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CHAPTER 1: INTRODUCTION

INTRODUCTION

India stands out on the global stage, owing to its rich civilizatilostrious history,
and diverse tapestry of people and cultures. Its heritage setieet presence of
indigenous communities, foreign intruders and invaders, powerful kingdoms,
influential dynasties, intellectual contributions, scientifidvancements, abundant
natural resources, and a blend of different racial elements. The¢syrapulace is
characterized by its heterogeneity, with a vibrant cultuxedrdity that finds expression
in its linguistic variations, traditional knowledge, customs, andndistie practices.
Following almost 250 years of colonial rule, the foundation of modern Inakalad
immediately after it gained independence. Although India’s post-aldistory is
relatively short, the nation has witnessed significant prognebeilast few decades of
the 20" century and the early years of the'2&ntury. This remarkable leap can be
attributed to the astute wisdom of successive governments and themenpd¢ion of
various plans and strategies. Drawing from a thorough study of ébbamisms that
enabled the British to establish a prolonged presence, Indian pokessnduring the
framing of the Indian Constitution, ensured the continuity of certawigions for
efficient governance. Thus, while formulating the guiding ppled for the country,
they retained certain colonial policies, such as the policy oétiagl traditional
communities, which is reflected in Article 244 of the Indian Coumstin," commonly
known as the ‘Scheduled Areas.’

The Fifth Schedule of the Indian Constitufigroverns the administration of scheduled
areas and scheduled tribes in the states of Andhra Pradeshabtdies Odisha, and
Rajasthan. Similarly, the Sixth Schedlite dedicated to the governance of the north-
eastern region. These constitutional provisions were put in place toeetise
preservation and well-being of marginalized communities and to prdvéte with

special protections and opportunities.

! Constitution of India, 1950, Art. 244.
2 Constitution of India, 1950, Sch. 5.
3 Constitution of India, 1950, Sch. 6.



India’s progress since independence has been shaped by a compestygmsiach that
combines continuity and change. By acknowledging the wisdom of pastnsyatel

adapting them to suit contemporary needs, India has successfullgdcita course
towards development and inclusivity. The Indian Constitution stand¢eataaent to
the nation’s commitment to building a just and equitable societydbpects its diverse
cultural fabric while embracing the aspirations of its people.rég®n in which the
present study is situated has been approached with careful comsideaiace its

inception.

Drawing from the research conducted by Verrier Elwin and thim experiences,
particularly in the north-eastern region, Jawaharlal Nehru advottegdélanch-sheel,
which consisted of five principles for the development of tribal camities. Firstly, it
was emphasized that the development of these communities shouldvahgtheir
inherent strengths and talents, without imposing external influempoesthem. Efforts
were made to encourage and preserve their traditional artsecalhat practices. This
approach recognized the importance of cultural preservation and thevempent of
tribal communities to shape their own development. Secondly, Nehru sizgahghe
importance of respecting tribal rights in terms of land and foessurces. Recognizing
the intimate connection between indigenous communities and their laoids &fere
made to protect their rights and prevent their displacement avietn. The focus
was on building a cadre of local individuals who could contribute to thénatration
and development of their own communities. While technical expertige 6utside
sources may be necessary, it was advised to limit the iofloutsiders into tribal
territories. This approach aimed to empower local communitiescater fa sense of
ownership and responsibility for their own development. Fourthlya#t advised not
to overwhelm tribal areas with excessive administrative inttiwes or an abundance
of development schemes, the success of development efforts washeomeasured
solely by statistics or financial expenditure but by the positargsformation of human
character. The focus was on nurturing the holistic development eidndis within
these communities, cultivating qualities such as empathy, reslieand self-

determinatiorf.

* ‘Panchsheel Agreement: Five Principles of Coeriste (yjus.com 5 July 2020)

https://byjus.com/free-ias-prep/panchsheel-agreémenessed 10th June 2023.



The region under study is characterized by the presence o$aliaed vibrant tribes,
each with their unique cultural practices and customary laws. Esemqrstudy not
only aims to document the customary laws of the Tiwa tribe boitsalsks to provide a
distinctive identity within the broader context. It recognizes s$ignificance of

preserving and understanding the customary laws and culturabjeesitthe Tiwa tribe

as an integral part of the larger societal fabric. By glan, it contributes to the
recognition and empowerment of the Tiwa tribe while promoting apetee

understanding and appreciation of their customs and traditions.

Law, as a concept, is not exclusive to any particular cultureivdization. While
different societies may have their own legal systems and frameworkanttemental
principles of law, such as justice, fairness, and the regulatitmrofn conduct, are
universal in nature. Throughout history, various civilizations and @dturave
developed their own legal systems to govern their societies. Rraiglizations such
as Mesopotamia, Egypt, Greece, Rome, and China, among others, hastam@ished
legal codes and principles. These early legal systems laitbaineation for many
aspects of modern laWAccording to Roberts, it has been highlighted that the concept
of “law” itself, which purports to separate cognitive and normeatiomains and is
associated with a distinct sphere of moral obligations, may notyslWwave direct
parallels in small-scale and technologically simple sociéties.

This observation suggests that the conventional understanding of lavgtehaea by
formalized structures and explicit legal systems, may tways be applicable or
readily identifiable in such. Adherents of the restricted viewawf argue that the
presence of official agencies responsible for resolving disputesténpreting and
applying legal rules to specific situations, essentially coista prerequisite for the
existence of law as defined within this framework. In other wotlisy assert that
without formal institutions such as courts, the conditions necessaryaW, as

conceptualized in this perspective, to be present are not fulfiledfestern normative

® Karl A. Pospisil Anthropology of Law: A Comparative Thedrarper & Row, 1971) 9.
® Susan Roberts, Law and Dispute Processes in Tgoidr(ed),Companion Encyclopaedia of
Anthropology(Routledge, London and New York, 1994) 962-982.



legal philosophy, the traditional perception of law has been that dintarnally

coherent and unified body of rule5.”

This viewpoint holds that law is a comprehensive system of normsauthdbgically
consistent and interconnecteds It emphasizes the idea thatuklgalprinciples, and
doctrines should form a cohesive framework that provides guidanceriduct and
decision-making. This perspective views law as a structured andiped entity that
operates within a logical framework, with rules and principlesigied to ensure
consistency and predictability in legal outcofhasd those which did not strictly
conform, were excluded from the purview of law. Critics have ardgwsdhis Western
biased definition of law, which emphasizes internal coherence and unity, itesudiyer
marginalizes and excludes legal systems beyond Western Eamdpes colonized
nations. Such a definition not only disregards tribal societies bat ddsies the
existence of law in various non-European civilizations, as wefl aagient European
civilizations such as Greece and Rome. This restricted pérspenerlooks the
diverse legal traditions and practices that have developed indepgnidediiferent
regions and cultures, failing to recognize their unique contributiansthe
understanding and functioning of law. By exclusively focusing on acp&atiWestern
framework, the broader richness and complexity of legal systeonklwide are

overlooked or dismisseds

The field of anthropology of law or legal anthropology, offers several adyes\taver
disciplines such as jurisprudence, political science, and sociology,aaoids
ethnocentric bia¥’ Firstly, it conducts comparative studies of societies regardies
their level of development, avoiding qualitative discriminatiorawof of any particular
type of human society. Secondly, unlike some other social scieiicdses not
artificially isolate segments of human culture, such astdemomy, politics, law, or
social relations, but instead conceives and examines human cultareigegrated
whole. Law is seen as an integral part of the broader culturatxtosud is studied

accordingly. Thirdly, modern anthropology recognizes the signifeafdoth social

" F. James Davis (ed$)he Administration of Justice in African Customagw versus Common Law

Countries(Praeger, New York, 1962) 1-6.

8 Neil Vincent, Law and Anthropology in CatherinerBard and Jane Spendeds), The Oxford

Handbook of Legal Studié®xford University Press, Oxford, 1996) 330.

jOKarI A Pospisil Anthropology of Law: A Comparative ThedHarper & Row, New York, 1971) 9.
Ibid.



forces and the role of the individual, taking both into consideratiorsianalyses.
Fourthly, society is viewed as a dynamic phenomenon rather thasti@ sicial
equilibrium disrupted by deviant individuals. This perspective neiceg that the social
function of law extends beyond maintaining the status quo and acknowtbdgése
interpretation and alteration of law can stem from various squnosding authorities,
lawyers, and tribal chiefs. Lastly, the anthropology of lawrisempirical science of
law, relying on empirical research and observations to undergtigaldghenomena. It
seeks to explore the empirical realities of law in diffetural contexts, rather than

relying solely on abstract or theoretical speculation.

“The anthropology of law has withessed a series of distinct aolglieg approaches.
Initially, there was a strong emphasis on studying “customgpyithitive,” or “folk”
law, which played a prominent role in characterizing and tradmeg drigins of
“modernity.” This evolutionary perspective shifted under scholarsMi&énowski and
Radcliffe-Brown towards an anthropology of order, focusing on undhelisig the

structures and systems that govern social order.”

Following the Second World War, the field of legal anthropologifestits focus to the
study of dispute processes, exploring the ways in which conflieteiddressed and
resolved within different societies. This focus eventually gave tawaynew phase of
legal anthropology that examined the role of law in the imposition otdnal

domination, highlighting the ways in which legal systems were aseqdstruments of

control.

Over time, this transformed into the concept of legal pluralismciwtgcognizes and
examines the coexistence of multiple legal systems witlgaceety. However, it is
important to note that these different approaches are not comptistiyct and
separate from each other. The interest in studying “primitvé¢ustomary” law from
the nineteenth century has persisted in contemporary legal stasliessearchers aim
to explore and embrace the study of “suppressed discourses” andtdtetas/” in
present-day contexts. The study of customary law has been aeonasl significant

1 Karl A Pospisil Anthropology of Law: A Comparative ThegHarper & Row, New York, 1971) 9.
123, Roberts, ‘Law and Dispute Processes’in T. lsh¢eds) Companion Encyclopedia of Anthropology
(Routledge, 1994), 962-982.



focus within the anthropology of law from the mid and later nineteestitucy until

the present day, albeit with varying perspectives and motivatiowisgithe research?

As per the Macmillan Dictionary of Anthropology, “The term “cumstorefers to
cultural traditions or habitual forms of behaviour within a speatcial group. The
concept of custom encompasses not only the statistical prevalérecgarticular
behaviour but also a prescriptive dimension. Customary behaviour issadgigcted
or required of members of a society in various circumstancess lden observed that
customs in stateless or pre-state societies serve theohsdt social control that are
typically attributed to law in state systems. Acting contitargustom may result in

sanctions, ranging from social disapproval to forms of punishment sostrasism.**

When a custom is widely adopted and has been practiced for a le@tquiring the
force of law, it may be termed as customary law. This mespilhat customs, through
their common adoption and long-standing habitual practice, can attaigah le
significance and be recognized as binding within a particular esitynor society?
Custom can be defined as the collective behaviour patterns thigtremeitted through
tradition and embedded within a group. This definition distinguishes customtfie
individual’'s more arbitrary personal activities. However, within iti@n schools of
legal thought, there exists significant divergence concerningetied validity of
customs. Different legal schools or theories may hold varied posaiotise extent to
which customs should be recognized and regarded as legally valid.s8bows of
thought may emphasize the importance of customs as a primarg sélaw, viewing
them as integral to the functioning and legitimacy of legalesys. They argue that
customs reflect the values, practices, and social norms of emwoity and should,
therefore, hold legal weight. In contrast, other schools of legal thowmghtake a more
skeptical stance on the legal validity of custdfhs.

They may argue that customs, while influential in shaping sodmvi@ur, should not

automatically be considered legally binding. These perspectivepmaoayize formal

13 Roberts, Simomnthropology and Law. In International Encyclopaedi the Social and Behavioral
Sciences(edited by James D. Wright, Elsevier, 2015) 936-9

14 Charlotte Seymour SmitMacmillan Dictionary of Anthropolog§Palgrave Macmillan India, 1986).
15H.C. BlackBlack’s Law DictionaryWest Publications, 1968).

16 Edward Sapir, Custom and LawEncyclopaedia of the Social Sciencgsls) by E. R. A. Seligman
and C. K. Johnso(The Macmillan Company, 1954) vol. 4, 657-662.



legislation, judicial decisions, or other recognized sources ofde&r customary
practices. The acceptance and recognition of customs as legidlyary depending
on the legal traditions, cultural contexts, and theoretical framewanridoyed by
different schools of legal thought. The Austinian school of legal thought percaives |

as the command of a sovereign authority, supported by sanctions.

Within this framework, the Austinian school emphasizes that custone a&annot

attain the status of positive law unless it is officiallyagnized by a court or expressed
through statutory legislation. According to this perspective, the legitimatpiading

force of law stem from its explicit recognition by a recaguii legal authority, such as

a court or legislative body. Custom, in and of itself, does not possess the inhetent lega
authority unless it undergoes the process of formal recognition thtbegppropriate

legal channels’

Custom plays a central role in the development of law. This scholobofht asserts
that law is not created through deliberate legislation, but ratinerges organically
from the collective practices and traditions of society. ThéoH&l School argues that
customary law evolves from the grassroots of society and is eventually reszbgnit
enforced by authorities at the top. In this view, customary law gaomainence and
adherence because it proves to be convenient, beneficial, and suppbdo®etal
needs. It aligns with the norms, values, and shared expectationscohtheunity. By
reflecting the prevailing customs and practices of a sociesgpmary law becomes a
reliable and effective mechanism for governing behaviour and regalisputes. It is
through the recognition and acceptance of customary practicdedghhsystems are
believed to evolve and develop over tiffie.

The significance of custom as a source of law has been deeply entrenctiedshigi
context, the right of a community to govern itself based oowts customary practices
and laws has been deemed sacreds Throughout history, Indian basiegcognized
and upheld the authority of custom in shaping legal norms, particularyatters
pertaining to family, marriage, and inheritance. Even during the IBatfonial rule in
India, the British administrators acknowledged and respecteautiti@ple that Indian

communities should have the autonomy to govern themselves according tmthe

7p. K. Bandyopadhyay.egal TheoryEastern Book Company, 1994).
18 bid.



laws. They recognized the importance of allowing Indians to bergedeby their

customary practices in areas concerning family, marriage, and aresit

This recognition reflected an acknowledgment of the diversitgahfih society and the
need to accommodate and preserve its rich legal traditions @ndatublues. In this
way, both traditional Indian jurisprudence and the British colonial midtration
recognized and upheld the importance of custom as a vital souesg, gfarticularly
in matters of personal and family affairs. The right of comnesito exercise self-
governance through their own laws was seen as integral to maigtaogial harmony

and respecting the cultural heritage of the Indian pedple.

The recognition of customary rights in a legal statute occdordtie first time in 1872
with the introduction of the Indian Evidence ACtThis act officially acknowledged
and provided legal validity to customary rights within the Indiayaldramework. In
the post-independence era, customary laws in India obtained constltwadidéy.
Article 13 of the Indian Constitution explicitly states that teem “law” includes
customs and usages that hold the force of law, with the conditiosutiaicustoms or
usages should not infringe upon the fundamental rights guaranteed by the
Constitution?* However, it is important to note that not all customs autombtical
possess the force of law. Jurists have established specific critersisathi a custom
must satisfy in order to be judicially recognizeds These teshsde criteria such as
antiquity (long-standing existence), continuance (ongoing observancagefple
enjoyment (undisturbed practice), obligatory force (binding naturegiegrt(clarity
and definiteness), reasonableness (in line with societal normsyratyf (alignment
with statutory law), and others. By applying these tests, theigugievaluates the
validity and applicability of customs in legal disputes. Only thas#amns that meet
the necessary requirements are recognized and given lega) stailescustoms that

fail to meet the prescribed criteria may not be upheld ag%aw.

¥'H. K. Barpujarj Comprehensive History of Assam: From the Pretiisiimes to the Twelfth Century
A.D. (Publication Board, Assam, 2007).

? Indian Evidence Act, 1872

2L Constitution of India, 1950, Art.13.

22 M. S KrishnanCustomary Law and Its Validation in Independentdn@dournal of the Indian Law
Institute, 2000) 359.



Even though customary law has been studied by legal anthropologigtsttosome
time, it has recently taken on increased importance in indigenoigis®that have
adopted a legally pluralist regime because of its proximity, dspe@ccessibility,

credibility, and adaptability to new circumstances.
STATEMENT OF THE PROBLEM

The legal system in the North-Eastern region of India, which epasses the states of
Arunachal Pradesh, Assam, Manipur, Meghalaya, Mizoram, Nagalanard,riand
Sikkim, is characterised by a legal pluralistic framework. &nea in question is
inhabited by diverse indigenous populations, whose societal norms ararifyrim
dictated by indigenous customary laws across various domains. After gained
independence and ratified the Constitution in 1950, the North-Easternrégans
were accorded a unique status and were incorporated into the Shadufe of the
Constitution. The Sixth Schedule was formulated to enable theiedfgctvernance of
tribal regions through the establishment of Autonomous District Clsuri8y the
regulations outlined in the Sixth Schedule, the Autonomous District Ceunaie
established or acknowledged village councils or courts, which poseeg®wer to

settle particular types of criminal offences and civil dispbtesed on customary laws.

In regions under the purview of the Sixth Schedule, a confluence ofmmuoorary
formal legal systems that have been expanded to encompassthiesese customary
laws of the native communities, and regulations promulgated by tihen&mous
District Councils coexist. The customary laws, acknowledgethdily conventional
community establishments and contemporary institutions, assume aortbiew
function in the settlement of conflicts and the administration obsadheres in these
areas. The legislation enacted by the Autonomous Councils exaibigh degree of
congruence with the customary laws and socio-cultural norms preweikdim the
respective indigenous communities. These are particularly relevant iositiahere
both disputing parties belong to a tribal community. The coexistdrmtstmmary laws
and formal legal systems in the North-Eastern region of Indédsstinctive legal



framework that acknowledges and integrates the indigenous commuaoitgtems,

traditions, and self-rul&

The Tiwas, a distinct ethnic group, are classified as belongirtget larger Indo-
Mongoloid ethnic stock. They were previously known as the Lalungs, butsirae
undergone a name change. Prior to the birth of Christ, it is beltbaed group of
individuals migrated from their original homeland in Tibet and ¥f@sChina to the
north-eastern region of India. This migration is thought to have beernateatiby a
variety of factors, including environmental changes, political inétyakand economic
opportunities. The individuals who made this journey were likely menabergistinct

cultural group, with their own unique traditions, beliefs, and practises.

Over time, these individuals would integrate into the local commasrofi¢he region,
contributing to the rich cultural tapestry of India. The subject of this discoursense
to the demographic distribution of a scheduled tribe (plains) residithe state of
Assam, India. The aforementioned tribe is predominantly concehtmtearious
districts such as Morigaon, Nagaon, the Nartiang , Dhemaji, Titmbad Kamrup
district. The Tiwa community, a prominent ethnic group in the norttesasegion of
India, is known to inhabit various geographical locations. One such sub-grolg of
Tiwas, referred to as the Hill Tiwas, is known to have estaldiingir settlements in
the hilly and foothill regions of the Karbi-Anglong district. Thistpaular group of
Tiwas has been known to maintain their unique cultural practises and traditiocis,
have been passed down through generations. The Hill Tiwas presethesKarbi-
Anglong district is a testament to the diversity and richnegkeotegion’s cultural

landscape.

Based on the 2011 census, the total population of Tiwas in Assam is apgeyi
170,622 individuals. The Tiwas have their unique cultural practices, langaade
traditions, which have evolved over centuries. They contribute to thesdicattural
fabric of the region and play an integral role in the soc@nemic, and political

landscape of Assam. Efforts have been made to protect and présarveultural

% M.S. Pathak;Tribal Customs, Law and Justice: A Teleologicald$tef Adis(Mittal Publications,
2005).

10



heritage and provide opportunities for their socio-economic developmitmnn the

framework of the state and national policies.

The Tiwa community itself classifies its various segmentitstwo categories: Saj-wali,
referring to the highlanders, and Thal-wali, referring to pfeins dwellers. This
categorization reflects the geographical distribution and resédeatterns of different
groups within the Tiwa community. The Saj-wali sections primaegide in the hilly
and foothill areas, while the Thal-wali sections predominantly dwéfierplains. This
distinction is significant in understanding the regional variations saetb-cultural

dynamics among the Tiwa peopfe.

A notable characteristic of the Tiwas residing in the plarnbeir departure from the
matrilineal system observed by the Hill Tiwas. When the gaddpwas migrated from
the hills and settled in the plains, they underwent a transformatidmeir social
structure. Unlike their counterparts in the hills, who continued to fodlawnatrilineal
system, the Tiwas in the plains adopted a patrilineal systdus. shift in social
organization occurred during the period when they were subjugated undeletio¢ r
the Jaintia king, Banchere. The influence of external factord Ahistorical
circumstances played a role in shaping the Tiwas socidlgga@nd the transition from

a matrilineal to a patrilineal systet.

