Women, marriage anJ kinship 

Besides their constant interaction with outside communities/4 the social environment of the Sebauk 

women also revolves around their kinship network, both within and outside the village. This network is a 

very influential factor in affecting women's actions and activities both present and future. For instance, 

Hasimah and her husband Deraman commented that if in the event that they are to resettle in the future 

due to development projects affecting the village, a key factor that they have to consider when deciding 

the resettlement area is the proximity of their kin. They added that living close to their kin gives them 

some form of assurance. Thus, women's knowledge and awareness over their kinship ties both within and 

outside the village, directly or indirectly, assists them in mapping out future plans, specifically with respect 

to possible major changes due to development projects. 

Living in close proximity with their kin means that women also bear the responsibility of 

maintaining good relations. Since constant interactions take place more often in the domestic domain, 

women are the key players in the everyday dealings as well as in organised functions. For instance, women 

are the main organisers of religious feasts which take place several times a year. Good relations fostered 

among them mean that they are able to help one another in the preparing feasts. Even in deciding the 

various income-generating activities within the village, the women must bear in mind the existing 

activities conducted by other women in the village. There is a sense of moral obligation among them not 

to interfere or disrupt any form of existing activities, so as not to strain their relations with one another. 

The multiple roles of women contribute to their diverse knowledge. Their role as the manager of 

household, enables them to enter other spheres outside their domestic domain hence influencing their 

views on development, modernisation and the need to adapt to the current demands on the livelihood of 

her community. Presently, the exposure to modern science and technology does not erase their traditional 

knowledge as there is still the environment to practice it. Development planners should take advantage of 

this situation to co-operate with the local community and incorporate their knowledge in development 

planning so as to reach sustainable livelihood. 

General remarks, comments, problems 

• Problem: With major development programmes being conducted at both national and regiona) 

levels, immediate concerns have been raised regarding the effects (both positive and negative) of 

such programmes on the lives of local communities. At this point in time, various organisations 

(both government-based and non-government-based)-including ENGENDER--can already be 

identified for their vigorous efforts in carrying out research and acquiring as much data and 

information on the livelihood of local communities. These data and information are very 

important and essential especially in drawing up proposals to government bodies to consider the 

livelihood of local communities in their policy-making and development planning . . 
• Comment: The GEDNET research on women's indigenous knowledge of the environment can 

serve as a basis for development planners to adopt participatory development processes with the 

ultimate goal of creating sustainable livelihood for local communities. However, there is still lack 

of emphasis on gendered development programmes, which often results in the marginalisation of 

women in development processes. The information compiled in this thesis indicates clearly that 
women's extensive role and knowledge can contribute greatly to development planning. Their 
involvement in both domestic and public domains provides useful guidelines for development 

planners in understanding the workings of local communities-hence, the ways and extent to 

which the local community, specifically women, can participate in development processes in the 

region. Thus the shift from "production-centred" to "people-centred" approaches is insufficient 

and will require the adoption of a gender-based approach in which the role of women is made 

more centralised. 
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• Commmt: In the current context of rapid development, the relevance of applying indigenous 

knowledge in development processes parallels the agenda of sustainable development. In making 

development sustainable, the initial steps will require development planners to incorporate local 

knowledge and participation to ensure that people's livelihoods are made sustainable in the 

context of development processes and changing environments. Thus, sustainable livelihoods 

constitute the platform on which sustainable development can be attained. The application of 

indigenous knowledge is even more important in Southeast Asia given the diversity of cultures in 

many countries in the region. In working out a more comprehensive approach to development, 

vigorous efforts will have to be made in carrying out research and compiling the indigenous 

knowledge of local communities while also bearing in mind gender-differences when extracting 

and analysing the datas gathered. 

Role of women in development 

• Commmt: Although there is a need for gendered development programmes which are sensitive 

towards women's needs, the extent to which development planners are willing to conform to 

these needs and consolidate women's knowledge into development planning is still questionable. 

Nevertheless, the compilation of women's indigenous knowledge is an important step towards 

analysing their invaluable contribution to development and hence, the crucial need for greater 
women's participation in development processes. 

• Comment: In T anjung Sebauk, women's role as the manager of the household brings them into 

close relation with the biophysical, social and economic environment. Their mediator role 

between the domestic and public spheres puts them in central control of the family's financial 

planning and resource management. Their knowledge of the market situation guides them in 

planning their family's budget and household expenditure. Also, their indigenous knowledge on 

the various uses of plants and animal resources supplements the basic needs of their family. Thus, 

women as a whole contribute greatly to the management of the community's livelihood. 

• Problem: Since a major part of the community organisation involved the participation of women, 

it is clear that development planners will have to directly include women's role, knowledge and 

contribution so as to understand fully the workings of the local community. Existing information 

on the income level of household heads, their occupation and basic needs, are insufficient to 

provide development planners with a complete picture of the village. Development planners will 

have to comprehend the management of both the domestic and public spheres within the present 

environment, in order to work out the possible ways of including local participation in 

development projects. Thus to ensure sustainable livelihoods, women's role and indigenous 

knowledge become a crucial element in development planning. 