The Tiwa community residing in the plains of Assam has been draigeificant
autonomy through the enactment of the Tiwa Autonomous Council Act in 1995 by the
Assam Legislative Assembly. This legislative measure, substygaeended in 2008,
aims to protect and preserve the ethnic identity of the Tiwa peepie also providing
them with the authority to govern their own affairs in accordance withd¢bhsiomary
laws and traditional practices. The establishment of the Tia@mdmous Council
empowers the Tiwa community to manage and regulate various aspd#utir socio-
cultural and developmental matters within the specified geogrdparea. This
includes decision-making processes related to governance, resourcgemeng
cultural preservation, and socio-economic development. By granting autdodimg/
Tiwas, the legislation recognizes their unique needs, aspiratiotssazio-political

24 B. K. GoswamiTiwa Social Organisatio(Department of Anthropology, Gauhati University 729.
% B. K Gohain, ‘The Tiwas of the Plains’ in P. Déadls), Tribal Heritage of Assam: Preservation and
DevelopmenfRegency Publications, New Delhi, 1993) 212.
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distinctiveness. On the other hand, the Hill Tiwa community, who contineside in
the Karbi-Anglong district, fall under the jurisdiction of the KafAnglong

Autonomous Council.

This autonomous council is established under the provisions of the Shedube of
the Indian Constitution, which is specifically designed to protect @odote the
interests of tribal communities in the north-eastern region.Hihdiwas, as part of
this council, are provided with the opportunity to exercise selfigavee and preserve
their unique cultural heritage within their designated territds@indaries. Both the
Tiwa Autonomous Council and the Karbi-Anglong Autonomous Council serve as
platforms for indigenous self-governance, allowing the respectivancmities to
uphold their customs, traditions, and socio-political aspirations. Thesacaubus
councils play a crucial role in ensuring that the Plain Tiwa alid’iwa communities
have the necessary authority and resources to shape their own siestthmntribute
to the overall development and well-being of their regions.

By granting autonomy and self-governance to these communities, giséatien
recognizes the significance of their cultural heritagethadheed to protect their rights,
aspirations, and socio-economic interests. It is a testamem twommitment of the
Indian government towards fostering inclusive governance and pres#regingerse

cultural fabric of the nation.

The Tiwas have long been known for their adherence to a set of eugttaws that
regulate various aspects of their lives. These laws areroenf by two distinct
categories of organisations and institutions, namely the seadarefigious bodies.
This organisation is led by the esteemed gaon-burha, who sasvéise village
headman. The present discourse concerns the role of the gaon-burtme i
administration of justice in the context of a mel, which is aerabyy of individuals

convened to deliberate and resolve questions of both a civil and crimined.nais

the gaon-burha who presides over these proceedings and ultimatedg st

punishment to those found guilty of transgressféns.

% M. PatarTiwa Sanskritir Jilingon{Tiwa Sahitya Sabha, Morigaon 2004).
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The intricate secular administration of the Tiwa people is cizegbrof a tripartite
system, wherein the village councils constitute a singular componhistsystem is
headed by the Tiwa raja or king, who presides over the council ajeiheadmen and
the village councils, each of which is led by a headman. As peusitems and beliefs

of the Tiwa community, it is widely acknowledged that the vagaase of the erstwhile
Nowgong region was home to a total of twelve Tiwa chiefdomss& bkiefdoms were
known by the names of Nellie, Khola, Gobha, Mayang, Monoha, Kumoi, Khaigar,
Mikir, Barapujia, and Topakuchi. During the period spanning the 12th to the 18th
century, it is evident that the chiefdoms in question were akinudatery units,
operating under the auspices of the ruling Ahom power. It is warting that the
Tiwas, too, had been subject to the suzerainty of the Jaintia. kmglse realm of
Gobha, the highest-ranking individual was bestowed with the title ofR2g@. This
individual, whether referred to as chief or king, held a position edtguuthority and
influence within the society. In reference to the aforementioned ctutatter, it is
noteworthy to mention that the other chiefs, who held a position of prooarend

authority within their respective domains, were commonly reféoes Powali Raj4’

In the context of the Raja’s governance, it is worth noting thatdse assisted by a
cohort of hereditary office bearers. These individuals, whose positiers passed
down through familial lines, played a crucial role in the functioninghef Raja’s
administration. In addition to the aforementioned, it was custonoanyoin-secular or
religious organisations to oversee the administration of custort@avy These
organisations were typically led by the head of the individual ckarosyn as the ghar-
burha or bar-zela, who was assisted by other functionaries frdnmhe clan itself.
In addition to the aforementioned, it is noteworthy that the deweljgiaus figure of
high esteem, held a position of authority in the administration wfioes rites and
ceremonies at the Than, which served as the epicentre of diauation and religious

worship within the confines of the village.

This study aims to comprehensively examine the customary dadstraditional
institutions governing the Tiwa community in Assam. It focuses omtkesection of

state laws, the Tiwa Autonomous Council’s regulations, and long-staodstigmary

2" M. Patar Tiwa Sanskritir Jilingon{Tiwa Sahitya Sabha, Morigaon 2004) 44.
28 :
Ibid.
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laws. The research seeks to analyse the persistence and adaptations of clest@anar

their relevance to present challenges, and their function withindimmanity. A

comparative analysis will be conducted between Tiwas in thasplaider the Tiwa

Autonomous Council and those in the hills falling under the Karbi-Anglong

Autonomous Council. The study aims to reveal similarities, diffees, and their

implications. By contributing to the scholarly discourse, this rekesirives to deepen

our understanding of the complex nature of customary laws anddlesin governing

the Tiwa community in the context of evolving legal frameworks.

REVIEW OF LITERATURE

Dr. Ganesh Chandra Sharma Thakufs in his book, The Lalungs (Tiwas)”
provides valuable insights for my dissertation’s literature veviehe book
explores the history, culture, social structure, and traditionatipeacof the
Lalung tribe, also known as Tiwas, in north-eastern India. Baruahsdielice

the tribe’s historical background, tracing their migration grag and
interactions with neighbouring tribes. He examines the sociadtate, kinship
systems, marriage customs, and governance of the Lalungs,ngffari
comprehensive understanding of their society. The book also explores the
cultural practices, religious beliefs, festivals, and artisiipressions of the
Lalungs, providing a rich description of their cultural heritagddifionally,
Baruah discusses the tribe’s traditional occupations, agricufitaetices, and
economic systems, shedding light on the socio-economic aspects of Lalung
community life. Overall, “The Lalungs (Tiwas)” is an essantesource that
deepens our understanding of the Lalung tribe and its significarderth-

eastern Indi&®

H. K. Barpujari ’s in his book, Comprehensive History of Assam: From the
Prehistoric Times to the Twelfth Century A.D.” is a valuable resource for my
dissertation’s literature review. This comprehensive history ©ffesights into
the prehistoric and ancient periods of Assam, up until the twelfturgeAtD.

The book provides an in-depth exploration of Assam’s historical developments,

% G.C. Sharma Thakuffhe LalunggTiwas) (Assam Institute of Research for Tribalsl &ctheduled
Castes, 1985)
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including its political, social, cultural, and economic aspectsndutiis time
frame. By studying Barpujari’'s work, | can gain a deeper utaleisg of the
historical context and evolution of Assam, which is essential for my

dissertation’s researcf.

Birendra Kumar Gohain’s in his book,"The Hill Lalungs,” delves into the
intricate cultural and linguistic aspects of the Hill Lalungdfering a
comprehensive analysis that contributes significantly to our unddnstpof
this distinct community. Through meticulous research and insightf
observations, Gohain sheds light on their unique traditions, language, and way
of life. His dissertation is a testament to his deep knowleaigeexpertise in
the subject, making it an invaluable resource for anyone intdrgstae Hill
Lalungs or the broader field of anthropology. Moreover, the book exploees
cultural traditions and artistic expressions of the Tiwas. Gohagusises their
religious beliefs, festivals, rituals, music, dance, and other aulagpects,
shedding light on the Tiwa cultural heritage. This information isalae for
understanding the Tiwa community’s cultural identity and the siamfie of
their traditions. The book examines their traditional occupations;usdtgmial
practices, and economic systems, providing insights into their Hocai
strategies. This analysis helps to understand the socio-econbalienges
faced by the Tiwas and the resilience they exhibit in sustpitheir

community®!

B. K. Goswami’s research paperiTiwa Social Organisation,” provides
valuable insights for my dissertation’s literature review. Theepéocuses on
the social organization of the Tiwa community. One significantcispfethe
research paper is its examination of the social structurergadination of the
Tiwas. Goswami explores the kinship systems, family structawres,social
hierarchies within the Tiwa community. This analysis helps to sta®d the
dynamics of Tiwa society and the roles and relationships thatrgthesr social

%9H. K. Barpuijari,Comprehensive History of Assam: From the Prehist®iines to the Twelfth Century
A.D, (Publication Board, Assam, 2007).

31 Birendra Kumar Gohairf;he Hill LalunggGuwahati: Anundoram Borooah Institute of Language,
and Culture, 1993).
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interactions. The paper addresses the traditional governance anwndecis
making processes of the Tiwa community. Goswami examinesblkical
institutions, leadership patterns, and systems of authority. Thi®rakph
provides insights into how the Tiwas organize themselves and codiketive
decisions within their community. Moreover, the research paperdilicethe
cultural practices and rituals of the Tiwas. Goswami discuss@sreligious
beliefs, ceremonies, and customs, shedding light on the cultural heaitdge
spiritual aspects of the Tiwa community. This information hetps
contextualize the cultural identity and traditions of the Tiwas. @asis work
explores the economic aspects of the Tiwa community. By studying this paper,
| can gain a deeper understanding of the Tiwa society armtgénizational

dynamics within the broader context of Assamese cufture.

* B. N. Bordoloi's in his book, The Lalungs of Assam: A Study of Ethnicity
and Acculturation”, offers valuable insights for my dissertation. The book
focuses on the Lalung community in Assam and examines their igthamcl
acculturation. The authors explore the origins, history, and cultural
distinctiveness of the Lalungs, shedding light on their ethnic igeritley
discuss language, customs, traditions, and social practices thabuento
their unigue characteristics. The process of acculturation amoh@ltimegs is
also investigated, considering the influences of the broader &sgsasociety
and neighbouring communities. The book examines how cultural interactions
and adaptations have shaped the Lalungs way of life over timetidkudly,
the authors analyse the Lalungs social organization, including kinship systems,
social hierarchies, and governance structures. They also exfhere
community’s economic aspects, studying traditional occupations, economi
activities, and livelihood strategies. “The Lalungs of Assama igaluable
resource for my dissertation, providing insights into the ethniatyleuration,
social organization, and economic dynamics of the Lalung community in

Assam>®

32B. K. GoswamiTiwa Social OrganisatiofDepartment of Anthropology, Gauhati University729.
33 B.N. Bordoloj the Lalungs of Assgm Study of Ethnicity and Acculturatiqgssam Institute of
Research for Tribals and Scheduled Castes, 1987).
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» Edward Gait's in his book History of Assant is a seminal work that provides
a comprehensive and detailed account of the historical developmentaof Ass
Published in 1905, the book delves into various aspects of Assam's ,history
including its political, cultural, and social dimensions. Gait's coé&ius
research and insightful analysis offer valuable insights intoetfien’'s ancient
civilizations, dynastic rule, religious practices, and interactiomgh
neighboring kingdoms. This book serves as a vital reference for sclaoldr
researchers interested in understanding the historical foundations and
complexities of Assam, making it an indispensable resource fatissgrtation

focusing on the history of the regidh.

* Dr. Rupa Deka Pators in her book, Tiwa Samaj aru Sanskritir
Acherenga" written in Assamese, delves into the social and cultural espec
the Tiwa community. This book provides a comprehensive exploration of the
Tiwa society and its rich cultural heritage. Pator's work sffeietailed analysis
of various aspects, including the social structure, customs, draglitand
language of the Tiwa people. By delving into the depths of Tiwagodhis
book contributes to a deeper understanding of the community's history,
practices, and their unique place within the broader cultural fabAssam. It
serves as an essential resource for scholars, researchersydanduals
interested in the Tiwa community, their socio-cultural dynamas] the
preservation of their heritag?.

AIMS OF THE RESEARCH
The main aims of the present research are as follows:

1. To provide a comprehensive understanding of Tiwa customary law:aliti
focuses on acquiring an in-depth understanding of the principles, norms, and
practices that govern Tiwa customary law. It aims to explleeehistorical
development, cultural context, and underlying values that shapewiadegal

system.

3 Edward GaitHistory of AssanfGuwahati: Eastern Book House, 1905).
% Dr. Rupa Deka PatoFjwa Samaj aru Sanskritir Acheren(ja Assamese) (Guwahati: Directorate of
Assam Institute of Research for Tribals and Screxti@lastes, 2007).
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2. To examine the dynamics of Tiwa customary law in contempasaigty: This
aim involves investigating how Tiwa customary law functions argesdo the
changing social, cultural, and legal landscape. It aims to ahlgsole of Tiwa
customary law in resolving disputes, maintaining social order, andopirggm
community cohesion in the present-day context.

3. To evaluate the interaction between Tiwa customary law andretate laws:
This aim focuses on assessing the relationship and potential h#éisteen
Tiwa customary law and the laws imposed by the state. It ainxaoire how
Tiwa customary law coexists and interacts with statel leggtems, and how
these interactions impact the Tiwa community.

4. To explore the gender dynamics within Tiwa customary law: Tiisravolves
investigating the role and treatment of women within the Taustomary law
framework. It aims to examine gender norms, rights, and acegsstice for
women, as well as the potential for gender equality and empowewitaint
Tiwa customary law practices.

5. To identify challenges and opportunities for the recognition andvedsmn of
Tiwa customary law: This aim focuses on understanding the obstacéssin
recognizing and preserving Tiwa customary law within the broefgal
framework. It aims to identify opportunities for legal recoigmt cultural
preservation, and the promotion of Tiwa legal heritage.

6. To provide recommendations for the enhancement and integration of Tiwa
customary law: This aim involves proposing practical and actionable
recommendations for improving the recognition, protection, and integratio
Tiwa customary law. It aims to provide guidance for policymakkgal
practitioners, and community leaders on effectively incorporatingaTi
customary law into the legal system and promoting its cultural sigmifeca

OBJECTIVES OF THE RESEARCH

The main objectives of the present research are as follows:

1. To meticulously document the current state of customary laws aatiges
among the Tiwa community, focusing on key areas such as famalyjage,

inheritance, socio-religious practices, and civil and criminal offenses.
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. To analyse the contemporary role and significance of traditiortalin@ns that
administer justice based on customary law and ensure its enfmteBy
studying the functioning and dynamics of these traditional pistystems, this
research aims to shed light on their relevance in the preseahdaspntribute

to the understanding of how they interact with and complement the'mledal
system.

. To study customary laws and traditional institutions within the cordéa
complex legal system that encompasses both formal state-avesland those
formulated by the Tiwa Autonomous Council. A particular emphasisacedl

on understanding the functioning and powers of the newly established Tiwa
Autonomous Council and its approach towards incorporating and recognizing
customary law.

. To evaluate the intricate relationship between customary law amdem;
focusing on the examination of laws that impose limitations on women’s
participation within society. The research seeks to exploreotheof women
within traditional institutions and systems of administration.

. To examine the role of customary laws and practices indhtext of natural
resource management and environmental protection. The study focuses on
exploring how customary laws are applied to both secular andisgzaees, as
they play a crucial role in guiding the management and conserwatthese
resources.

. To empower ethnic groups by providing them with knowledge about their age-
old customary laws and practices, which are currently undeggotransition
from tradition to modernity. The aim is to bridge the gap betweempast and

the present, facilitating a deeper understanding of their culeribge and
legal traditions.

. To preserve the socio-legal heritage of ethnic groups, as néfitial for them

to maintain their unique ethnic identities. The research aims to émtwand
safeguard the customs, traditions, and legal practices of thesgsgro
recognizing their significance in shaping their cultural identity and

. To examine the synergy between Regular Justice system iasmdjdstice

system.
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SCOPE AND LIMITATIONS

The objectives of this study exemplify the broader scope of tbgept endeavour,
aiming to reconstruct the ethnography of the Tiwa communitgdwering various
aspects of their daily life beyond specific customary laws aactipes. Recognizing
that “customary law” is an integral part of culture, it is imgtiee to adopt a holistic
approach to document customary laws comprehensively. However, the retady
inherent limitations. Previous research has shown that “custoawiyéries not only
between different ethnic groups but also within the same group atabss, regions,
territories, and villages. Collecting data from all villagesabited by the Tiwa
community within a specific state becomes challenging. Moreseene ethnic groups
are spread across multiple states, adding to the complexity. hncases, this study
interprets data on a comparative basis. Additionally, there mastrbetural and
functional differences among sub-groups within a tribe, as well Retisas among
sub-tribes. To ensure data generalization, emphasis is placed on obHeevaymex
organization of each group. It should be noted that the research hasfbetsd dfy
limited empirical data due to the inaccessibility of remowasrduring the recent
pandemic and subsequent lockdowns, along with restrictions on entry into Tiwa
territories. Despite these challenges, efforts have been nm@dencorporate
authenticated data by adopting innovative and proper methodologicalvfoakse The
study is confined to two districts, namely Nagaon and Marigaon District BmAsS

RESEARCH QUESTIONS

1. What are some of the customary laws and practices observec biyivih
community in Assam?

2. How have these customary laws and practices evolved over time?

3. How do Tiwa people view the role of gender and age in the application of
customary laws?

4. How do Tiwa people resolve disputes or conflicts in accordance kgih t
customary laws?

5. What is the relationship between State law and Customarpflatve Tiwa

community?
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RESEARCH METHODOLOGY

The methodology used in this study is of both doctrinal and empirisehreh. The
nature of research of this paper is descriptive and analyticahcaaialytical study can

be complete without an exhaustive and detailed description of the Edsugents of
comparative research are also present in the current study,offi®@nation of the
doctrinal and empirical methods will provide a comprehensive understaoding
customary law in the Tiwa community. The doctrinal analysis esablish the legal
framework and theoretical underpinnings, while the empirical dath provide
practical insights and a deeper understanding of the customs aticksrakhis mixed-
method approach will enable a holistic examination of customary law, addressing both

the legal aspects and the sociocultural context within which it operates.

The study utilizes ethnographic research methods to collect rgrideda through
participant observation, interviews, and focus discussions within the Tiwa community
This allows for a deep exploration and understanding of the custoretic@sa and
norms related to customary law. The integration of qualitative anditateve methods
provides a holistic and comprehensive analysis of customary latheinTiwa
community, contributing to the existing knowledge and understanding ofrthgtant
aspect of their culture and legal system.

In this study, both primary and secondary sources of data have beeadutihe
method of citation used in this study is OSCOLA 4th Edition.

RESEARCH DESIGN

The Research Design is an integral part of any studpvighs the skeletal framework
which is researcher seeks to follow during the research ende#lvelpresent study
shall be divided into five chapters, and the following is the tentegs@arch design for

the same —

The first chapter, tittledNTRODUCTION’ , shall contain a brief introduction to the
study being conducted, a statement of the research problempfHighlighting the
review of literature which contributed to the study, the scope aniiction of the study,
and finally, the research design and the research methodology wHitle fallowed

for conducting the study.
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The second chapter, titletHISTORY OF TIWA PEOPLE AND THEIR
LIFESTYLE' shall provide a comprehensive exploration of the Tiwa community,
focusing on their historical background and cultural practices. This chapter detves int
the origins of the Tiwa people, tracing their ancestral rants migratory patterns. It
examines the evolution of their lifestyle, including their triadil customs, beliefs,
and social structures. The chapter also sheds light on the impact of exituealces,
such as colonization and modernization, on the Tiwa community. By providiolg a
understanding of the Tiwa people's history and way of life, thipteh&erves as a
foundation for further examination of their customs, legal systemaseavironmental

conservation practices.

The third chapter, tittetCUSTOMARY LAWS AND PRACTICES AMONG THE
TIWA COMMUNITY’ delves into the intricate legal framework and traditional
customs governing various aspects of Tiwa society. This chfapteses on key areas
such as family, marriage, inheritance, community natural resqQuaedshe handling
of criminal and civil offenses. It examines the roles and redpibtiss within Tiwa
families, the customs surrounding marriage and inheritance, and thicaitce of
community natural resources in their livelihood. The chapter also esplibre
mechanisms of justice and reconciliation for criminal and civérefes, highlighting
the Tiwa community's unique approach to maintaining social order. Thiaug
depth analysis, this chapter offers valuable insights into theate customary laws
and practices shaping the Tiwa way of life.

The fourth chapter, tittedADMINISTRATION OF JUSTICE AMONG THE TIWA
COMMUNITY’ provides a comprehensive examination of the legal system and
processes employed by the Tiwa community to maintain law and. drdierchapter
explores the structure of traditional courts, the roles and re§idies of key
individuals involved in the administration of justice, and the mechanigndispute
resolution. It delves into the customary laws and practices thaie stiee Tiwa
community's approach to justice, emphasizing their belief in imatedind divine
justice. The chapter also analysis the impact of modern |lggnss on traditional
institutions and highlights the challenges and adaptations fadbé Bywa community

in balancing customary practices with external influences. Bgdshg light on the
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administration of justice among the Tiwa people, this chapter pvalaable insights

into their unique legal framework.

The fifth chapter, titledTIWA WOMEN, GENDER ISSUES, AND CUSTOMARY
LAW’ is a significant chapter in the dissertation that exploresoleeof women within
the Tiwa community and the intersection of gender issues witbroasy law. This
chapter delves into the traditional roles, rights, and responsibibfi@iwa women,
examining how customary laws impact their agency and participatia®ecision-
making processes. It critically analysis the gender biases amahiitees present in the
administration of justice, shedding light on the challenges fagediwa women.
Furthermore, the chapter discusses the community's respect famward addresses
the seriousness with which offenses against women are treByedgamining the
dynamics between gender, customary law, and Tiwa women, this cbaptebutes to
a broader understanding of gender issues in indigenous communities and the

implications for justice and equality.

The sixth chapter, titted"HE CONCLUSION AND SUGGESTIONS’ chapter of the
dissertation provides a comprehensive overview and synthesis of tfiadiags and
implications derived from the preceding chapters. It reflecthersignificance of the
research conducted on the Tiwa community's history, lifestyle, casyolaws and
practices, administration of justice, and gender issues. This chayjtares the
interconnections and interdependencies among these aspects, highlighting thie cultura
social, and legal complexities within the Tiwa communityniippbasizes the need for
preserving and revitalizing traditional practices while acknogitegl the challenges
posed by modernization and external influences. The conclusion alsdiedegaps in
knowledge and suggests areas for further research, offering megaations to
promote the preservation of Tiwa customs, enhance justice adntiaisteand address
gender inequalities. Ultimately, this chapter presents a thqughoking reflection on
the research undertaken and its broader implications for the dowenunity and

similar indigenous societies.
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CHAPTER 2: HISTORY OF TIWA PEOPLE AND THEIR
LIFESTYLE

INTRODUCTION

The Tiwas, also known as the Lalungs, are a scheduled triberipyifioand in the
plains of Assam. They belong to the Indo-Mongoloid ethnic group, showcasing
unique cultural heritage. However, it is important to note that afgpsegment of this
tribe, known as the Hill Lalungs, inhabits the foothills and hiélgions of the Karbi-
Anglong district. Distinguishing between these two sections, higislig crucial point
of difference. While the Tiwas residing in the plains follow aili@eal system, passing
down their lineage through the male line, their counterparts residing in thadtiére
to a matrilineal system, tracing descent through the femaleTlme variance in social
structure contributes to the diversity within the Lalung commufiilgterestingly, the
Hill Lalungs were granted eligibility for certification @sscheduled tribe relatively
recently, specifically for educational and other purposes. Howelespite this
recognition, they have not yet been accorded the full statuscbokauled tribe in Karbi
Anglong?’ This indicates that certain aspects of their cultural ideatity rights may
still require further acknowledgment and legal validation withinrdggon. When it
comes to self-identification, the Hill Lalungs proudly refethemselves as Lalungs,
embracing their unique heritage. In contrast, their counterpattsei plains tend to
prefer being called Tiwas, reflecting the regional distimctand specific historical
context. The coexistence of patrilineal and matrilineal practigeghin the Lalung
community, along with the diverse recognition of their tribal statudifferent areas,
showcases the rich tapestry of traditions and cultural dyndhatsan be found in the
larger Assamese society. The Lalungs, regardless of thegraghical location or
nomenclature, contribute to the vibrant ethnic mosaic of Assam, upholdimg the

distinctive customs, beliefs, and social systems.

HISTORY AND MIGRATION

During the period of British colonial rule in Assam, the Tiwaspuuhately, did not

receive much attention or detailed study from the colonial ruldérsir presence and

% H. K. GohainTiwas of Assam: A Profile of the Tiwas of As¢8mectrum Publications 1993) 98.
37 1hi
Ibid.
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cultural significance were only sporadically mentioned in old egngports and
gazetteers. Consequently, the understanding and study of the Tiwauntynhave
primarily relied on the transmission of folk culture and oral traals passed down
through generations. According to the Hill Lalungs, a segment of tee dommunity,
the origin of the word “Lalung” can be traced back to the Karlgdage. They believe
that the term “Lalung” is derived from the compound “lang-lu” in l{amwhich
translates to “light blue water.” The story goes that as thwa Ppeople moved away
from their original dwelling and settled alongside the rivelalNhg, which flows
through the present-day Karbi-Anglong District, they acquired tmeend.alung”
based on their proximity to the river. This etymology provides mpge into the
historical context and geographic influence that shaped the ideftiitg Hill Lalungs.

The connection between their name and the physical environmemtgdfie close
relationship that indigenous communities often share with theiralaumroundings. It

is noteworthy that the lack of extensive colonial documentatiotudies on the Tiwas
underscores the importance of relying on their own narrativesofelldnd oral history

to gain insights into their culture and heritage. By delving intdadles and traditions
that have been passed down through generations, we can uncover valualéecspec
the Tiwa community’s past and their deep-rooted connection with tick tlzey

inhabit>®

In addition to the derivation from the Karbi language mentioned eatterHill
Lalungs offer an alternative explanation for the origin of thedwbalung”. According
to their beliefs, the term is derived from the Karbi wordifig,” which translates to
“man” in English. Over the course of time, linguistic evolution phdnetic changes
led to the transformation of “libing” into “Lalung.”. The myth préxat among the
Plains Lalungs suggests that the god Mahadeo, while heavily iatediwith rice beer,
fell into a state of unconsciousness. During this period, a streéah(séliva) flowed
out of his mouth. It is believed that two human beings were fornoed this divine
saliva, and they came to be known as the Lalungs, symbolizimgteation from lal

(saliva). This myth holds deep significance for the Plains Lalasgs provides them

3 H. K. GohainTiwas of Assam: A Profile of the Tiwas of As§&mectrum Publications 1993) 98.
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with a divine origin story. Being born from the saliva of a god caisnigem to the

spiritual realm and grants them a sense of sacredness and prpose.

The Lalungs consider themselves descendants of this divine lineagh, reiniforces
their cultural identity and sense of belonging within the commuilitye myth also
serves as a reminder of the sacredness inherent in evergdagnés of life, such as
saliva. It highlights the transformative power and creativeeftinat can be found in
even the most ordinary aspects of existence. By embracing ttig the Lalungs
revere their divine origins and uphold the belief in the interconnectedhédse human
and divine realms. The myth of the Lalungs’ creation from Mahadetwxicated state
and the flow of lal (saliva) underscores their unique origin storyspimdual heritage.
It reinforces their cultural identity, sense of belonging, aneénence for the natural
world. By passing down this myth through generations, the Lalungsrpeetheir
history and perpetuate their rich cultural traditihs

The Lalungs have a myth about their association with King Bdkevaut follower of
Lord Vishnu. King Bali tried to impose his religion on the Lalungs, bey refused to
accept it. In response, King Bali punished them by marking theihéads with a red
imprint called “lal” and banishing them from the country. This mytjphhghts the
Lalungs’ commitment to their beliefs, their resilience, drartrefusal to conform. The
red mark on their foreheads represents their heritage, defiancdetmohination to
preserve their traditions. By retelling this myth, the Lalurgaforce their cultural

identity and sense of solidarity.

The section of the tribe residing in the plains prefers to idetitdynselves as Tiwa
rather than Lalung. They perceive the term Lalung to carrgative connotation, often
used by the Karbi community in a derogatory manner when medeto them. The
choice of self-identification as Tiwa reflects the desiregha&f plains-dwelling tribe
members to assert their own positive cultural identity and distdeenselves from any
negative associations or derogatory terms. By embracing the namnse they

emphasize their unique heritage, traditions, and cultural pradticesiot uncommon

39 B.N. Bordoloi, G.C. Sharma Thakur, and M.C. Sailigbes of AssamPart-l (Assam Institute of
Research for Tribals and Scheduled Castes, 1987574

“0's. Bordoloi, The Lalungs of Assam: A Study of Ethnicity and Aeation (Guwahati: Spectrum
Publications, 1987) 74-75.

“1B. K. Baruah;The LalunggNew Delhi: Concept Publishing Company, 1980) 3.
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for communities to adopt or reject certain terms or names bas#tkiorhistorical
context, cultural dynamics, and the perception of how they are adilregsather
groups. In this case, the preference for Tiwa over Lalung indiaatesscious effort to
reclaim a name that holds positive meaning and resonates withothei self-

perception and cultural pride.

By asserting their preferred identity as Tiwas, the plaindishganembers of the tribe
aim to promote a positive image of their community and challengedarogatory
stereotypes or labels associated with the term Lalung. This choicgg¢fleir agency
in shaping their own narrative and cultural representation. It's impaaaespect and
acknowledge the self-identification preferences of communitiespkes/s a significant
role in their sense of belonging, cultural pride, and autonomy in defihaigown
cultural heritage.

Both the Hill Tiwas and those residing in the plains share the gagrpretation of the
term Tiwa. According to their understanding, the word “ti” signifiesanawhile “wa”
carries the connotation of superiority or being superior. When combinederthe
“Tiwa” can be interpreted as “superior or master of watefThis interpretation
emphasizes the significance of water in the Tiwa culture agdests a connection
between the Tiwas and their relationship with water. It im@ie®ep reverence for
water and the belief that they have a superior or special mastery over it.

The shared interpretation of Tiwa as “superior” or “mastevater” underscores the
common linguistic and cultural heritage among the Hill Tiwasthode residing in the
plains. It reflects their shared understanding and perception of thiiratudientity as
a community that has a special association with water. Byasminmigrthis interpretation,
both the Hill Tiwas and those in the plains reinforce their culumély and pride. It
serves as a reminder of their ancestral traditions, their deepction to the natural
elements, and their distinct role within their cultural and social conté&stanportant
to note that this interpretation of Tiwa may vary or have additi@yars of meaning
within different subgroups or individuals. However, based on the infasmptbvided,
the shared understanding of Tiwa as “superior or master of wagenbnstrates a
common perception among the Tiwa pedfle.

“2B. K. Gohain, Tiwas of Assam: A Profile of the Eisvof Assam (Spectrum Publications 1993) 78.
43 |1
Ibid.
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During their migration to the plains along the course of the rivahmaputra, the
Lalungs introduced themselves as Tiwa when interacting with nea-ihdividuals
who expressed curiosity about their identity. There are diffgrergpectives on the
origin of the term Tiwa among the Lalungs and Hill Tiwas. Thkings propose that
Tiwa may have originated from the term “Tibbatic C,” which dosignify people
hailing from Tibet. Over time, the phonetic transformation of “Tibbatic Gjhnhave
resulted in the term Tiw#.On the other hand, the Hill Tiwas have an alternative version
regarding the origin of the word Tiwa. They believe that Tieualze traced back to the
phrase “ti-phar-wali,” which means “a clan living near watén”their linguistic
understanding, “wall” refers to a clan, and “ti-phar-wali” evellyuavolved into “ti-
wali,” meaning ‘a tribe born out of water,” which further trangfed into Tiwa. They
also associate the birth of the first Lalung, Sotonga Raja, watier, which they
consider as a basis for the Lalung tribe being called TiWzese differing
interpretations reflect the complexities of language evolution and cultusggotives
within different subgroups of the Tiwa community. It is not uncommomfoltiple
etymological explanations to coexist within a community, repiasg different
historical narratives or localized understandings. The proposed oridiiwaf from
“Tibbatic C” or “ti-phar-wali” give emphasis to the sign#icce of water in the cultural
and mythological context of the Tiwa people. It highlights their cotmreto water and
the role it plays in their collective identity and traditionss ithportant to note that
etymological explanations can be speculative, and the actgaldf a term may be
challenging to determine with absolute certainty. The inteapogis provided by
Bordoloi offers valuable insights into the possible historical andir@llassociations

related to the term Tiwa within the Lalung and Hill Tiwa communiffes.

There are indeed multiple interpretations and beliefs regardinmitial settlement of
the Tiwas upon entering undivided Assam. These diverse pexsgsectintribute to the
rich tapestry of Tiwa folklore and historical understanding. @texpretation suggests
that the Lalungs initially resided in Joyta Khairam in Jlaéntia Hills of Meghalaya.
According to this viewpoint, the Laloo clan of the Jaintia Hill iistis believed to

have originally been Lalungs. This narrative indicates a connectiaedethe

'S, Bordoloi, The Lalungs of Assam: A Study of Ethnicity and Aetion (Guwahati: Spectrum
Publications, 1987) 74-75.
* Ibid.
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Lalungs and the Jaintia Hills region, suggesting a migratouyerand ancestral ties

between the two areas.

Another interpretation put forth by scholars is that the Lalunggnali abode was
Tribeg, situated in the basin of the Kapili and Kalang rivers. t€ha “Tiper Wali,”
meaning “people living near the river,” later transformed intoalisignifying their
residence in the Kapili and Kalang river basin. The Hill Laluspgcifically associate
their identity as Tiwa with their historical presence in thisaiegAmong the Tiwas of
Nagaon district, there is a strong belief that their original é¢dand was the Hillali
kingdom, located somewhere in Sonitpur district of Assam. This belief hghligeir
connection to the Hillali kingdom and its historical significanc&iiva heritage. These
various interpretations reflect the complexity of Tiwa ratgm and settlement patterns,
as well as the intertwining of different clans, regions, and lestionarratives within
Tiwa folklore. The diversity of perspectives underscores the eghof Tiwa cultural

heritage and the multiple layers of their historical identity.

Despite the varying beliefs among the Tiwas residing in tfednd plains regarding
their origins and history, one undisputed fact is that the Lalurgpaat of the larger
Indo-Mongoloid tribes. These tribes migrated from their original hantein Tibet and
Western China to Assam long before the birth of Christ. Throughautiigration and
settlement in Assam, the Lalungs had significant interactions@mcts with other
powerful tribes such as the Dimasas and Jaintias. These iittiesdefft a discernible
impact on the language and culture of the Lalung tribe. The influence of thesetgont
can be observed in various aspects, reflecting the historical camseamnd cultural
exchanges among these tribes. The Indo-Mongoloid tribes, including thegsahave
a shared heritage rooted in their migration and settlement iegienr Their journey
from Tibet and Western China to Assam represents a s@gmiifahapter in their history

and contributes to their unique cultural identity.

While beliefs and interpretations may differ among different arigubgroups,
recognizing the broader historical context and the common anagsthe Indo-
Mongoloid tribes helps to understand their collective heritage anahftbences that

have shaped their language, culture, and traditions ovef%ime.

6 B. K. Gohain Tiwas of AssamA Profile of the Tiwas of Assam (Spectrum Pubtiimas 1993) 80.
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The Tiwas migrated to the Assam plains in the middle of tle century. Promota Rai
rebelled against his grandfather, Jayantia Raja Jasa RRantan 1658. Promota Rai
destroyed four villages after the Gobha tributary Tiwa cte&fsed to help. Promota

Rai sought help from the Kacharis, but local Ahom officials interderighe Ahoms

were the region’s dominant power, so they should be protecteds Next, the Gobha chief
and seven hundred men approached Jayadhwaj Singha, the Ahom king, for help. The
Borphukan, a high-ranking official, was ordered to establish the chi¢hagarijan,

which is now Nagaon. With Ahom support, the Borphukan settled the Tiwaiohief
Khagarijan. This 17th-century account describes the Tiwasatngrto Assam'’s plains

and settlement in Khagarijan under the Ahom kingdom. It illuminates pafiance,

and territorial changes during that tifffe.

The Tiwas’ history starts to become more documented from the 1Bfigyh the
records of the British rulers. One notable event took place on 15tthNM8&85 when
Lister, accompanied by two companies of the Sylhet Light Infatdgk control of
Jaintiapur and the Lalung principality of Gobha. This action was mpiesinby the
Jaintia king’s refusal to hand over individuals responsible for aokatin four British
subjects. The Lalung king of Gobha, Chatra Singh, had carried out thendet
instructions from the Jaintia king, his suzerain. However, subjugttedill people
was not an easy task, and they revolted against the British. In order totpanifythe
British government offered them liberal terms, exempting thhem fevenue demands
and allowing them to govern their own affairs. The Lalungs oncen dggiame the
subject of British records on December 18th, 1861. During that timegerSiag
Assistant Commissioner of Nagaon district, lost his life while attempaisgppress a
rebellion by the Lalungs at Phulaguri in Nagaon district. THerigs were protesting
against the British government’s prohibition of poppy cultivation. Thesamected
incidents shed some light on the encounters between the Britishantethe Lalung
community during the 19th century. It reveals the challengesl fagehe British in

establishing control and the resistance put forth by the Lalungs iindegence4?

The Tiwa community in Assam and Meghalaya is spread acrasy districts and
regions, demonstrating their rich cultural diversity. They'ventaamned their culture

" Edward GaitHistory of AssanfGuwahati: Eastern Book House, 1905) 129.
8 Edward GaitA History of Assanfrevised and enlarged by B.K. Barua and H.V.S. MyygThaker
Spink and Co., 1963) 130.
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and identity despite living in different places. In Centradaa’s Nagaon and Morigaon
districts, Tiwas are concentrated in the Revenue Circles chda§adar, Kaliabar,
Lanka, Raha, Kampur, and the South Tribal Belt of Sonapur Revenle i@ikamrup
district. In addition, Tiwas live in Dhemaji and Jorhat. The Nagtikhaka of Jowai
sub-division in Meghalaya’s Jaintia district is also home toaTpeople. The Hill
Lalungs, a subgroup of the Tiwa community, live in the Karbi Angldisrict of
Assam, particularly in the Amri Development Block and part led Chinthong
Development Block in the Hamren sub-division. They're also in Meghaalaintia
Hills, showing their migration and settlement patterns. The diveysegraphy and
ecological characteristics of the plains and hills have grealuenced the Tiwa
communities and Hill Lalungs’ socio-cultural life. Their food halitaditional dress,
housing styles, and agricultural practises vary due to thes®emaéntal factors. These
differences help shape these communities’ cultures and lifestylgghasising the role

of geography.

The Tiwa communities in Assam and Meghalaya exhibit a widasdistribution, and
their distinct cultural practices are influenced by the diverséronments they inhabit.
The variations in socio-cultural aspects among the Hill Lalulngag in the hilly

regions, compared to their counterparts in the plains, refleshieect of geographical

factors on their way of lifé®
POPULATION

According to the first census of India in 1872, the total Tiwa pajonlavas recorded

as 34,859. However, by the 2001 census, the population had increased to £%70,622.
The growth of the Tiwa population is also supported by the findihgarmus scholars.
There has been a decrease in the Tiwa population in Assam. @reerofin reasons

for this decline is the conversion of many Tiwa people to the Kochn@omnty,
specifically as Sarania. The Koch people with the surname Deldagaon and
Morigaon districts are identified as converted Tiwas. Additionally, thgadn District
Gazetteer (1901) prepared by BC Allen mentions that the Lalung gimpulwas
recorded as 46,658. However, between 1891 and 1901, the entire districtesteiaff

9 Edward GaitHistory of AssanfGuwahati: Eastern Book House, 1905).
0 Angshuman DasgTiwa sakalar parichay aru Lokasahitya Pankaj K Deka edite@liwa Janagosthir
Bhasha-Sahitya-Sanskr{Dlimpiya Publications, 2015).
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by the Kalajar epidemic, resulting in the unfortunate death of 17,6¥& people.
During the 1971 census, the total Tiwa population was documented as 95,609.

However, the population figures in previous census years show fluctuations. The 1881
census reported a population of 47,650, which increased to 52,423 in the 1891 census.
Surprisingly, the 1991 census recorded a decreased population of 35,513. Hawever, i
1911, the population showed an upward trend, reaching 39,213. In the 1991 census, the
Tiwa population was reported as 1,43,74é\ccording to the 2011 census, the total
Tiwa population is 3,00,320, with 1,53,763 males and 1,46,557 fefidlasse Tiwa
populations are dispersed in regions such as Sadiya, Dhemaji, @ivaSagaon,

Morigaon, Karbi Anglong, East Kamrup, and some parts of Meghalaya.
PHYSICAL FEATURES

The Tiwas are classified as part of the broader Bodo racehwehicompasses tribes
such as the Bodo, Kachari, Chutiya, Deori, Rabha, Mech, Garo, and othershditeey s
physical features that are similar to these tribes. Thadare typically described as
having a medium stature, a robust build, and a generally fair coropjexhich are
characteristic features of Mongoloids. Their physical traitsnofnclude flat noses,
straight hair, wide faces with scanty beards and mustatResther mentions that the
Hill Lalungs, a subgroup of the Tiwa community, bear physicsgnmlances to the
Karbis of the hilly regions. However, in terms of social strigttiey are considered

more closely related to the Jaintias, another ethnic group in the®area.

While these descriptions highlight physical and social assocgbetween the Tiwas
and other communities, it's important to note that the concept oteacbe complex
and contentious. Race is a social construct, and genetic diversitiggahuman

populations is extensive, making it challenging to categorize @a&upl discrete racial

1 R.M. Nath,The Background of Assamese Cult{8hkillong: AK Nath, 1948).

*2 Birendra Kumar Gohairfhe Hill LalunggGuwahati: Anundoram Borooah Institute of Language,

and Culture, 1993) 34-35.

3 Mowsumi B. HazarikaKarbi Anglong Jilar Pahariya Tiwa Sakalor Samaj éanskriti(in Assamese)
(Guwahati: Jagaran Sahitya Prakashan, 2019) 19.

% B.N. Bordoloi, G.C. Sharma Thakur, and M.C. Sailiebes of Assam Part-l (Guwahati: Assam
Institute of Research for Tribals and Scheduled€3a4987) 74-98.