• Commmt: The success of some development projects already implemented at T anjung Sebauk 

(such as the family planning programme and the introduction of formal education) can be partly 

attributed to the flexibility exercised by the women in formulating their views on future needs 

and survival. This was possible because these women had been exposed to the wider social and 
economic network and were aware of their pathetic situation in the context of the current 

demands of the capitalistic world. This implies that the success of development projects is to a 
certain extent, highly dependent on women's awareness, their worldviews and the flexibility they 

exercise in changing their former perceptions and mindset. 

Transmission of indigenous knowledge and development 

• Problem: Posey (1990) indicates that culture change is so rapid for many groups that the younger 

generation, for specific reasons, no longer acquire or recognise the importance of the ways by 

74 These include shop owners, the clinic nurses and doctors as well as the school teachers. 



which their ancestors m·aintained fragile regions. One of the reasons for such a phenomenon is 

the loss of the ecological, social and cultural environment (due to the effects of development 

processes) which disabled the younger generation from learning and practising the knowledge of 

their ancestors. This questions the survivability of indigenous knowledge among the younger 

generation, especially in situations where knowledge is transmitted through informal modes. 

Development processes have created a different environment for the younger generation such that 

some aspects of their ancestors' indigenous knowledge seem not to be applicable for their future 

livelihood. For instance, as education becomes the main qualification for better livelihood, the 

younger generation might not see the relevance of acquired skills such as fishing and carpentry. 

Furthermore, the environment in which they can practise such skills might be disappearing given 
the rapid development processes which emphasize on industrialisation and other forms of 

. . .. 
economtc acttvmes. 

• Comment: This situation can be observed in T anjung Sebauk as the community becomes more 

exposed to contemporary demands and modern facilities. The need for formal education among 

the younger generation has resulted in a lesser emphasis being placed on transmitting skills such 

as fishing. Modern facilities such as the availability of medical treatment at the clinic provide an 

alternative for the younger generation in learning some aspects of their parent's indigenous 

knowledge of traditional medicine and healing methods. Some skills are taught to the younger 

generation only if they are deemed necessary for future use. 

• Problem: It is undeniable that some elements of indigenous knowledge especially those pertaining 

to systems of management of natural resources are subject to innovation and integration of 

foreign practices. It is just rational on the part of the local community to meet present needs and 

demands. Ultimately, this greatly calls for the immediate need in compiling indigenous skills and 

knowledge before they are totally lost to the rapidly developing and changing world. 

Fitting into the foture 

• Problem: The ability of the villagers to fit into future development processes depends very much 

on the environment created by development planners and the extent to which this new 

environment accommodates to existing needs, knowledge and skills of the villagers. It is crucial 

chat development planners take into account the present living conditions of the villagers and 

their sources of livelihood. In attaining sustainable livelihood, development planners need to 

ensure that changes to the pre-existing environment satisfy the basic needs of the villagers, both in 

the present and future. 

• Problem: Most of the villagers adopted a positive attitude towards change and development but as 

long as they are compensated and provided with alternative means of livelihood which are within 

their capacity to handle and maintain. Nonetheless, they themselves are not sure of what to be 

expected of the future. In daily conversations with informants, most of them expressed concerns 

over the forms of cempensation that will be given to them if their land is affected by development 

projects. They are even more concerned about the resettlement issues and the form of jobs that 

they can take up in the future. In fact, they would prefer to stay in T anjung Sebauk even if they 

have to take up a different form of income-generating activity, such as setting up a food stall, if 

they are no longer able to earn a living from fishing. For most fishermen, the possible problems 
that they will face in the future are affected by two main factors. Firstly, due to their low level of 

income, they have a minute capital outlay either to start off any form of business (unless if these 

require very minimal capital) or to expand their present modes of fishing activities to earn a 

bigger income. Small-scale fishermen (nelayan keci/ or nelayan pantat) face difficulties in 

competing with bigger-scale fishermen due to the use of better and more modern equipment by 

the latter. Secondly, given their low level of education (only primary level) and limited skills, it is 

very difficult for them to look for jobs in other sectors. 
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• Problem: The human impact of development projectS such as those in the "Growth Triangle" 

needs to be urgently addressed. In cases where resettlement or major environmental changes need 

to be carried out, the provision of cash compensation is insufficient for the villagers in meeting 

future challenges. Due to the problems discussed earlier, development planners must provide the 

villagers with alternative modes of employment suitable for them. Focus must also be placed on 

the well-being of women and the areas in which they can contribute in future development. 

Similarly, women also face problems such as low level of education. Nevertheless, their skills and 

knowledge are very useful and areas in which these can be applied must be provided for them. 

• Problem: Despite the implementation of development projects such as family planning and the 

provision of formal education for the younger generation, it is still uncertain that the villagers will 

be equipped sufficiently for the future. The extent to which formal education can contribute to 

future living conditions might be reduced due to the inability of the villagers to meet the cost of 

education given their low and inconsistent level of income. Most of the Sebauk villagers are aware 

of the importance of formal education for their children in obtaining better jobs in the future. As 
much as they would prefer for their children to pursue higher education, this is usually hampered 
by the children's inability to study or the family's lack of money, rather than their ignorance of 

the importance of formal education. Thus, even when development projects are meant to equip 

focal community to meet changing demands, development planners fail to give adequate attention 

to the capacity of the local community or to provide the desired assistance. 
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