% Birendra Kumar Gohairfhe Hill LalunggGuwahati: Anundoram Borooah Institute of Language,

and Culture, 1993).
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groups. It's essential to approach discussions about physical featwlesocial

affiliations with sensitivity and recognize the limitations of suassifications.

MATERIAL CULTURE

Village

The Tiwa villages in the plains districts of Nagaon, Marigaon, amer @reas are not
isolated and are often interspersed with non-Tiwa villages. TVvikages are well-
connected by organized road networks, maintained by the Public \Wepertment
(P.W.D). Regular bus services operate on these roads, coigrteetiTiwa villages with
district headquarters and Guwahati. However, it should be notethératare some
Tiwa villages located in remote areas, far away from tha s points. In these cases,
the transportation options are more limited, and the villagersamrlpicycles and
bullock-carts for their transportation needs. On the other hand, tHealding villages
are typically situated in clearings within the forests. Balidge has its own designated
area for shifting cultivation. It is worth mentioning that themtéshifting cultivation”
refers to a farming practice where plots of land arevaitd for a certain period before
being left fallow and moved to a new location. This practice is common amdamcer

tribal communities in the region.

Overall, while transportation facilities and village setups magy between Tiwa
villages in the plains and the Hill Lalung villages, it is intpat to note that this
description provides a general overview and variations may existnwdifferent

villages and regions.

House Type

The house type of the Tiwas in the plains region bears reseralttatite houses of the
Bodo Kacharis, another major tribe in Assam. The Tiwas constrant houses on
earthen plinths, and the roofing is typically made of thatch. This aed constructed
using reed and bamboo materials. In general, bamboo posts are used fdirgu@or

structure, but wealthier sections of the community may use woodesn posecent
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times, there has been a shift towards modern housing stylesanviliages, with the

emergence of Assam-type houses featuring C.I. sheet roofingaaet structure¥.

A traditional Tiwa house consists of different sections, includingrghar (prayer
room) with two rooms—one for the household deity and the other for copuipgses.
There is also a majghar with two or three rooms intended for stgegnid a choraghar
designed for entertaining guests. The granary, where padutfi@rgrains are stored,
is typically constructed towards the east. In cases wheepaate granary is not

available, a corner of the living room or choraghar may be used forgspaddy.

The houses of the Hill Lalungs are built on earthen platforms. apithese houses
have a small verandah at the front, and inside, there are two spacgmss The front
room is known as nomaji, while the second room is called nukthi. Theviecauhdah
serves as a space for keeping items such as the loin-looaditgotral weaving tool)
and a bamboo container for water. The nomaji room is used as a@uesand also
functions as a storage area for paddy (rice). The nukthi room serves as a rmpokepur
space, functioning as a living room, kitchen, and additional storage tgsrworth
noting that the specific design and layout of houses may vary amiffegent
households and regions, but these general features provide an overview of the
traditional house construction among the Hill Lalufig&very Tiwa house, both in the
hills and plains have a courtyard in front, which is used for threstipgddy and other

purposes.
Food and Drink

The Tiwas, both in the hills and the plains, have rice as thpiedtzod. They typically
have two main meals per day, which consist of rice, vegetablesafid eggs. Fowl
and pork are considered as special delicacies in their cuisired fish is also an
important component of their diet and is prepared and consumed in variogs way
Among the Hill Lalungs, fermented fish is a popular food item. It ideni@y pounding
dried fish and stuffing it into bamboo tubes, which are then sealetytagid left to
ferment for about a month. This preparation adds a unique flavor itontleals.

%0 G.C. Sharma ThakuThe Lalungs (TiwdgGuwabhati: Tribal Research Institute, Assam, 985
*" Birendra Kumar Gohairfhe Hill LalunggGuwahati: Anundoram Borooah Institute of Language,
and Culture, 1993).
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Traditionally, the Tiwas did not consume milk, as it was believedash with the
properties of locally made rice beer (ju). However, over tsoee households have
incorporated milk into their diet, including it in their tea and othreparations. Rice
beer, known also ju, it holds great significance for the Tiwas. dn integral part of
religious and social occasions, and no such event is considered comtietd W It

is important to note that while these food practices are genelagrved by the Tiwa

community, individual preferences and dietary habits may vary.

A significant portion of the rice produced by the Hill Lalungssv&ing used for the
production of rice beer. However, in recent times, there has beeiicaable decline

in the consumption of rice beer among the Tiwas in the plains, particamong the
educated individuals and those who have adopted Vaishnavism, which also entails
giving up pork. This trend has been observed among both the Hill and Piass
especially among the younger generation who are becoming moee@itiae negative
economic effects of excessive consumption of rice beer. They hiea it upon

themselves to educate their fellow villagers about these effects.

The chewing of betel nut with lime and betel leaf is a commpractice among the
Tiwas, and it is also offered to guests. However, it is important to notehiatthese
observations have been made, individual preferences and practicearsnesthin the

Tiwa community.
Implements and Utensils

The Tiwas, known for their simplicity, make use of a range of Hmidautensils that
are practical and suited to their daily needs. Their utensiladactooking pots for
preparing meals, large earthen vessels specifically useerfoeiiting rice beer, and a
mortar and pestle for husking paddy. Bamboo baskets of various shapmezesnare
utilized for different purposes, such as carrying and storingsitéwditionally, they
possess a few essential tools like daos (machetes) and hogsidais agricultural

activities.

%8 Birendra Kumar Gohairf,he Hill LalunggGuwahati: Anundoram Borooah Institute of Language,
and Culture, 1993).
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Both the Tiwas living in the hills and plains employ a varietytanfis for hunting,
fishing, and agricultural practices. Traditional hunting methods wemble use of a bow
and arrow, machetes, and even firearms for individual hunting expedifisigng
holds great significance for the Tiwas, and it is a popular actiwvhong both the hill

and plain communities.

In the plains, community fishing is particularly prominent during eter season
when water levels in streams and beels (horse-shoe lakelowar&his communal
activity is often a highlight of the Junbeel Mela, a local fektiVa catch fish, groups
of people gather at the beel and construct barriers using mudthérelieap over the
barricades to catch fish using fishing traps such as palo and juluki. During threesum
season, fishing nets are employed by individuals in rivers, whildobartraps like
chepa, dalanga, and pacha are set up in paddy fields to capayrésstrthat emerge
after heavy showers. In the hills, fishing methods involve rod anddateiques, as
well as the use of traps and baskets. Some Tiwas even emplogl r@iisons to

temporarily stun fish in streams and rivers, facilitating easier catéhin

In terms of agricultural implements, the nangal, a plough consisting of g beeie,
and a body, is widely used among the Tiwas, especially in the plains. Theyila@so ut
a juwali, a harrow that resembles a ladder, for field preparaDther agricultural tools
include the kor (spade), fal (share), moi (leveler), jabaka (yokedjnatal(dodder),
kanchi (sickle), and more. The dheki, a traditional tool used for dehugkuidy, is
also employed by the Tiwas, similar to other communitiesssaf. Apart from wet
rice cultivation, the Hill Tiwas practice shifting cultivatiofor which they rely on
implements such as the khangra (a versatile bush knife), paku (hoe)aktdanted

sickle), and the ruwa (ax&j.

The Tiwas have adapted their utensils and tools to suit theitidradilifestyle and the
resources available in their surroundings. These items a@nhopractical but also
reflect their cultural heritage and the close connection they\vdk their environment.
In terms of food, rice remains the staple for the Tiwas, botharhills and plains. It

forms the foundation of their meals, which typically include a contilbinaof rice,

%9 Barnali Das, ‘Tiwa Janagosthir Lokssilpa’, in PajK. Deka (eds)Tiwa Janagosthir Bhasha-Sahitya
Sanskriti(Guwahati: Olimpiya Publications, 2015).
% pankaj K. DekaTiwa Janagosthir Bhasha Sahitya Sanskuwahati: Olimpiya Publications, 2015).
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vegetables, fish, and eggs. Fowl and pork are considered delicacies and are enjoyed on
special occasions or festive events. Dried fish is also highledand consumed in
various ways, showcasing the Tiwas’' resourcefulness in pregeand utilizing

available food sources.

The Hill Tiwas even prepare fermented fish by pounding dried fishséoring it in
airtight bamboo tubes for about a month, resulting in a unique and flacalfiohry
product. Traditionally, the Tiwas did not consume milk due to aflibbe its properties
clashed with those of locally made rice beer, known as “ju.” However time, some
households have incorporated milk into their diet, including it in theidtelholds great
significance among the Tiwas and is considered an essdatiam of religious and
social occasions. Betel nut chewing is a common practice athernigwas, with lime
and betel leaf used to enhance the flavor. This custom extehdsgiality, as guests
are often offered betel nuts as a gesture of welcome and hogpilkalis worth
mentioning that while the general practices and customs debdrédye provide an
overview of the Tiwas’ traditional way of life, individual var@atis and modern

influences may exist within different Tiwa communitfés.

Overall, the Tiwas simple and limited household utensils, coupled kathtbols for
hunting, fishing, and agriculture, demonstrate their practical agpitoadaily living

and their deep connection to their natural surroundings. These cpitaciices and

tools have been passed down through generations, contributing to the rich heritage and

identity of the Tiwa people.
Dress and Ornaments

The attire worn by the Tiwa women of the plains bears ressmoblto the traditional
dress worn by other rural Assamese women. It typically censfst mekhela, which
is a lower garment similar to a petticoat, and a chadar, whietorn as an upper
garment. One notable aspect of Tiwa culture is the expeffiieza women in weaving,
as they are skilled in creating most of the clothing for botresnahd females within
their community. The dress of Tiwa men in the plains aligns \ki#th of the caste
Assamese men. Elderly men often wear dhotis, which are loin clethg, younger

®1 pankaj K. DekaTiwa Janagosthir Bhasha Sahitya Sansk@tiiwahati: Olimpiya Publications, 2015).
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men tend to prefer modern attire. Traditional shirts like thansmla and thagla, which
were once popular among Tiwa men, are now rarely seen in the plaendress of the
Hill Lalungs, however, differs from that of their plains counterparts.

The Lalung males have been influenced by their historicalcéation with the Jaintia
community. They wear turbans on their heads and either a loin claibtton dhoti
around their waist. A sleeveless striped jacket with long fringedso part of their
traditional attire. Lalung women wear an upper garment called a “phaksile their
lower garment resembles the Bodo skirt, often featuring vibi@otscand a border
with floral designs. In addition to their traditional attire, the/ds, both in the plains
and hills, also adorn themselves with various accessories antejgwd/omen often
wear necklaces, earrings, and bangles made of beads, shellgtabr Timey also
decorate their hair with flowers and other ornaments during spexialsions and
festivals. Men may wear traditional ornaments like earringeaemklaces made of
bead$? Clothing and adornment play a significant role in expressing fdentity and
cultural heritage, reflecting the rich traditions and custom$efTiwa people. It is
worth noting that the younger generation within the Tiwa community,ibabie plains
and hills, has shown a growing preference for modern clothing indidngito-day lives,
reflecting the influence of contemporary fashion trends. While tlleseriptions
provide a general understanding of the traditional attire worn bg fiien and women,
individual variations and adaptations to modern fashion may eishwlifferent Tiwa

communities.

The royal attire of Tiwa kings or rajas is stunning. The king's golden Mugd&ibti
enhances his majesty. The raja is resplendent in a Silk Blolgashirt. The king’s Muga
phaguri, an elaborately woven turban, symbolises his power. The agesda cotton
chadar with vibrant colours and intricate patterns over his shoulle@ntplete his
royal ensemble. His noble silver necklace shimmers in the lightvears Gamkharu,
heavy traditional bracelets, to add elegance. The king’'s regalrappeas enhanced
by the siha’s precious gemstone earrings. Tiwa women are elghgtaceful despite
dressing modestly. Silver, bead, or stone necklaces enhance thecelejasome

elderly women. They may also wear gold or silver tubular earrings. viomaen once

2 R. Deka PatofTiwa Samaj aru Sanskritir Acheren@@irectorate of Assam Institute of Research for
Tribals and Scheduled Castes, 2007) 23.
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wore exquisite jewellery. The intricately crafted Sipatma necklace with rare
gemstones, and the Muthikharu, a gold or silver bracelet, symbolisqueptpsand
abundance. With its stunning design, the Gotakharu bracelet adorneddtse Wie
Sen Patia Angathi, a hawk-shaped ring, was powerful. Howeveg éxésaordinary

Tiwa adornments are rarely seen toffay.

It is worth mentioning that Tiwa women, regardless of tlagiish jewellery, are revered

for their exceptional skills in the art of weaving. Their mgsta crafting intricate
fabrics not only fulfils the needs of their families but alsoveg as a source of
supplementary income. They possess profound knowledge of indigenous dyg-makin
techniques, infusing their creations with vibrant and enchanting colbwes Tiwa
royalty and women, through their resplendent attire and remarkeddtsncanship,
showcase the rich cultural heritage and enduring traditions of W@ dommunity,

leaving an indelible impression on all who witness their magnificence.
Musical Instruments

The Tiwas of both the plains and the hills are renowned throughowritiddr their
unparalleled passion for music and dance. These vibrant expresfsaotistry form an
integral part of their religious ceremonies and festivals, ingughe atmosphere with
an enchanting and rhythmic energy. To facilitate thesavedipig performances, the
Tiwas boast a vast and diverse collection of musical instrunteatscaptivate the
senses and transport the listeners to realms of pure blidse Aeart of their melodic
symphony, the khram, a majestic drum, takes center stage. The kinramdwlossal
drum of immense proportions, resonates with thunderous beats that ratesttwerugh
the valleys, stirring the souls of all who hear it. Its resoungiegence commands
attention and sets the tempo for the awe-inspiring performahaesrisue. The Pisu
Khram, a smaller drum with its intricate patterns, adds a touchnefse and
complexity to the rhythmic ensemble, its beats creatingradraous tapestry of sound.
The average-sized Khram, with its mellower tones, fills thewdtin a captivating

rhythm that evokes deep emotions within the hearts of the list¥hers.

% pPankaj K. DekaTiwa Janagosthir Bhasha-Sahitya-Sansk(Euwahati: Olimpiya Publications,
2015).

% Dipali Amphi, ‘Tiwa samajor parampara aru lukasar’Lunse Timung and Ramchandra Deka (eds.),
Karbi Anglongor Janajati Sakalar dharmiya asar asanskriti (in Assamese) (Guwahati: Heritage
Foundation, 2013), 14-20.
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In perfect harmony with the commanding beats of the drums, tiaetng melodies

of bamboo flutes fill the air, transporting the audience to etheealms. The Tiwas
skill-fully craft these bamboo flutes, infusing them with a unigasonance that
enchants all who listen. As the flutes weave their magicalsspather melodic
companions join the ensemble. The Kali, a captivating pipe, producestisaogs
tunes that touch the depths of the human spirit, evoking a rangetdesfrom joyous
celebration to profound introspection. The Tandrang, an indigenous violin, wesaves i
melodious threads, its strings resonating with the poignant narrafiviés. And the
Thogari, a mystical string instrument, produces heavenly soundstithithie heart and

elevate the soul to realms beyond imagination.

These extraordinary musical instruments, crafted with utmossme@nd artistry, are
not only tools of sonic delight but also vessels of cultural lggrigand tradition. With
their music and dance, the Tiwas create a symphony that tnaissttme and space,
mesmerizing audiences with their boundless creativity and passiein performances
are an immersive experience, transporting all who witness thi® a realm of pure
enchantment, where the boundaries between reality and imaginaigoaviay. Indeed,
the Tiwas musical prowess and their remarkable assortmemswliments are a
testament to their deep-rooted love for artistic expression and uhwavering
commitment to preserving their cultural heritage. Through their musidamzk, they
continue to captivate the hearts of all who are fortunate enoughtriesw their
extraordinary performancés.

Weapons for War and Chase

In the annals of history, the Tiwas stood as legendary blathsrtheir skills surpassing
the realms of ordinary craftsmanship. Their village of Kamarkuclstlew near
Jagiroad, became a haven for the forging of mighty weapons that wloage the
destiny of kings and warriors. In the blazing fires of th@iges, cannons roared to life,
their thunderous booms echoing through the ages. Swords, adorned vidtantr
designs and imbued with the Tiwas ancient knowledge, emerged as syhpoiver
and prestige, sought after by rajas far and Wide.

% R.M. Nath,The Background of Assamese Cult{8killong: AK Nath, 1948) 5.
% B.N. Bordoloi, G.C. Sharma Thakur, and M.C. Sailigbes of Assam - Part{Guwahati: Assam
Institute of Research for Tribals and Scheduled&3a4987) 74-98.
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But the Tiwas mastery extended far beyond the art of blacksmitlmiribe realm of
warfare, they displayed unparalleled prowess, their very bdiagsformed into
embodiments of strength and precision. As archers, their skilledsaarcelestial
heights, their arrows finding their mark with unerring accuratye alliance with the
mighty Ahom empire, where they served as elite archers, theis [®inging a
symphony of victory on countless battlefields. The Tiwas, both irille and the
plains, were armed with a formidable arsenal. The bow, a weaipelegance and
finesse, harnessed the Tiwas intimate connection with natetegeaw released with
a purpose that surpassed mere physicality. The machete, a symbol of theitahdomi
spirit, cleaved through obstacles with swift determination, icigahe path to triumph.
And firearms, modern marvels of destruction, were wielded byTtivas with an
uncanny understanding of their lethal potential, each shot revengethtough the

annals of timé’

The Hill Lalungs, a tribe of legendary warriors, possefiseid own array of formidable
weapons. The long knife, a gleaming blade of ferocity, becametansen of their
very beings, their skilled hands guiding it with deadly precision. sfigar, a symbol

of both offense and defense, epitomized their unyielding courage, piercing threugh th
hearts of adversaries with unwavering resolve. And the bow and asteepged in
ancient tradition, connected them to the ancestral spirits, empovtiegingevery shot
with an ethereal strengffi.In battles and pursuits, the Tiwas unleashed their martial
prowess, their weapons shimmering in the sunlight as they etodieshames into the
tapestry of history. Their deeds became the stuff of legerasytior immortalized in
tales passed down from generation to generation. The Tiwas;eato be reckoned
with, forged their destinies with the might of their arms and the fire thraedwvithin

their souls.

In the annals of warfare, the Tiwas stood as paragons of bi@aweskill, their weapons
striking fear into the hearts of their foes. Their legacy asiars endures, a testament

to their indomitable spirit and their unwavering commitment to ptitg their people

%7 Birendra Kumar Gohairf;he Hill LalunggGuwahati: Anundoram Borooah Institute of Language,
and Culture, 1993).

% Dipali Amphi, ‘Tiwa samajor parampara aru lukasar].unse Timung and Ramchandra Deka (eds.),
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and their land. Their stories continue to inspire awe and admiratiotihep were not

mere warriors, but legends who shaped the course of history.
Economy

The Tiwas, both in the hills and plains, have harnessed the farids with their
agricultural prowess, cultivating the very essence of saste. Their economy
revolves around the bountiful harvests that grace their fields, a testiantiesir deep-
rooted connection with the earth. In the ancient wisdom passed dowaunghhr
generations, the Hill Tiwas embraced the art of Jhum Cuttiva sacred dance
between man and nature. Inspired by their Jaintia neighborsletimened the intricate
techniques that shape the land and yield abundant rewards. With reydhace
ventured into the depths of the jungle, clearing the path for dnesims to take root.
The process of jhum cultivation among the Hill Lalungs is a sympbbymplicity
and ingenuity. As the dry months wane and the whispers of the monsgoadphey
embark on a transformative journey. With meticulous care, tlegy the land, wielding
their tools with purpose, and bid farewell to the towering trees lanids that once
adorned the landscape. Patience becomes their ally as they ladlolant to dry,

preparing it for a grand rebirffi.

In anticipation of the rains, the land is ignited, consuming the padeligate veil of
ash covers the burned soll, creating a canvas of promise. Tigvaslds with pointed
sticks with unwavering determination. Paddy, maize, millet, codiashmany colourful
vegetables are planted in these sacred spaces. Each saegfuly embraced by the
earth, a sacred bond between soil and soul. Nature’s symphony ah gnogvvitality
emerges as early summer rain falls on fertile ground. Majestic padgs gracefully,
promising a golden harvest to sustain the Tiwa community. Maize and millet,eaurtur
by the earth, grow into golden fields of abundance. VegetalilegeWels on the Tiwas’
table, flourish in the monsoon. Over time, the fields become a tamésibundance.
Nature’s rhythm guides the Tiwas as they wait for harvidst. paddy gives its grains
to them in August and September. The Tiwas’ dedication is shown when teandi

millets mature and yield their treasures. The Tiwas cekelteeir labour in this

% Birendra Kumar Gohairfhe Hill LalunggGuwahati: Anundoram Borooah Institute of Language,
and Culture, 1993) 99.
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bountiful realm where the earth and its children live in harm@hsgir fields, once
untamed wilderness, are now abundant and prosperous. They gather tise iinve
gratitude and joy, knowing that their labour has fed their bodies and spirits.

The Tiwas’ agricultural legacy echoes through the ages, an odieitaubwavering
resilience and the deep bond they share with the land. Their agi@tyirowess
sustains not only their bodies but also their rich cultural heri@ag@ symphony of
gratitude and reverence fills the air during the sunset on teklisfiln the realm of the
Hill Lalungs, the art of cultivating wet paddy, known as fadag sacred dance of
prosperity and nourishment. The Hill Lalungs eschew the use of thehplopting
instead for the gentle touch of the paku, their trusted hoe, asrilegsly prepare the
soil. With unwavering determination, the Lalungs wield their hoesttirgglife into
the land, setting the stage for a bountiful harvest. Seedlings, nurtitredare and
reverence, find their place in the tapestry of growth, with #legiadorned with the
nourishing touch of irrigation. The Hill Lalungs select valleystieel between majestic
hillocks, channeling water from rivers and streams to bringdit@eir fields. The wet
paddy fields undergo a breathtaking transformation, becoming tuaanof life and a
testament to the Tiwas’ agricultural prowess. As the yealdsfDecember heralds the
arrival of the harvest, where the Lalungs gather together to reap tles gpains with

deft hands and hearts overflowing with appreciaffon.

In the enchanting plains where the Tiwas reside, the rhythraltopaddy cultivation
echoes through the fertile soil. As April dawns upon the land, a sympbbny
agricultural endeavours begins. The Tiwas diligently prepare thd far the
forthcoming abundance through preliminary ploughing, awakening the poténtial.

In May, secondary ploughing infuses the land with renewed vitalityieveeed beds
are meticulously fashioned as a cradle of potential. June awitrea flourish, as the
Tiwas sow the seeds of prosperity, entrusting their dreams trtheace of the soil.
Tiwa families live in harmony, guided by wise and guiding voicespeeting and
cherishing their elders’ wisdom. Love binds the family, and econamiperation
shapes their lives, with each member gracefully performing dogies. As the Tiwa

" Dipali Amphi, ‘Tiwa samajor parampara aru lukasar].unse Timung and Ramchandra Deka (eds.),
Karbi Anglongor Janajati Sakalar dharmiya asar asanskriti (in Assamese) (Guwahati: Heritage
Foundation, 2013),
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plains symphony unfolds, exaggeration fades, revealing resilientg,amd reverence
for the land. The Tiwas, guardians of tradition, embrace the deteaice of salt paddy
cultivation, knowing it will bring prosperity. The Tiwas grow crops and atyfle that

celebrates human-nature harmony in their fertile homeland.

In the mystical realm of the Hill Lalungs, the intrica@estry of family composition
weaves a tale of unique customs and traditions. Within the embréoeiroancestral
homes, a symphony of relationships unfolds, guided by age-old custom&gnd d
rooted values. A typical Lalung family of the hills is a vibrtagestry of connections.
At its core, the family unit comprises the loving embrace oémar their unmarried
sons and daughters, and a married daughter with her husband, wisdlyedtausehold
as a resident son-in-law, known as the gobhia. The presence ablthm gnd his
children adds a vibrant thread to the familial fabric, enrichingtdpestry of life. A
cherished tradition weaves its way through the Lalung lineagéodied by the
youngest daughter, lovingly called the sadiya in the melodious ¢ d&unguage. It is
she who, with her beloved husband, finds solace within the hallowed wattisr of
parental home, where the flame of ancestral heritage burns Hngher delicate

footsteps, the promise of inheritance and familial legacy finds its righéoé’*

A beautiful lineage dance unfolds as Lalung sons marry. Afteriagar the sons visit
their wives’ ancestral homes, guided by love. If his wifeasthe youngest daughter in
her family, a new house is built on his father-in-law’s land totsylise unity. Thus,
this complex family dance tells a story of transformation. gjbkhia Lalung sons
follow their own paths, nurturing their relationships with their witamilies. They
walk on their wives’ ancestral lands, not their fathers’. Husb&atsin Hill Lalung
households. After marrying, a man can assume this role. He betammishead by
carrying the torch of ancestral wisdom and guiding his loved ortbsstvength and
compassion. In this realm of familial traditions, the essence of evediyoreis eclipsed
by the beauty of intricate customs and the profound significangehthild. The Hill
Lalungs, guardians of ancestral heritage, embrace the defitaj@ay of relationships

and create new households from the old, forging bonds that transcesretmpers.

"L Birendra Kumar Gohairfhe Hill LalunggGuwahati: Anundoram Borooah Institute of Language,
and Culture, 1993) 38.
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Within the tapestry of their existence, the harmonious dance ofres@ect, and unity

finds its eternal home.

SOCIAL STRUCTURE
Family and Household

The Tiwa community’s beautiful plains weave a family tapedthe Tiwa families of
the plains mostly have nuclear families, in accordance with huo@al §rouping.
These families share closeness and experiences with a fatiteer, and their beloved
unmarried children. In the lineal joint family, a fascinatagiation in the Tiwa cultural
mosaic. The Tiwa elementary family’s fluidity is enhancedhsy revered father and
mother of the family head. The family of orientation, the unmarnielihgs of the
family head, find comfort and companionship under one roof in this edinaoy
familial tapestry. They travel life together, bound by love and kmdtie Tiwa people
appreciate ancestral heritage and its legacy as life goeA sacred ritual distributes
the father’s cherished land to the unmarried brothers after his. déegse brothers

cultivate the land with harmony and purpose, supporting and loving their fZmily.

The married brother, a beacon of generosity and compassion, extendgvaiering
support to his younger brothers, recognizing the inherent streniigiciamilial bond.
With selflessness and grace, he embraces the responsibilitytafimgiand uplifting
his beloved siblings, fostering a spirit of unity and togethernebswhe vast tapestry
of the Tiwa family.

Thus, within the Tiwa families of the plains, the tapestry of |owspect, and
cooperation weaves its intricate threads, transcending the bowsnafahe ordinary. In
the Tiwa heartland, the concept of family is elevated toaémreof extraordinary

connection and devotion, where the bonds of kinship transcend time and space.
Clan

The Tiwas of the plains are divided into a number of exogamous mestilclans or

kul. Originally, they had only twelve clans but later on these maimsahave been sub-

2 G.C. Sharma Thakufhe LalunggTiwas) (Assam Institute of Research for Tribalsl &cheduled
Castes, 1985) 64.
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divided into a number of sub-clans caltéthn bangaH? These clans and sub-clans are

as follows™
Clan Sub-Clan

(0 Amchong Amchi
(i) Amphi Aagara, Chanchara
(i)  Chalang Muni, Melang
(iv)  Dafor Mithi, Lomphoi
(v) Damong Bimlong, Kholre
(vi)  Kakhor Aagari
(vi) Lasa Mithi
(viii)  Lorom
(ix)  Macharang Machereng,agor
(x) Madur ladur, Puru, 8gara
(xi)  Maloi Fangsong, Pumbe (Puma)
(xii)  Sukai Kharai

The Tiwa community’s intricate social structure relies oansland sub-clans to
preserve clan exogamy. Their main job is to prevent clan rgemialhe village
excommunicates the couple for violating this sacred rule, demongtratie

community’s adherence to ancestral customs. Each clan worshipaitdeity. These
deities guide and protect the clans, fostering a strong sersenafiunity and shared
belief.

While exploring the nuanced dynamics of the Tiwa clans, thigumg aspects of clan
hierarchy and superiority within the Tiwa community of the pl&iisis observed that
certain clans hold a perceived sense of superiority over othersefaslystem that has
woven itself into the cultural tapestry of the Tiwa people. Howeivas crucial to

emphasize that this notion of clan superiority does not creatd sobalances or

3 G.C. Sharma Thakufhe LalunggTiwas) (Assam Institute of Research for Tribalsl &cheduled
Castes, 1985) 67.
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hinder vertical mobility among the diverse clans within the commuhitystead, it
serves as an inherent aspect of their social structure, uphth@ingch diversity and
interconnectedness of the Tiwa society. Intriguingly, a fasomdinheage within the
Tiwa community. The Melang clan, tracing its origins to theasied Karbi tribe,
possesses distinctive social and religious rituals that setaparnhfrom the other clans.
This unique heritage contributes to the rich tapestry of tha Tudture, where diversity

thrives and adds depth to the communal narréfive.

Among the clans, the Macharang and Machereng hold a revered f&iaitiss from
these esteemed lineages that the Tiwa Kings emergeinggttng weight of history and
tradition upon their noble shoulders. Their ancestral connection to thasenent
clans bestows upon them a position of great honor and responsibilitgyagiide and
protect their people with unwavering devotion. Thus, within the Tiwa yatem, the
interplay of traditions, beliefs, and hierarchical perceptioeaswes a tapestry of cultural
significance. It is a realm where ancestral customs, dadfual connections, and a
shared sense of identity converge, fostering a profound sense ofraoitg ghe Tiwa

people.

The Tiwas of the plains have a fascinating family extensitiaccéhe khuta system.
This social grouping strengthens community bonds. Each clan’s faonihgfa bangsa
or khuta, a multi-generational social unit. When multiple bangsdsubas form a khel,
the highest social grouping in Tiwa society, the khuta system leecolear. The khel
guides Tiwa society’s socio-religious life. Tiwa societyliverse, with multiple clans
in one village. Every village family must join a khuta and khel. glaes Tiwas’ khuta
and khel affiliation affects family life. The khuta systemuwns that Tiwa traditions
and customs are respected during weddings and funerals. The Tithasptdins feel
united and unified by the khuta system’s complex family and sommdextions. The
Tiwa celebrate their heritage and navigate family and commlifieityiith respect and
reverence through the khuta system, which fosters kinship ties dadpasense of
belonging and togetherness. Among the intriguing cultural variatiebseen the

Tiwas of the plains and the Hill Lalungs, the most prominent digtimdies in their

® B.N. Bordoloi, G.C. Sharma Thakur, and M.C. SaiRiebes of AssapPart-1 (Assam Institute of
Research for Tribals and Scheduled Castes, 1987) 88
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systems of descent. While the Tiwas of the plains follow alipatal descent, the Hill
Lalungs embrace a remarkable matrilineal descent. This unigtigdesets the Hill
Lalungs apart, shaping their social structure and kinship ties in distinctyge Atathe
heart of the Hill Lalung society is the khul, a clan that fothescornerstone of their
social organization. However, unlike the Tiwas of the plains, the &hthe Hill
Lalungs operates under an exogamous matrilineal descent systéns intriguing
arrangement, children inherit their clan from their mother, andrtbade can be traced
back to a revered female ancestress. This matrilineal desgst®m carries deep

cultural significance and shapes the social fabric of the Hilligtcommunity®

Ancient Hill Lalung folklore weaves a captivating tale of lweesisters who played a
pivotal role in the origins of their clans. These twelve sistems to a legendary family
in ancient times, faced the challenge of finding suitable meatcFrustrated by their
plight, they made a momentous decision to leap into a river. Howtbeeriver deity,
moved by compassion, intervened and orchestrated the arrival of tmelevho
would become the husbands of these sisters. This enchanting nafoatnge the
bedrock of the Hill Lalung belief that their diverse clans canrdeet back to these

twelve remarkable sistefS.

The matrilineal descent system of the Hill Lalungs serves tastament to their rich
cultural heritage and provides a unique lens through which to underknddcial
dynamics. It underscores the significance of female amncestd celebrates the
enduring legacy of these twelve sisters. Through this systejlthe&lungs maintain
a deep connection to their ancestral roots and cherish theanaditiat have been
passed down through generations.

In the tapestry of the Hill Lalung society, the matrilindakcent system stands as a
captivating and cherished tradition, serving as a testament enth&ing power of
ancestral connections and the rich folklore that shapes theictoadl@entity. The Hill
Lalungs, with their egalitarian ethos, foster a society whéirelans stand on equal
footing, sharing meals and intermarrying without any barridfsese clans are
organized into clusters known as maharsa, which hold a significaetipldir social

8 Sidanand Tiwasa, Tiwa janagosthir kulsamuhar niaRankaj Kumar Deka (eds)iwa Janagosthir
Bhasha-Sahitya-Sanskr{fGuwahati: Olimpiya Prakashan and Tiwa Autonomoosir@il, 2015) 497-
500.
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fabric. The term “maharsa” itself conveys the essence wilmeal kinship, combining
“‘ma” (meaning mother) and “harsa” (referring to a femalecdadant who remains in
her natal home after marriage). Thus, maharsa signifies a grddap who perceive

themselves as matrilineally consanguineous.

Within each maharsa cluster, no clan holds a position of superaridpminance.
While one particular clan may be designated as the prindgralgthin a cluster, this
distinction does not confer any special privileges or higher status. Instedans are

treated with equality and respect, reflecting the inclusivereatf Hill Lalung society.

The various maharsa clusters that exist among the Hill Laluegaonstrating the

breadth and diversity of their social organization. These clusters irff€lude:

) Agarwali, Malangwali, Tamlongwali, Masluaiwali, Samsolwali, Geagali
(i) Lumphuiwali, Kholarwali, Mithiwali, Madarwali

(i) Khoraiwali, Hukaiwali, Malangwali

(iv)  Phamjongwali, Pumawali

(v) Amsongwali, Amsiwali, Perphangwali, Purongwali

(vi)  Kholarwali, Tilarwali, Madarwali

(vii)  Jarphongwali

These maharsa clusters signify the unity and solidarity mvithe Hill Lalung
community. Each cluster represents a uniqgue amalgamation of dstesirfg a sense
of kinship and togetherness. The absence of hierarchy or predérgsttment

underscores the egalitarian principles deeply ingrained in Hill Lalocigty.

The beauty of the Hill Lalung culture lies in their commitmentequality, shared
identity, and mutual respect. Through the maharsa clusters giinéyrce the bonds of
kinship, celebrate their matrilineal heritage, and exemplifjalrenonious coexistence
of clans within their vibrant social fabric. In both the hills andnglait is worth

mentioning that each clan among the Tiwas has its own barghar, sdnebs as a
dedicated space for conducting socio-religious ceremoniesrthanaue to the clan

members. These barghars are typically situated within trderes of the bar zela, who

8 Sidanand Tiwasa, ‘Tiwa janagosthir kulsamuhar hemPankaj Kumar Deka (edsJjwa Janagosthir
Bhasha-Sahitya-Sanskr{fGuwahati: Olimpiya Prakashan and Tiwa Autonomoosir@il, 2015) 497-
500.
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holds the position of authority as the head of the clan. The barghar hotisnse

significance within Tiwa culture, functioning as a sacred plaleere rituals, prayers,
and other religious practices specific to the clan are casuedt serves as a focal point
for the spiritual and communal life of the clan members, providing a spacerfotdhe

connect with their ancestral traditions and forge a collective idéhtity.

These barghars play a vital role in preserving and perpetulérogltural and religious
heritage of the Tiwa clans. They serve as spaces for traimgnkhowledge, values,
and customs from one generation to the next, ensuring the continuity astboobfe
the clan’s traditions. It is important to highlight that the exise of barghars within
each clan underscores the Tiwa'’s reverence for their uniquerahtasages and their
commitment to preserving their distinct cultural practicesflects the deeply rooted
connection between religious beliefs, social structure, andidatnes within Tiwa

society.
Kinship

Among the Tiwas of both the hills and the plains, the bond betweemalatard
maternal kin is deeply valued and both receive equal status spectewithin the
community. The Tiwa culture places significant importance ondieeof the mother’s
brother in the welfare of his sister’s children, fostering angfrsense of kinship and
support. In terms of social dynamics, a unique aspect of Tiwa cugdhesexistence
of joking relationships between a man and his wife’s younger sister. Thihéghied
connection adds an element of camaraderie and humor to the faméractions,

strengthening the bonds between the individuals involveds

On the other hand, there is a practice of avoidance between a mais amadinger
brother’s wife, whereby they refrain from taking meals facéate and avoid using
each other’'s personal names. This practice, although not pervhghéghts the
cultural norms and traditions that govern social interactions witlhiwa society,
emphasizing the importance of maintaining appropriate boundaries spectrdor

familial relationships. Similarly, a certain level of avoidarscebserved between a man

8 Sidanand Tiwasa, ‘Tiwa janagosthir kulsamuhar hemPankaj Kumar Deka (edsJjwa Janagosthir
Bhasha-Sahitya-Sanskr{fGuwahati: Olimpiya Prakashan and Tiwa Autonomoosir@il, 2015) 497-
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and his wife’s elder sister, albeit to a lesser extent. ptastice reflects the cultural
nuances and etiquettes surrounding interpersonal relationships, ensumogyand
maintaining a sense of propriety within the family strucfare.

The Tiwa kinship system’s complex terminologies reflect teegial structure. The
Tiwas have many terms for their family members, demonstrétigig importance of
age and sex distinctions. Father, mother, elder brother, and eléerhsige different
kinship terms to indicate their roles in the family. Personalesaane used to address
and refer to sons, daughters, younger brothers, and younger. Siserfiave different
kinship terms. The Tiwas don’t use each other's names in marhesead, they use
technonymic terms to address their spouse, adding reverence and intimacy.

Tiwa kinship terms distinguish elder and younger siblings by aaeofsty and family
hierarchy are emphasised by using different kinship terms di@r generations and
personal names for younger generations. Tiwa kinship terms alswmudish between
male and female relatives of the same family. The termigolsgdescriptive but
includes classificatory kinship terms for flexibility and broader aaiegtion. “Ma-aa
ayung” refers to the father’s elder brother and the mother’s gilster’'s husband, while
“magara ayung” refers to both. The Tiwa kinship system includescommunity
members. Tiwa culture is inclusive, using kinship terms to convidtpeople outside
their immediate family. Assamese equivalent terms are soe®tused to improve

kinship terminology, demonstrating Tiwa cultural adaptability and integr®®

Overall, the Tiwa kinship system is intricate, comprehensive, ateh@s beyond
biological relationships, incorporating age, sex, and social conne¢booseate a
nuanced framework for understanding and addressing family members and inglividua

within their community.
Types of Marriage

Marriage holds a significant place among the Tiwas of both {lednd the plains,

representing the accepted and celebrated union between a manandra Whe Tiwa

8 M.C. Goswami,The Role of Samadi in a Changing Lalung SodiBuylletin of the Department of
Anthropology, Gauhati University, Vol. 1, 1972)1-16

8 Sidanand Tiwasa, ‘Tiwa janagosthir kulsamuhar namPankaj Kumar Deka (edg)jiwa Janagosthir
Bhasha-Sahitya-Sanskr{fGuwahati: Olimpiya Prakashan and Tiwa Autonomoosir@il, 2015) 497-
500.
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society strongly condemns any form of illegal unions, partibulamcestuous
relationships, which are vehemently despised and receive no sooigniteon
whatsoever. The community maintains a strict adherence to thacerat clan
exogamy, ensuring that marriages take place outside of one’slamrMarriages are
typically solemnized after the individuals reach puberty. Boysnoonty enter into
matrimony between the ages of 20 to 25, while girls tend to nhatwyeen 16 to 22

years of age.

While monogamy is the socially recognized form of marriages, ilnportant to note
that polygyny is not entirely absent from Tiwa culture, though sostances are
relatively rare. Preferential marriages, including crasssty marriages, are not
prevalent among the Tiwas. Instead, their marital customsdeands other forms of
union. Levirate, which involves a man marrying his deceased brothieitsv, is not
practiced, while sororate, where a man marries his deceaf®sd sister, is socially
approveds In the event of widowhood, Tiwa society does not impose angtices
on a widow’s remarriage, particularly if she finds a widowehespotential partner.
The community recognizes the desire for companionship and allows for the possibility
of second marriages. Divorce cases are infrequent within the Tomamunity,
highlighting the value placed on the sanctity and longevity ofitahdvonds. The
dissolution of a marriage is considered a rarity and is not a comnoserved

phenomenofi?

As part of the marriage customs, a token bride price is typipaid to the bride’s
family as a symbol of appreciation and respect. This practitectse the cultural

significance attached to the exchange of gifts and the ad¢&kdgement of the bride’s
family’s role in the union. Marriage is a cherished institutagiinin Tiwa society, with

strict adherence to clan exogamy and monogamy as the sociyted norms. While
some variations and exceptions exist, the community places gredtasism on

maintaining the integrity of marriages and upholding traditional valuesw@stdms.

8 Bijumani Kallita, ‘Bhayamor Tiwa Sakalar Bibah Path(in Assamese), in Pankaj Kumar Deka (eds),
Tiwa Janagosthir Vaxa-Sahitya-Sanskriti (Guwahatil aMorigaon: Olimpia Prakashan and Tiwa
Autonomous Council, 2015).
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The Tiwas of the plains have four forms of marri&ehich are:

(a) Bar Biya

The well-to-do and educated Tiwas hold a deep appreciatiorafmrrate and grandiose
marriage ceremonies, which involve significant expenditures anchiefgtmalities.
The guardians of the prospective couple take a proactive role,rentiséi expertise of
Zelas, who serve as knowledgeable intermediaries in mattergoalf fmlklore and
traditional customs. The marriage festivities, known as “bar bg@gh across three
glorious days, filled with joyous celebrations and cultural rituglg days prior to the
marriage, both the groom and the bride are ceremonially bath#gbir respective
homes, symbolizing a purification of their souls before embarking an rieital
journey. The pinnacle of the wedding ritual takes place on the thyrdtdaie bride’s
residence. The entire village is invited to partake in sumptuous fleelst at both the
groom’s and bride’s households, signifying a communal celebratitmeainion. As
the evening approaches, the groom, accompanied by his friends and theeztelem

embarks on a procession towards the bride’s abode.

A captivating sight precedes the marriage procession, wheragaifioent bhar, a
carrying pole adorned with baskets, carries an opulent displapusfdance. This
includes stacks of ripe bananas, pots brimming with milk and fragcanand a lavish
assortment of betel leaves and nuts, symbolizing prosperity diitlyfddpon arrival
at the bride’s house, the distinguished elders of the villageeg&b bestow their
blessings upon the newlyweds. A momentous part of the marriagasithalKulsinga
ceremony, wherein the girl’s ties to her father’s kul or barfysialineage and ancestral
clan, are ceremonially severed, symbolizing her transition irdeeaed member of her
husband’s kul. This symbolic act marks her integration into hefarevly and signifies
the beginning of a new chapter in her life. As the night progresses and the dawn dra
near, the newlywed couple bids farewell to the bride’s family satd off for the
groom’s house, accompanied by a sense of anticipation and joyolimey back
represents their unified path as husband and wife, venturing towardseafiiled with

love and togetherness. The grandeur and significance of these &aivaraiage

8 G.C. Sharma Thakuf,he Lalungs (Tiwgds(Assam Institute of Research for Tribals and Sated
Castes, 1985) 90.
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ceremonies among the Tiwas reflect their deep-rooted cultalzds and the profound

importance they place on the sanctity of marriage and the integration tdrvlies.

(b) Joron Biya

Among the Tiwas who are not economically well off, arrangearriages take
precedence over the grandeur of the Bar Biya ceremonies. Wheardmspof the
prospective groom and bride reach a mutual agreement, a dateas &hothe Joron
ceremony, which serves as a significant step in formalib@gmion. On the auspicious
day of the Joron ceremony, the groom’s party, consisting of estesdezty relatives,
arrives at the bride’s humble abode, bearing precious ornamenissite dresses, and
three bountiful bhars overflowing with delectable eatables, includingfitfest
delicacies and refreshing. The presence of the respected elders from the bride’s
village adds a touch of reverence to the occasion, as they gatbesttaw their
blessings upon the young couple, wishing them a lifetime of happiness apdrjtyos
With their blessings and well-wishes resonating in the aircthgple embarks on a
joyous procession, accompanied by a sense of excitement and &oticipa they

make their way to the groom’s house.

This pivotal moment signifies the completion of the sacred ngarigtuals,
symbolizing the beginning of a shared journey for the newlyweidsa lheart-warming
sight as the bride, adorned in the exquisite attire and adornedthtiprecious
ornaments gifted by the groom’s family, takes her first siaps her new home,
embraced by the warmth and love of her husband’s relatives. The csiynpind
sincerity of this arranged marriage tradition among the ecomdignimodest Tiwas
highlight their emphasis on the sacred bond of matrimony anchffwtance they place
on the union of two souls, irrespective of lavish displays or extravagaemonies. It
is a celebration of love, commitment, and the coming together diatwities, woven

together by the threads of tradition and the blessings of their elders.

(c) Paluai Ana Biya

Paluai ana biya, or elopement marriages, have gained signdicegptance and carry
no social stigma within the Tiwa society. When a couple deepbyais apprehensive
about their families’ reactions to their union, they often optfisrunconventional path.
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In a display of courage and determination, the boy, with the assésof his loyal
friends, spirits away his beloved to his own residence. The following day, twaeer thr
close relatives of the boy take it upon themselves to inform the fgimily about the
elopement. Surprisingly, in most cases, the parents of the girl @bstotict this union,
understanding the depth of their children’s affection and considdrimghin the
acceptable social norms.

A little but significant ritual takes place seven days dfierelopement at the Barghar
(holy sanctuary) of the boy’s tribe. Male relatives and loa#lsadvanced age
congregate to take part and bestow their blessings. It's agatladiring where people
may confide in one another, exchange insights, and feel the comfartlofe-knit
group. In order to negotiate with the girl’s parents and set datatee pair to visit the
gir's home, a delegation from the groom’s family, consistingwad of his trusted
relatives and the zela (knowledgeable people in tribal traditioasjacts the girl’s
parents. On the appointed day, the couple and their guests bring bhaith flul (local
beverage), pitha (rice cakes), betel nuts, and leaves to thehguke as an offering.
Refreshments are delivered from the groom’s home and served ¢irltbevillage
residents as part of the festivities. The day is filled withplgachatter and laughing,
strengthening bonds between neighbours and communities. Six monthsatolater,
a second major ceremony known as Bhar Singa takes place at’thieaygire. On this
special occasion, a rooster is slaughtered as a symbol of the wuoatisued success
and expansion. The girl’s father throws a huge party to celethrateouple’s arrival

into the family, and everyone gets along well.

The elopement marriages, although unconventional, reflect the Tiwatysocie
recognition and respect for the power of love and the autonomy of indiwiduzioose
their life partners. It showcases the Tiwas ability to atlagit traditions and customs

to embrace love, unity, and the bonds that transcend societal expectations.
(d) Gobhia Rakha

The Tiwas, upon migrating to the plains, transitioned into a predothynaatrilineal
society. However, intriguingly, they have managed to preserve a faintmeofribeir
ancient matriarchal system through the Gobhia system of marrdaghis unique
arrangement, the groom departs from societal norms and takesidgnce in the house

of the bride. The Gobhia marriage is particularly favored by panehd have only
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daughters and lack a male heir. This preference stemsafo@sire to maintain a sense
of continuity and connection within the family lineage. Remarkably, fibvis1 of
marriage involves minimal formalities, except for the hosting grand community
feast by the girl's father. This feast serves as aysyeelebration of the union and a
way to commemorate the blending of two families. Followingféaet, the couple is
warmly welcomed into the barghar, the sacred space belongingdolthelan. Here,
amidst the presence of esteemed elderly relatives, blessmiagsestowed upon the
newlyweds, symbolizing the collective support and goodwill of the communitigis
distinctive marital arrangement, the traditional Kulsinga Fitwehich marks the
severing of the girl’s ties with her father’s clan, is tieds Instead, the focus remains
on fostering harmony and unity between the couple and their tespéamilies.
Notably, a gobhia, despite residing in his wife’s house, mbyettiin certain privileges
and rights associated with his original clan. In the event of h&@neasf the members
of his father’s clan agree, he may be laid to rest in the hallgneinds of his ancestral
hatham, the designated area in the burial or cremation groundsece$ama specific

clan.

The Gobhia system of marriage reflects the Tiwas’ abililgdapt and retain elements
of their ancestral traditions, even in the face of societalgdsarit serves as a testament
to their commitment to family unity, respect for lineage, anchrenonious blending

of two distinct families into a single cohesive unit.

There are three ways of acquiring a wife in the Lalung sooietiye hill$¢, which are

as follows:
(a) Marriage through negotiation

In this remarkable form of marriage, the negotiations betwikenfamilies of the
prospective groom and bride are conducted with great care and consigerasiuring
that the consent of the couple is paramount. To initiate the prolcessaternal uncle
of the groom embarks on a significant journey to the bride’s housengéavish gifts
of ju, a delightful rice beer, as well as betel nut and leaves, syzimtgpjoodwill and

respect. The purpose of this visit is to establish a harmonious wardbngf and fix the

8 Birendra Kumar Gohairfhe Hill LalunggGuwahati: Anundoram Borooah Institute of Language,
and Culture, 1993) 34-35.
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auspicious date for the marriage. On the appointed day, accompariedrbgternal
uncle, close relatives, and supportive friends, the groom arrivee &tritde’s house,
creating an atmosphere of joyful anticipation. In this momerdgocaasion, a simple yet
heartfelt ceremony takes place, signifying the union of two stasisned to be together.
The bride’s family wholeheartedly embraces the groom’s panty extends their
hospitality by arranging a lavish feast, brimming with delaletadelicacies that
tantalize the taste buds. During this special occasion, a brigeipnzesented to the
girl’'s mother, symbolizing appreciation and recognition for theipusctreasure they
are entrusting to the groom'’s family. It serves as a tokgmatitude and a gesture of
financial support for the bride’s future. With great joy and celiéton, the groom takes
the bride away to his ancestral home, where she will reside arthbeaced as an
integral part of their family. Upon their arrival, the atmospliefdled with anticipation
and reverence as the maternal uncle or elder brother of the gradsd sacred worship
ceremony, paying homage to the revered clan gods. In this solementydhe bride
is introduced to the rich tapestry of rituals and customs assbcidtie the diverse
pantheon of clan deities, ensuring her understanding and activepadidic in the

religious practices of her new family.

This unique and meaningful marriage tradition exemplifies the S ideep-rooted
values of family, respect, and cultural preservation. Througlcutetis negotiations,
heartfelt ceremonies, and the transmission of ancestral knowledgewas embrace

the union of two souls, fostering a harmonious bond that will endure the test of time.
(b) Marriage by mutual consent

This extraordinary and enchanting marriage transcends social anchesnbraces the
purest essence of love and commitment. As their romance blossomsy i bravely
consummates their love in the bride’s ancestral home. The couldetissia eternal
love in a moment of profound intimacy under the veil of night. With thendziva new
day, the village buzzes with admiration and awe over this historanuniillagers
celebrate this extraordinary love story at the bride’s housegidwmn’s friends and
well-wishers bring ju, a divine nectar that symbolises theesvess of their union, as a
show of community support. As guests celebrate love and showepuipée ovith
blessings, the atmosphere is electric with laughter, music,udildtjon. During the

celebrations, the couple finds comfort in the bride’s parentseh&@urrounded by their
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families, they start a new chapter of their lives, cherishing biogid and accepting the
profound responsibilities of being resident son-in-law. This unmatchedsstpn of
love and commitment captures true devotion. The couple’s audacious chimilbevto
their own path, unencumbered by external expectations, shows thaivenig faith

in love. Their union inspires us to follow our hearts to extraordinary lengths.

In the heart of the Tiwa community, this form of marriage staisds testament to the
resilience of love and the unbreakable spirit of two souls intertivima sacred union.
It is a celebration of the human capacity for courage, passiohthe unwavering

pursuit of happiness.

(c) Marriage by force

In a tale that echoes with the spirit of adventure and untamedpasise Tiwa

community unveils a mesmerizing tradition known as “The Captiv&ongl of Love.”

When love’s flames burn fiercely and the winds of destiny blow tmnaultuous

direction, the young men of the girl's village rise as guardarieve, ensuring that
true devotion prevails. In a breath-taking display of determinationydbheg men of
the village, fuelled by their unwavering commitment to protket sanctity of love,
embark on a daring mission to unite the star-crossed lovers. Witk hfige and spirits
ignited, they set forth to claim the heart of the hesitant suising a combination of
strength, wit, and camaraderie. In a swift and skilful manoeuvrgpotitey men seize
the reluctant boy, capturing him with an irresistible force thiators the intensity of
their love.

With their collective might, they lead him to the girl's villagenere destiny awaits to
be fulfilleds This audacious act, born out of their unwaveringfaalibe power of true
love, ensures that no heart shall be left unclaimeds The boy, exdrbgpahe sheer
force of love’s irresistible call, surrenders to his fates Heart, once filled with
uncertainty, now beats in harmony with the rhythm of love’s symphbmg.news of
this extraordinary union reaches the ears of the boy’s parents, e/bothrastounded
and overjoyed by the depth of their child’s commitment. In a whidwaf emotions,
the village gathers to witness the culmination of this epic lawgy.sThe air becomes
charged with an electric energy, as the young couple stands thef@@mmunity, their

bond sealed by the unyielding force of fate and the resolute dewdttbe village’'s
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brave young men. Amidst the jubilant celebrations, the boy embraces his newaole a
resident son-in-law, finding solace in the embrace of the giflage and the shared
dreams of a future filled with love and happiness. It is a testtméhe power of love’s
conquest and the unwavering determination of a community united in itsitpofrs

preserving the purity of true affection.

In this extraordinary display of love’s triumph, the Tiwa commud#ynonstrates the
depths they are willing to go to safeguard the bonds of devotion. Uingvering
commitment to ensuring the union of two souls resonates with a colnatgeefies
societal expectations, reminding us all of the indomitable spiritoeé and the

extraordinary lengths we are willing to go to protect it.
RELIGION

In the ethereal realm where the Tiwas of the plains and leilk divine solace, a
tapestry of religious devotion and spiritual diversity unfolds. As the ses aisd casts
its golden glow upon their souls, the Tiwas embark on a sacred joutnégddy the
ancient wisdom that resonates within their hearts. In thitioay realm, the religious
landscape unfolds like a vibrant tapestry, woven with threads@faece and devotion.
According to the esteemed scholar Sharma Thakur, the religidre gilains Tiwas
branches forth from the sacred tree of Hinduism, with its at&icoots delving into the
depths of spiritual enlightenment. Within this sacred domain, two promadesties
hold sway - Lord Mahadeo, the benevolent presiding deity, and the madjestic
Botolmaji, revered by the Hill Lalungs. In this rich tapestf faith, the Tiwas pay
homage to Lord Mahadeo, their prayers resounding with heartfelt devoagrth¥ir
unique method of worship sets them apatrt, for their rituals emhardistinctive blend
of spiritual practices. Offerings and sacrifices form theexshbond between the mortal
realm and the divine pantheon, with the sacred elixijuo$erving as the key to
appeasing their deities. Fowls, pigs, and goats are offeredcredsaacrifice, a
testament to their unwavering commitment to bestow blessings upan the

communities.

In every village, a sacred sanctuary known as a than standsetalhg as the nexus
between the earthly and celestial realms. It is within thalewed grounds that public

worship unfolds, guided by the venerable dewris, the custodians of anitialst and
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guardians of spiritual harmony. Each deity finds solace in theirsamotum, for the
Tiwas understand the importance of honoring the unique divine essencesitiat
within every deity’s domain. Yet, in the winds of change and theraoe of cultural
assimilation, some Tiwa villages of the plains have embracedattiant path of
Vaishnavism, an intricate tapestry interwoven with the meladidsvotion. Within the
sanctified walls of namghars, village-level abodes of communal vporste Tiwas
gather in unity, shedding the practice of animal sacrificesitbrace a purer form of
reverence. Within this spiritual realm, the Tiwas find themsealingded, as two broad
religious divisions emerge - the traditionalists and the Vaishsaviteough their paths
may diverge, their devotion remains unwavering, their hearts filléld a shared

reverence for the divine.

As the sun sets upon this mystical realm, casting its ethgi@a upon the Tiwa
community, their spirits remain ever steadfast, their faithialdiypg. For in their
religious tapestry, where tradition and transformation dance handadj thee Tiwas
find solace, drawing strength from the sacred ties that bindtthéme celestial realms,

and embracing the ever-present embrace of the divine.

Gods and Deities

Within the mystical fabric of Tiwa beliefs, a vibrant tagpgf supernatural powers
weaves its intricate patterns. Boundless in number, these powaifeshan three
distinct forms - mindei (deities), mathine (spirits), and kheghogts) - each holding
sway over the spiritual realms that intermingle with the atgiane. The Tiwas, with
their deep-rooted reverence, personify these supernatural forces, crarfiileg imthe
image of humanity. Each deity is bestowed with a unique name, knowncagehied
by their individual attributes. As the Tiwas traverse the realmswaftida, their hearts
resonate with devotion towards the supreme creator - Mahadeo or ¢méficeat
Botolmaiji. These revered beings embody the essence of creatti guiding the
Tiwas towards spiritual enlightenment. In the realms of then®l@was, an intricate
pantheon of male deities graces their sacred rituals. Ganeamd3avar, Badarmaji,

Baolakong, and others receive the adoration of the faithful. Meanwhdefemale

60



deities, such as Aai Gosani, Lakhimi, Kalika, Sara Aai, and Bor Aai, ent¢lmhearts

of the devout, weaving their benevolent magic upon the tapestry of existence.

Venturing into the hills, the Hill Lalungs pay homage to their oswurered entities. Pala
Konwar, Moramuji, Rungshu Konwari, and Sumai Mora stand tall as thededies,
their divine presence infusing every facet of life. The enchantinghumi, a
manifestation of Goddess Lakshmi, was once honored with the most sbofiedings

- human sacrifices, a testament to the depths of their devotion. Amorggstiiestial
beings, the Tiwas also acknowledge the presence of mathinets gmt hold sway
over human affairs, influencing the growth of crops, bestowing healthintervening
in matters of human welfare. Placed beneath the rank of mihdeg spirits navigate
the intricate balance between mortal existence and the dtreakeas. Yet, the spiritual
tapestry of the Tiwas would be incomplete without the inclusion dgkfie the souls
of the departed who return to the living realm with malevolent ilmesit These restless
spirits bring harm upon the unsuspecting, their presence castimgdavws over the
fragile fabric of human existence. Within each Tiwa clan, the sacred téihevotion
burns brightly, nurtured by the propitiation of clan deities. These aatpsotectors
safeguard the welfare and prosperity of the entire clan,diveme blessings serving as
a beacon of hope in times of needs Undeniably, the ancestral Bpidta profound
place of reverence within the hearts of the Tiwas. Through salnats performed
annually, the connection between the living and the departed isefdr@éflowing the
spirits of the deceased to rejoin the vibrant tapestry of commuieityritertwining the

realms of the living and the etheré&l.

In this sacred dance of belief and devotion, the Tiwas find saladeyuidance, their
souls resonating with the eternal harmony of the supernaturah Bweir embrace of
these intricate spiritual realms, the Tiwas glimpse thestendental depths of

existence, where the mortal and the divine converge in harmonious union.

87 Bhaba Prasad Deuri, ‘Tiwa Sanskriti aru Lokadebéta Assamese), in Lunse Timung and
Ramchandra Deka (edsKarbi Anglongor Janajati Sakalar dharmiya asar asanskriti (Guwahati:
Heritage Foundation, 2013) 14-20.
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61



Crisis Rites

The Tiwa people, with their rich tapestry of customs and riteatbark on a profound
journey through the various stages of life, each marked by imtrictgs and
ceremonies. From the moment of birth to the final breath, the Tweage a symphony
of traditions that celebrate the profound essence of their eg&stéds a Tiwa child
enters this world, the air is filled with anticipation and joyrtiBirites ensue,
transcending the realm of the mundane and embracing the sacabdsakd rituals
unfold, as the community gathers to bestow blessings upon the new-born, irtheking
benevolent forces of the mindei. The echoes of incantations reverbersving a
protective cocoon around the child, safeguarding their journey thideighhroughout
the blossoming years, the Tiwa youth navigate the labyrinth of adoles, a
transformative phase that heralds the emergence of adulthood. Tralyitiopalites
were observed upon a girl attaining puberty. However, in the evolvinitgdape of
cultural exchange, some Tiwa communities, influenced by ihiractions with the
caste Assamese population, have begun to embrace these rites agfepa&gh
reverence and grace, these rites honor the profound transitiohinmstisdom and
fortitude in the young souls. As the Tiwa individuals embark upon the path of
matrimony, their union is celebrated with grandeur and solemastgletailed in our
earlier discourse. The sacred bond of marriage is an integmtabfpTiwa culture, a

testament to love, commitment, and the interweaving of desfhies.

Finally, as the circle of life completes its orbit, the Tswgather once more to pay
homage to the departeds Death rites unfold, a poignant symphony of grief,
remembrance, and transcendence. Elaborate rituals and offeengade to guide the
departed soul on its journey to the realm of the ancestors. The, Muthssolemn
hearts, embrace the bittersweet reality of mortalitgkisey solace in the knowledge
that their loved ones have joined the ranks of the revered spiatshing over and
guiding them from the ethereal realm. In the tapestry of Tif@athe crisis rites serve

as transformative milestones, each carrying the weightaafition and ancestral

wisdom. From the tender moments of birth to the final farewellethiéss transcend

8 Maneswar Deuriarigaon jilar loka sanskrit{in Assamese) (Marigaon: Assam Sahitya Sabha, 1994)
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the ordinary, connecting the Tiwas to their collective heritagerdnding their lives

with profound meaning and purpo¥e.
Customary laws associated with Birth

In the intricate tapestry of Tiwa customs, the arrival adaborn child is heralded with
great care and reverence, both in the plains and hills. Let us delperdeato the
mystical rituals and beliefs surrounding childbirth among the Tivkaghe expectant
mother prepares to bring forth new life, she is supported by a feidwd a circle of
female helpers from the village. Together, they navigate #ueed journey of
childbirth, ensuring the well-being of both mother and child. After tha,ldine mother
finds solace and rest upon a bed of dried paddy stalks, known asrbe sati. This
symbolizes the nurturing connection between the Tiwas and the fartd that sustains

them.

Among the plains Tiwas, a tapestry of ancient taboos and beliedfsnpanies the
postpartum period. The mother must be cautious in her movements, avoiding pla
weight on the hand over the earth, lest she suffers from the drmigabaominal
disorder known as adala kamora. To ensure the child’s vitality amddtieer’s future
fertility, the umbilical cord is ceremoniously placed in a dp#gpcarefully dug at a
significant distance from the birthplace. This act is believed to strentftenother’s
childbearing capacity, weaving the intricate threads of antbtgssings into the fabric

of their lives™*

During the period of impurity called kecha sua, which encompassasé&om birth

to the auspicious Aaus Gara or name-giving ceremony, the Tiwa clan memleses adh
to specific taboos. The granary remains untouched, as the paddy grabwizg the
cycle of life and the sanctity of birth. No other ceremoniesoaserved during this
period, and the barghar, the sacred place of worship for individual otgmnains off-
limits. The tiptoeing dance of reverence continues until the daheofAtus Gara
ceremony, when the bar zela, the respected leader of thewhastrates a sacred rite.

% G.C. Sharma Thakur, The Lalungs (Tiwas) (Assartitiie of Research for Tribals and Scheduled
Castes, 1985).
“bid.
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A sacrificial cock is offered, and the deities are invoked, whiechild’s hair is gently
shaved, symbolizing a fresh start on the journey of life.

The plains Tiwas, with their deeply rooted traditions, go a stepefium celebrating
the child’s growth and community ties. After approximately one,y@aecond name-
giving ceremony takes place, marking a joyful gathering irhdilewed space of the
barghar. The bar zela, with profound solemnity, sacrifices folwbtwr the occasion.
The future of the babies is divined through the manner of the sadrifirds’ deaths,

weaving a tapestry of ancient wisdom and mystical inSfght.

In the hills, the Tiwas embrace childbirth with a unique perspeciilie notion of
impurity is absent, and the mother is not deemed unclean after f@mtusihe is not
confined to her room but instead remains an integral part of the cotyrauwmbrant
tapestry. The name-giving ceremony, an occasion of greatisagrié, unfolds in the
presence of bar zelas from different clans. As the saituads commence, twelve pairs
of fowl are sacrificed to bless a male child, while sixphwonor the arrival of a female
child. These acts of reverence honor the ancestral lineage, efitEmwing names that
pay tribute to grandparents or deceased kin, ensuring the eternatitonrbetween

past and present.

The Tiwas, with their deep-rooted customs and beliefs, infuse the yooirchildbirth
with mysticism and profound reverence. From the tender care prdwitleel expectant
mother to the sacred rituals that bless the newborn, the Tiwagaaarthe miracle of

life, intertwining the spiritual and earthly realms with unwavering grace.
Customary laws Associated with Death

In the realm where life and death converge, the Tiwas honordiyearted loved ones
through the solemn rituals of cremation and burial. Within the hallgrn@ahds of the
mangkhor, the Tiwa cremation or burial ground, a tapestry ofigixel areas called
hatham unravels, each designated for a specific clan. Giyatisedeveligious

specialists of both genders, emerge from different clans, behengeight of profound

9 Mahendra Manta, Tiwa loka-sanskritit madh (in Asseae), in Pankaj Kumar Deka (eds), Tiwa
Janagosthir Vaxa-Sahitya-Sanskriti (Guwahati andigéon: Olimpia Prakashan and Tiwa Autonomous
Council, 2015).

% Birendra Kumar Gohaiff;he Hill LalunggGuwahati: Anundoram Borooah Institute of Language,
and Culture, 1993) 34-35.
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responsibility in the death ceremonies. As the departed soulresefix its final
journey, the giyatis orchestrate the sacred rites with utmost reeetartbe courtyard
of the departed’s abode, the elder members of various clang,gathieracing the
communal bond in the face of loss. The giyatis shoulder the shatedf the cremation
rites, an honor bestowed upon them by each khuta, or lineage. Once tlstapyie
resolute, the giyati beckons the villagers to bring the body tamidwegkhor. The
deceased is carried on a bamboo bier, accompanied by the ferystie lggaring
offerings from co-villagers and relatives. Within the sacredinesfof the cremation
ground, the body finds its resting place upon the awaiting pyreelretim of burial,

a spacious grave becomes the vessel for the depArteds

With utmost reverence, the deceased is placed within the eartimeh,aligning the
head in the sacred direction of the northeast. Amidst the rituédseatell, the Tiwas
intertwine their beliefs with the eternal cycle of life amelath, ensuring that their
departed find solace in the realms beyond. In Tiwas, the spithe diead find comfort
in ancient mourning rituals. Spiritually wise giyatis are invieed modest feast on the
third or seventh day after the passing. The grand Karam ceremhengjnnacle of
mourning, shows the bond between the bereaved and the ancestral spirits. The
manghkhor is the sacred ground where the pig is sacrificed and codlicatiés are
offereds The giyatis receive gifts for their guidance. The ssanPansira ceremony
unfolds, bestowing a gift upon the venerable elders and symbolizing ghetude of
the spirit from the realm of the living. In the hushed valleys ofHhleLalungs, the
Phidri Jongkhong ceremony reverberates through the village, egsha well-being

of the living>®

In this delicate dance of tradition and reverence, the plains Emndshe Hill Lalungs
find solace in their distinct customs. Whether through elaboitatds or communal
gatherings, their devotion to the departed remains unwaveringagcasiuminous

thread that binds the living and the spirits in a tapestry of remembrance.

% G.C. Sharma Thakur, The Lalungs (Tiwas) (Assartitiiie of Research for Tribals and Scheduled
Castes, 1985).

% Birendra Kumar Gohairfhe Hill LalunggGuwahati: Anundoram Borooah Institute of Language,
and Culture, 1993) 34-35.
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2.7.3. Annual and Occasional Rites followed by Tiwa Community

In the realm where the Tiwas tread, the sacred cyclesvotide intertwine with the
changing seasons, as they embark on a journey of rituals to honor their reviseed dei
Let us delve deeper into the intricate tapestry of their obsessamtere piety and
devotion converge in a symphony of faith. As the winds of Kati-Aghorof2c-
November) whisper through the land, the Tiwas gather to celebraie&S®ea, a
momentous occasion marking the ripening of the first betel nuts setson. In this
sacred rite, the villagers offer these precious fruits taénges, seeking their blessings
for self-sufficiency throughout the year. The aroma of the betslparmeates the air,

as the Tiwas offer their humble gratitude to the divine.

In the month of Kali (October-November), the Tiwas of the plains agevi® honor
Kalika, the benevolent deity believed to bestow bountiful harvests gwdwed health
upon the community. Through intricate rituals and heartfelt prayeey, lileseech
Kalika’'s grace, invoking her presence to bless their fields viitindant yields and to
safeguard the well-being of their people. The Tiwas find solace in theaeent their
divine guardian, knowing that her favor will nurture their land and bodiesdst the
chilly embrace of Aghon (December-January), every khuta withinitike dommunity
observes Bhakat Sewa, a sacred communion with the presiding deiliedahgsa. It
is a time when fervent prayers and offerings ascend to the celedtial sgmbolizing
the deep reverence and gratitude felt by the Tiwas. In this unibeaofs and spirits,
they seek blessings for prosperity, harmony, and protection, weaeiighric of their
collective faith. Within the realm of the Pachorajia Lalungdistinguished group of
Tiwas, the month of Jeth (May-June) heralds the sacred obsergbA¢ Bhagawati
worship. The womenfolk take center stage, their hands deftlyrgadtraft using the
sturdy stems of bananas. Upon this vessel, they lovingly ar@ffgengs of mah
prasad, a ceremonial medley of soaked gram, pigeon peas, and baniémaseaws
overflowing with devotion, they set this sacred offering adrfon a gentle river,

entrusting their hopes and aspirations to the divine cuttent.

In these grand observances, the Tiwas paint their lives with vibuast of devotion

and reverence. The boundaries between the earthly and the divine blyr exsghge

% Krishnaram Mili, Tiwa Sanskritir Rehrup (in Assase$ (Guwahati: Hills View Publications, 2009).
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in ancient rituals, seeking the favor and blessings of their tleerideities. With every
step and every offering, their faith intertwines with the rhythm of theoagatorming
an unbreakable bond that nourishes their souls and sustains theineoBedit. In the
luminous tapestry of Tiwa traditions, the grandeur of their ritteshes new heights,
carrying them closer to the divine embrace. Through their unwavdewnotion, they
find solace, strength, and the eternal presence of their detieser guiding their steps
along the path of righteousness.

In the enchanting realm of Tiwa traditions, the vibrant tapesftigommunity rituals
unfurls, evoking a sense of divine connection and celestial harmony. Totdute
year, the entire village reverberates with sacred observances, as élsepdynhomage
to the benevolent deities who bless their lives. The MahadeosalafidaBasundhari
Than stand as ethereal sanctuaries, revered by the Tiwas with dssudi@votion.
Jangkhang Puja echoes through the hills, drawing the Hill Lalat@a transcendental
embrace with the radiant goddess Lakshmi. Sani Puja unfolds agymifiosant
spectacle of spiritual fortitude, banishing malevolent spirits andinghi@ an aura of
protection and tranquility. Hogora Puja in the foothill realms aldhe Tiwas to
commune with nature and reaffirm their commitment to the land. Isetlgeand
community rituals, the Tiwas weave a tapestry of spirituabtien and cultural unity,
finding solace in their ancestral customs and reaffirming tbemmection to the

divine®’

In these sacred observances, the Tiwas find unity, streagth,a deep-rooted
connection to their cultural identity. Their communal rituals trandahe boundaries
of the mundane, carrying them closer to the divine realms and weavapgstry of

spiritual grandeur that shall endure through the ages.

2.7.4 Fairs and Festivals

In the realm of Tiwa traditions, festivals weave a grandstaypedringing joy, reverence,
and unity to the Tiwa community. The three Bisus, Sagra Misamc Junbeel Mela
shine as cultural pillars, embodying the spirit of the Tiwa peophe three Bihus—

Bohag Bihu, Magh Bihu, and Kati Bihu—adorn the Tiwa lands like radewmels,

9 M.C. Goswami, ‘The Social Structure of an Assaméilage’ (1954) Man, vol. 54, 27-28.
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evoking merry-making, feasting, and worship. Bohag Bihu, also knownisakBaisu,
fills April with its enchanting rhythms. The Tiwas offer fent prayers, seeking
abundant crops and the well-being of their village. Through communhggags and
household rituals, the Tiwas celebrate their blessings, strenggheomds of unity and
gratitude. In Gobha, Nellie, Khola, and Sohari, Bisu culminates innthgstic
ceremony called Bheti Karha. Villagers journey forth, offeriige cakes, cotton,
turmeric, fish, bamboo shoots, and more to the esteemed Tiwa king,asiogvtheir
deep reverence and love. This ritual weaves a tapestry of loyiaty, and cultural
splendor. In the hills where the Hill Lalungs thrive, Bisu conclwdésthe captivating
mud-filled playground called Boka Nas. Young boys and girls ignitatim®sphere
with their joyful voices and mesmerizing dances. Amidst laughtet rhythmic

footsteps, the Tiwas of the hills celebrate their vibrant legadyaacestral roots

The Tiwas of the plains culminate their homage to Bohag Bidutiwé transcendent
ceremony of Gosain Uliwa Utsav, where they immerse themsilhdigine melodies
and seek grace, unity, and spiritual enlightenment. Magh Bisu, ealestiabundance
and gratitude, is celebrated with joyous preparations and offerimgatafide to divine
forces. The Junbeel Mela, a resplendent fair, brings together coreadortbartering
and cultural exchange, culminating in a grand fishing extravagaatatrengthens
bonds between the Tiwa king and his subjects. Within this enchanting realm, fiprmali
merges with timeless customs, creating an atmosphere otighadé@ions and unity.
The Tiwa community finds solace, strength, and a sense of bejpigitheir rich
heritage.

The Sagra Misawa festival is a cherished event of the danwanunity, held in phagun
(February-March) following the Langkhun Phuja in October-NovemberinBuhis

enchanting festival, masked dancers called nataks grace tlee stgujivating the
audience with their rhythmic performances. The festival comesendth a graceful
dance through three households, showcasing their artistry. Thatilestcontinue for
three days and three nights, resonating through twelve esteemed hasiskistéring

community bonding. On the final day, the troupe returns to the hallowsthd,

% Birendra Kumar Gohairfhe Hill LalunggGuwahati: Anundoram Borooah Institute of Language,
and Culture, 1993) 34-35.
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adorned in festive garments representing Tiwa culture. Thedacasks are later

placed on a revered tree as a symbol of the transient nature of theimpaexter

The Tiwa community’s fairs and festivals hold deep cultsigalificance, strengthening
their identity and ancestral connections. These celebrations invedgéing, music,
dance, and seeking blessings for well-being. They promote comrhanalony,
generate income, and provide a platform for traditionalcainh$. These events foster
inclusivity, attracting diverse participation and offering opportasito learn about
Tiwa culture. Despite some festivals becoming commerca@litee Tiwa community
actively works to revive and preserve their cultural heritageingi to promote them

as important tourist attractions for the benefit of the local community.
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CHAPTER 3: CUSTOMARY LAWS AND PRACTICES AMONG
THE TIWA COMMUNITY

INTORDUCTION

The chapter aims to explore and document the customary lavesatides of the Tiwa
community, both in the hills and plains. These customs have played acsiginible
in regulating and maintaining order within the community, influentioth personal
and public spheres of life for generations. Understanding the Tiwasppen and
criteria for recognizing these customary practices as bintimg within their
community is crucial for comprehending their legal framework.sBidying their
perception, we can gain insights into how the Tiwa community acknowledges
upholds these customs as legally binding. The yardsticks they employ toidetdre
validity and authority of these customary practices provide valuable infometout

their legal system and its influence on their daily lives.

These customary laws and practices have likely evolved over thmaped by the
collective wisdom and experiences of the Tiwa people, and continuevi® &= a
fundamental aspect of their social and legal structure. Throughchi@pter, a
comprehensive understanding of the Tiwa community’s customarydadpractices
will be provided, shedding light on the mechanisms that have helped imaotzal
order, resolve disputes, and promote justice within their sodiatylife style of any
indigenous group or tribal society is considered as folk life or soltuwel life. Every
recognized traditional groups possess own distinctive lifesgdesrned by certain
rules, norms, customs and usage. These are basically establistmdary laws and
practices for the particular society which they carry frbeirtancestors. The dynamics
of the society depends upon such customs and practices. Besides, réhéke a

principles on which various social institutions develop and function.

Customary laws associated with socio-cultural life are thebaek of a group identity.
However, there are certain shift and trend of changes of thegewsnd norms due to
various impinging factors like, modernization, cultural contact, conngctoy all
means and change of religion. Tiwa folk life depicts various foitams, customary

laws and practices that are inter-connected with the entiretgotn this chapter,
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attempt is made to highlight some of the aspects of customasyassociated with folk

life, social institutions, land and property

Customary laws possess multiple dimensions and parameters.ntit isnly a
documentation but also an interpretation of various customs and praagsEmsate
with particular conflicts, crimes and remedial measures ditivaal context. In order
to understand such situation, we must have deeper understandings of societal norms of
the society. For example, in the north east, there are thibes such as Khasi, Garo
and Jaintia, where descent, inheritance and succession trace thnoadgh Ifee, and
recognized as matrilineal society. Rests of tribes are texp@s patrilineal society.
There are sharp variations on customs in both categories ofys@ippose, there is
nowhere any report on the nature of a particular society. Howaaexplore? Let's
take the example of the Tiwas of Assam. It is not correay@bout the nature of the
society at the outset. Let’s explore and examine the soomgtylirth to death and also

interpret various social institutions and laws relating to property.

CUSTOMARY LAWS AND PRACTICES BY THE TIWA COMMUNITY IN
THE PERSONAL DOMAIN

Family

In the Tiwa community, customary laws play a vital role in gowey the inter-
relationships and responsibilities of family members, as weltldsessing the practice
of adoption. Although inheritance is closely tied to the family, aglexity often
categorizes it as a distinct realm governed by personal ld&re are the key customary
laws and practices within the Tiwa Community, both in the hilid ¢e plains,

pertaining to the institution of the family:

Intra-Familial Relationships within the Tiwa Community

Among the Tiwas, a distinctive code of conduct governs the interachiths
families, established through customary laws and practi¢es.cbde emphasizes the
paramount importance of respect and obedience from junior membersigavair
seniors. Both in the hills and the plains, parents hold authoritative congpltheir

children, allowing them to admonish and discipline, even resorting wigathyneans
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if necessary? Consequently, children bear the responsibility of complying with their
parents’ directives. Remarkably, the Tiwas strongly condemn enyfaviolence
perpetrated by children against their parents, considering ie@ogs transgression.
Such actions are categorized as pucca dai, representing thesenest offenses,
believed to invite divine retributiotf° Infringements of a milder nature, like a husband
resorting to violence against his wife or a brother mistreatimgibter, fall within the
kecha dai category. These offenses are regarded asitessagnitude, resulting in
comparatively lighter fines being imposeds The influence of Hinduxecomes
evident in the Tiwa community, as village elders narratendiHmyth about Parasuram
to researchers. This tale depicts Parasuram committing theuseact of matricide,
instigated by his father, and subsequently undergoing rigorous penatoaador his
sins. According to Tiwa beliefs, inflicting harm upon parents s egregious
transgression that cannot be easily absolveds Upon such provocationptacpare
disown the offending child, withdrawing any recognition of theiafilielationship.
This practice, known as tyajya-putra, effectively disinheritscthigl, preventing them
from laying claim to their father's property* While the Tiwas themselves do not
strictly adhere to an identical custom, the community takes gratvee of offenses
against parents, imposing fines on errant children and potentiallyngvinem from
the parental household. It is worth noting that the Tiwas regardatiatity of the
parent-child relationship with great reverence, recognizingsitpeificance of filial
piety and the consequences of transgressing these social ndrensdd&ep-rooted
traditions and strong sense of moral duty shape their approachilialfarteractions,
fostering an environment that upholds respect and obedience within Tiwa hdgsehol

The dynamics between a husband and wife are greatly influeryctuk lpatrilineal

system that they adhere to, wherein the husband assumes authoritative control over his
wife. The husband possesses the right to reprimand his wife and even has the authority
to physically discipline her, if deemed justifiable. As per aungtry norms, the wife’s
earnings are regarded as belonging to her husband. Conversely, the wife tiscetqec
display obedience towards her husband and in-laws, fulfilling her responsibititges

% H.K. Barpuijari,North-East India: Problems, Policies and Prospe@tew Delhi: Spectrum
Publications, 1998)

1% Hem BaruaThe Red River and the Blue Hi{Suwahati: Lawyer’s Book Stall,1954)

191 Anil Kumar BaruahThe LalunggGuwahati: Assam Institute of Research for Tritzald Scheduled
Castes, 1989)
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strictly forbidden for her to raise a hand against her husbandsa®nsidered a grave
transgression. While these laws may appear biased against woo,juoelgments
by the mel have aimed to provide greater fairness and suppomvdoren, as

exemplified by the following case:

“Mizu Konwar, a forty-year-old man, resides with his wife Liza Koneuad their two
school-going children. Mizu, plagued by alcohol addiction, squanders a significant
portion of his earnings from his small shop on drinking. Liza, on the other hand, toils
tirelessly in the fields of their neighbors, as well as taking up ahéasks in their
households to earn some money. One evening, Mizu approached Liza, asking her for
money, which she declined since she was saving it to pay their alsldahool fees.

In a fit of rage, Mizu, who had been drinking since the afternoon, metgilesst his

wife. Concerned neighbors had to intervene, and the next morning, they brought the
incident to the attention of the Gaonburha, who promptly decided to convenelthe me
that very afternoon to address the matter. Both the husband and wifeuner®sed

to appear before the mel. During the mel session, Mizu Konwar presenteashis
expressing remorse for his violent actions. He explained that hisdatimn and his
wife’s disobedience had provoked his rage. Liza, in her defense, emplhesirele as

both a wife and a mother, explaining that she could not bear to see her children’s
education suffer due to unpaid fees. The mel sided with Liza, rebukingalfiz
reminding him of his responsibilities towards his wife anddecit. They acknowledged

that even if Liza had acted disobediently, it was for the well-beithgofchildren. The

mel issued a stern warning to Mizu, stating that any future instaneederfice against

his wife would result in severe consequences, including potential polckement.
Additionally, he was advised to exercise self-restraint in his dwnkiabits to avoid
jeopardizing their children’s lives. Mizu was ordered to pay a finesoPBO to the mel

as a consequence of his actions.”

In the Tiwa community, which embraces a matrilineal system,emoemjoy a nearly
equal status to men, a testament to the progressive naturer sottiety. Within this
framework, husbands and wives are considered equals, with both spousesthlear
responsibility of generating income to meet the household’'s needs, avbiclecided
upon through mutual agreement. Instances of wife-beating are exglgedire, but
when they do occur, they are treated as severe offenses biidgtmon-sabha (village
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council) and the mahila-samiti (local women’s organization. The-gabha steps in
and makes alcoholic spouses responsible for their acts while they ametpie$act, a
woman has the authority to refuse to prepare meals for her husband or even to bar him
from entering the home until he changes his ways. The husband isckterwledged
as the head of the home, and the wife is expected to submit to himedlesgact that
women have a significant status within the family. However, pemuse does not
automatically exercise this level of conttt A man first lives under the control of his
father-in-law and mother-in-law when he joins his wife’s househslihe gobhia (son-
in-law). If the mother-in-law is still living after the déabf the father-in-law, the
husband takes over home administration while the mother-in-law contonomesntain
the official role of head. The husband only formally assumes ctenp@ver and
responsibility as the head of the family after the passing omibther-in-law. This
unique social structure within the Tiwa community exemplifieddrenonious balance
between genders, where women are accorded respect and agencygnatakenon
leadership roles within the family through a gradual and allyusignificant transition.
Such customs and traditions contribute to the overall cohesion and wtabiliiwa

families, fostering an environment of mutual support and cooperation.

“Rabi Mallang, a vibrant and enterprising thirty-year-old man, he residds Wis
beloved wife Sabitri, their two delightful children, and the venerable ianelr,
Sarumai, his mother-in-law. Following the unfortunate demise of his estdathed

in-law two years prior, Rabi courageously assumed the mantle of household
management, including the responsibility for the family’s prized agrialltands.

Ever driven by his entrepreneurial spirit, Rabi aspired to establismall shop, a
venture that necessitated a certain sum of money. Faced with tthéoneenmediate
funds, he made a fateful decision to mortgage a parcel of the family'sedeve
agricultural lands. Regrettably, he neglected to seek the consent obéisdenother-
in-law, Sarumai, who happened to be away on an extended visit to Guwahati, staying
with her son’s family. Upon her return, Sarumai discovered the audacious act
perpetrated by her son-in-law, which greatly incensed her. She harbored deep
disapproval not only toward Rabi but also toward her own daughter’s involvement in

this clandestine affair. Fueled by righteous anger, she resolved to s&ele jand

192 Tulsi Bordoloi, ‘Tiwa xakalar yangli utsav’, in Rla Sarma, Monalisa Saikia, and Dharani (eds),
Loka-Sanskritir Sofur§Guwahati: Axom Jatiya Vidyalaya Shikkha Xangxad02) 33-37.
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placed a formal complaint before the esteemed gaonburha, the village head. In a
poignant display of remorse, Rabi appeared before the gaonburha, beseeching
clemency and pleading his desperate need to augment the family’s income through the
establishment of the humble shop. He promised to expedite the reldasmoftgaged

land, showcasing his sincere intentions. The gaonburha, while admonishing Rabi for
his failure to seek his mother-in-law’s consent, acknowledyedded had already been
done. Thus, he emphasized the urgency of redeeming the land promptly. Given Rabi’s
commendable success in his burgeoning business, the gaonburha reached a judicious
decision. He instructed Rabi to allocate one-fourth of his profitsstesteemed mother-
in-law, Sarumai. The reasoning behind this ruling was clear — had Rabi not taken t
mortgage on the land, which inherently belonged to Sarumai, he would not have had
the opportunity to establish the shop. Therefore, this restitution aimesttifyrthe
transgression while ensuring that Sarumai received her rightful share fuite of

Rabi’s labor. Thus, in this remarkable turn of events, Rabi learned a professai in
humility, the sanctity of seeking consent, and the importance of honoringjltltieilri

head of the household. As time passed, his thriving business continued td,flouris
weaving an inspiring narrative of resilience, forgiveness, aedriumph of redemption

within the vibrant tapestry of the Tiwa community.”

Ancestral Practices And Guidelines Concerning The Adoptin In Tiwa

Community

In the rich tapestry of Tiwa culture, adoption emerges as aaetaed institutionalized
practice, serving as the ultimate solution for couples facing the unfortmaaibty to
conceive a child. Primarily, the Tiwas embrace the traditioamdopting a child from
within their own esteemed family circle, despite the fact ddafpting a kid from any
community is not prohibiteds Astonishingly, the Tiwa people of the pladiate an
exceptionally empathetic attitude towards women who find thensalnable to
experience the profound joys of biological motherhood. Moni Pator, a avide
compassionate fifty-six-year-old woman, shares profound insightshatplight of
women who are unable to bear their own child. She highlights the immeefiseng
they endure, robbed of the indescribable wonders of motherhood, whilendlsing
the scornful gaze of society. However, in the Tiwa socitiy arrival of an adopted
child, irrespective of their origin, is heralded as an extraordinary bessin
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The Tiwa society, guided by its laws, extends unwavering sympatd grants the
adopted child equal rights alongside their biological counterpadsgmezing their
inherent worth and intrinsic place within the community. Moreover, aglopsi not
solely driven by the yearning for parenthood but is also regardegaserful means

of perpetuating the sacred family line and securing the rigimifidritance of family
property'®® Upon the passing of the adoptive parents, the male child inherits thei
precious property, ensuring the preservation and prosperity of the flageicy. In a
fascinating twist, the female adopted child assumes a vitirragecuring the family’s
future. Tasked with bringing a ghar-juai into fold, the female adopédeguards the
family property for the benefit of their future sons. Furthermiorespective of gender,
the adopted child embraces the profound duty of caring for their adopter@péduring
their golden years, exemplifying the timeless Tiwa valuddiaifdevotion and respect.

In every aspect of life, the adopted child is enveloped with unconditionaland
treated with the same reverence as one’s natural progenynglisive and nurturing
practice serves as a testament to the Tiwa community’s unwgwe@mmitment to
family, inheritance, and the deep-seated belief in the enduring pmfwlere and
kinshipX®* Thus, within the rich mosaic of Tiwa customs and traditions, adoption
emerges as a beacon of hope, an avenue for legacy, and a powerésisex of
unconditional familial bonds. The Tiwas, with their profound wisdom and unwavering
compassion, continue to exemplify the timeless beauty and resiladribeir cultural

heritage.

The Tiwas have an endearingly simple and yet profound approach tddptoa
process, devoid of any elaborate formalities or strict rules.nVdheouple decides to
adopt a child, their only requirement is to make a formal demaraft their intent to
the community. To mark this significant occasion, the couple gergrofiers ju, a
traditional rice beer, to the entire village, symbolizing tekeared joy and unity. During
this momentous ceremony, the esteemed bar-zela, the respactéaatl, performs a
sacred ritual by ceremoniously cutting two eggs, infusing thetevih blessings and

auspiciousness. This cherished ceremony, known as daradar negdattts particular

193 pankaj K Deka, (eddjiwa Janagosthir Bhasha-Sahitya-SansK@iwahati: Olimpiya Publications,
2015)

104 Maneswar Deuri, ‘Marigaon jilar loka sanskritih(Assamese) (Marigaon: Assam Sahitya Sabha,
1994).
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significance for those Tiwas who adhere to the traditionaliogiggpractices, honoring

their ancient beliefs and customs.

However, it is worth noting that Tiwas who follow Assamese Vaigisng a branch of
Hinduism prevalent in the region, adopt a slightly different apprdadihis scenario,
a modest but sincere ceremony is held in the namghar, the AgsSdaigisnavite village
prayer hall. The sanctum is filled with the wonderful sounds of Aa@sanga, a
programme of devotional music. In addition to the musical chants, ceiadrgits of
soaked gramme and pigeon pea, delectable fruits, and fragrant floeenade in an
effort to win the supreme deity’s blessings and the communisative good fortune
for the newly adopted kid and their devoted famiRyThese distinctive practices
highlight the unique blend of cultural diversity and religious beligthinthe Tiwa
community. Whether rooted in their traditional religion or the infleeatC Assamese
Vaishnavism, each adoption ceremony resonates with profound meaningcandgrs
the Tiwas’ unwavering commitment to their heritage, spirityaéind the harmonious
integration of the adopted child into the larger fabric of their comiyd#iThus, with
their humble ceremonies and heartfelt rituals, the Tiwas embark urney of
adoption, embracing the new member into their loving embrace, guidieibyaith,

unity, and the abiding love that transcends all boundaries.

“Lalit Pator, a wise and resilient 70 years old farmer, and his Wifamina Pator, aged
about 65 years, unfolds with remarkable twist that forever alteredatese of their

lives. Despite years of longing for a child of their own, the thought of edxop&ver
crossed their minds. However, destiny intervened fourteen yearsvhgo they
journeyed to the village of Bebejia to participate in the solemn rithatsoring a
departed widow, a distant relative. During their time there, an extraordinary
opportunity presented itself. The bereaved family, recognizing Lalit andifaam
unwavering love and nurturing nature, posed a question that would forever change
their lives: “Would you be willing to adopt this young boy?” Overwhelmed by a surge
of compassion and guided by the unanimous consent of their relatives, Lalit and

Pramina embraced this serendipitous moment, bringing the five-year-old bkydac

195G.C.Sharma ThakuiThe LalunggTiwas) (Guwahati: Tribal Research Institute, Assa885) 24.
1% Bandana Barual§ociety, Economy, Religion and Festivals of Tiwasssan{New Delhi, 2015) 15.
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their humble abode. Eager to formalize this precious bond, Lalit and Pranlied, fi
with gratitude and anticipation, swiftly shared their heartfelemttons with the revered

bar zela and the esteemed gaonburha. In their honor, the bar zela gracioustg edfer
host a small but significant ceremony at his own residence, an evenivodd
symbolize deep assimilation of the adopted youngster into the prestigwilysdahis
adoptive father. As anticipated day arrived, air brimmed with excitermettjoy,
reverberating through the village and touching the hearts of all who knewatioe P
family. The bar zela, adorned in traditional attire, carried out the cereahcnitting of

two eggs, an act pregnant with profound symbolism, signifying the new childa form
induction into the esteemed lineage and heritage of his beloved adoptive Tdtiser
sacred ritual took place within the hallowed walls of the bar ghar, the £laavered
gathering place, enveloped in an aura of unity, acceptance, and unconditional love. In
the years that followed, the adopted son, aptly named Dharmendra, blossomed into an
exceptional young man. With a heart full of gratitude, he pursued his studigntili
attending college with a burning desire to carve a bright future for Hirase honor

the unwavering love and sacrifice of his beloved adoptive parents. Knownsfor hi
unwavering obedience and strong work ethic, Dharmendra seamlessly integrated
himself into the fabric of their lives, tirelessly assistingitLial the arduous tasks of
cultivation and attending to the countless chores that grace their humble aladitle. L
and Pramina, blessed by the heavens with a son born of love and destiry, irejbe
transformative power of adoption. Theirs is a tale that exemplifieprtsfeund bond
between an adoptive parent and a cherished child, where bloodlines blur and tte pures
form of love transcends biological ties. Together, they embody the esddamilial
harmony, resilience, and unconditional devotion, forever etching their sttythe

tapestry of Tiwa heritage.”

In the realms where traditions diverge, a contrasting landsaaeeges, where the
customs surrounding adoption take on unique hues. In bygone eras, a poignant scene
unfolded when a couple, bereft of a female heir, met their finakhordheir worldly
possessions, echoing the echoes of yesteryears, once flowed into theohémels
woman’s sisters and their progeny, seamlessly continuing thgdindawever, as time
unfurled its enigmatic tapestry, a paradigm shift transpirad)dirg an era where the

torch of inheritance increasingly passed into the hands of sons, falexeng the

course of custom. Yet, amidst this intricate tapestry, a pequkiposition unfolds. A
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couple, barren in their quest for progeny, find themselves entangleglimricate web
of tradition. Longingly, they yearn for a child, a beacon of hopdluminate their

lives 197

However, the shackles of custom bind them, restricting their yabdiembrace the
blessings of adoption fully. In accordance with age-old norms, thepepy, now
bereft of a rightful heir, embarks on a transformative journagirig solace within the
embrace of the woman’s sisters. They, and their descendants, bdewomeghtful

guardians of this ancestral treasure. Yet, amidst this labyointradition, a flicker of
leniency emerges, casting a glimmer of hope upon the forlorn e&eoAphascent
provision, delicately woven into the fabric of customary law, sfi@spite for their
longing hearts. The possibility arises for the couple to adopsititer’'s daughter,
gratifying their natural yearning for a child without upending tevered matrilineal

line of succession. This subtle shift in custom, an oasis in Hextdd barrenness, offers

a pathway for these souls to experience the joys of parenthood, a balm for thegjr achin

hearts. However, within this intricate tapestry, another forradoiption dances to a

different tune.

In the realm of intermarriage, a non-Tiwa young man, smittenhbyldve that
intertwines with destiny, yearns to unite with a maiden fronvillege. To traverse the
hallowed path of wedlock, a captivating ritual ensues. The young ,sakor to a
migratory bird finding solace in foreign lands, seeks refuge witienembrace of a
khul, a clan that stands apart from his beloved’s lineage. Here, antimg adoption
unfolds, as the young man is formally embraced by his adoptive pasgnibolizing
the sacred union sanctioned by the harmonious chorus of social approy&dt X éte
known that this adoption dances to a different rhythm. Its purpose¢raisthe realms
of inheritance and filial ties, serving solely as a conduit for matrirsambrace. The
“adopted” son, with a heart brimming with gratitude, acknowledgespiemeral
nature of this bond, bearing no further claims upon his newfound kin. Bgutiteb
threads of love and tradition, this extraordinary practice grantgphssage into the

hearts of his bride’s kin, immortalizing their union within the tapyssit Tiwa customs.

197 Philip RamirezPeople of the Margins of North East India Bordentda(Delhi & Guwahati, 2014)
45,
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Thus, in this intricate mosaic of adoption, we witness the ebb andofldvadition,
where the delicate balance between longing and custom intertwirtbesk lands, the
inheritance of property weaves a complex dance with the yedonmpgogeny, while
the sacred bond of matrimony finds solace in the embrace of adoggoder touch.
Through the prism of these tales, we witness the enduring spthie Tiwa people,

forging new paths while cherishing the essence of their cultural telfifag
Marriage

The Tiwa community adheres to a set of customary laws and psatitet regulate the
sacrosanct institution of marriage in both the hilly and flakoregy These regulations
are predominantly concerned with clan exogamy, which prohibits mamwéhin the
same clan, and other forms of prohibited marriages. Additionallycon@munity
follows specific guidelines concerning polygyny and divorce, which aggralto the
Tiwa way of life. Chapter Il has already addressed the castopractises that are

associated with the various types of marriage.
Proscribed Marriages within the Tiwa Community

The Tiwa community, residing in both hilly and plain regions, adherascustomary
practise of prohibiting marriage between individuals belonging teahee kul or khul,
which holds significant cultural significance. This custom is roatetthe belief that
members of the same kul or khul are considered siblings, and tlgrafararriage
between them is deemed incestuous. The Tiwas hold a strong comviwi such a
union is a grave sin. In the past, the consequences of committinghthisre severe.
Couples who engaged in such marriages would face excommunicatiothé& ertiage,
effectively being ostracized from their community. The villaglders, acting as
custodians of tradition and moral values, enforced this prohibition to nmagudeial
harmony and uphold cultural norif€.The fundamental premise that underlies this
tradition is that the occurrence of a matrimonial union between indigiduzo are
closely related would not only be detrimental to the couple thensskiytealso to the

wider community. This transgression is thought to provoke the wrath ofteaice

1% Tulshi Bordoloi, ‘Tiwa Sayatta Parishad: AndoloruaRajniti’, in Dimbeswar Bordoloi (eds),
Thurang(Jagiroad, 2016) 87.
199 Bhupesh Darphang, ‘Janajatiya Bhumi SangraksBat Aru Block! in Lakhinanda Bordoloi (eds),
Kakijan (Guwabhati, 2013) 63.
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spirits, gods, and deities. The Tiwas attribute great importancendintaining
harmonious relationships with their spiritual entities and stovavbid actions that
may invite their displeasure. By strictly adhering to the pradbibibf marriage within
the same kul or khul, the Tiwas seek to uphold moral standards, préssnaultural
integrity, and safeguard the well-being of their communityeflects their deep-rooted
reverence for ancestral traditions and their desire to mamtanmonious relationship
with the spiritual realnt’®

In contemporary times, the approach towards couples who violateahibipon of
marriage within the same kul or khul among the Tiwas has evolvesisall of
excommunication, a different course of action is taken to addressittlation and
ensure the sanctity of the marriage. When such a couple is disdptles customary
practice now involves the formal adoption of the bride by another famaibnging to
a different clan. This adoption serves as a way to establisi &inghip relationship
for the bride and enables the marriage to proceeds Frequentyptiess of adoption
is facilitated by a sakhi, who serves as the groom’s equivaenthest man” during
the wedding ceremony and subsequently maintains an ongoing relatiorihipev
bride’s family**

In addition to the adoption, certain obligations are imposed on the coupléand t
families. They are required to organize a community feast, wtherentire village is
invited to partake in the celebration. This feast symbolizes tkeptance and
integration of the couple within the community despite their initi@ahsgression.
Additionally, a penalty is levied on the pair, usually ranging froB01 to (11001,
basedon the economic conditions of the individuals concerneds This éihpealty
serves as a deterrent and reinforces the seriousness dfffémse committeds
Additionally, itis customary for the couple to seek forgivenesssae#t the pardon of
the Gobha Raja, an influential figure in the village who holds aiyhand respects
the customs and traditions of the Tiwa community. These contemporaeticps
reflect a shift in the approach towards addressing marriagesdretwembers of the
same kul or khul. Instead of excommunication, efforts are madetify the situation

through adoption,

10 Tulshi Bordoloi, ‘Tiwa Sayatta Parishad: AndoloruaRajniti’, in Dimbeswar Bordoloi (eds),
Thurang(Jagiroad, 2016) 87.

11| akhianda Bordoloi, ‘Cultural Background of Ethriecoblem in North East India with reference to
the Tiwas of Assam’, in Raihanul Ahmed (edsbhnic Conflict and National Integration in Northakt
India (Nagaon, 2008) 76.
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community engagement, financial penalties, and seeking forgivehl@issapproach
aims to reconcile the breach of custom while allowing the cowpleetrecognized
within the community and seek a harmonious future togéther.

Among the Tiwas, who adhere to the patrilineal system of descemtjage is
forbidden between individuals from the father’s clan and the mestlh. However,
the rules are relatively relaxed when it comes to marbagegeen members of different
clans within the same clan cluster. Nonetheless, the resigdiecome much stricter
when it comes to marriage between members of different bilnaging to the same
clan cluster or maharsa (to which the father and mother belong)n$tance, in a
hypothetical scenario, a girl from the Agar clan (her mothéais)@and the Mithi clan

(her father’s clan) would be prohibited from marrying a boy from the followiags:

0] Tamlong, Masluai, Malang, Sagra and Samsol who together withghe A
constitute onenaharsa.
(i) Lumphui, Madar, Kholar, and Mithi which together form anaharsaor

clan cluster.

When a female individual from a rural settlement enters intmimmany with a male
counterpart from a distinct ethnic group or societal faction, theurmistances
surrounding this union exhibit certain variations within the Tiwa commugitich
marriages are seen as a departure from the customary andrere referred to as
“kecha dai.” In these instances, certain customs and obligations are obsezwedre
the acceptance of the union by the village community. In the evantatfiemale
individual from a rural settlement enters into matrimony with a male individoal &
distinct ethnic group or societal faction, the aforementioned pair isapdédigo remit a
sum of [1100 to the governing body of the village. This fee serves as a symbolic
gesture to seek approval and acceptance from the community forirtteeitribe
marriage. Additionally, the couple is expected to host a commuast,fwhich further
reinforcestheir commitment to integrating into the village arsdefing social bonds.

As part of

12| akhianda Bordoloi, ‘Cultural Background of Ethricoblem in North East India with reference to
the Tiwas of Assam’, in Raihanul Ahmed (edshhnic Conflict and National Integration in Northakt
India (Nagaon, 2008) 7.6
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the marriage, the girl adopts the clan name of her husband, inditeti affiliation

with his tribe or community*>

This adoption of the husband’s clan name signifies the woman’s teansito her new
marital identity. These customs and practices surrounding iftierrtrarriages reflect
the evolving dynamics within the Tiwa community. While strict adhee to tribe
endogamy was traditionally upheld, recent times have seen ati@taahthese rules,
leading to an increasing number of inter-tribe marriages. Meryé is important to
note that marriage outside the Tiwa tribe is still prohibited,taadliwa community
people of both the hills and the plains consider themselves as Hindusy stitong

preference for marrying within their own religious community.

In the Tiwa community, when a girl from the village marridsog from another tribe
or community, it is regarded as “apucca dai.” This term sgmithat the girl is
considered to have permanently left her Tiwa tribe and is no loageember.
Consequently, certain customs and penalties are imposed on thefagmllg to
acknowledge and address this departure from tribal norms. Thefamily is required
to pay a fine, typically ranging from200 to (1500, as a form of reparation for the
perceived disruption caused by the inter-tribe marriage. Additorlaéy are expected
to host a community feast, which serves as a way to recomalaeduild social
relations with the couple and the girl's family. On the other hamn a Tiwa girl
marries a non-Tiwa boy, the boy is enrolled as a member dfeaedit kul (clan) and
maharsa (cluster of clans). He takes up residence with hesvie@mily as a gobhia,
which means he lives under their authority and follows their custohgraditions.
The Tiwa community generally does not favor Tiwa boys marryirlg fjom outside
the tribe. This is because such marriages disrupt the matrihagare of the tribe,
where descent and inheritance are traced through the femaléldinwever, despite
these reservations, there have been instances of Tiwa boys marrigrigpgi outside

the tribe*

13 Maneswar Dewri, ‘Tiwa Satorojar Porichoy, & DaigaDimoruwa Aru Gobha Rajyar ltibritta’, in
Krishnaram Mili (eds)Tiwa Sanskritir Reh-rufGauhati, 2009) 3-39.

4B N. Bordoloi, G.C. Sharma, and M.C. SaiKisibes of AssanPart-1, Popular series (Tribal Research
Institute, Assam, Guwabhati, 1987)80-108.
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These practices and customs reflect the complexities andatidaptwithin the Tiwa
community regarding inter-tribe marriages. The varying consegseand social
adjustments highlight the importance placed on maintaining tdbatity and customs,

particularly in relation to the matrilineal structure of the Tiwa tribe.
Cultural Norms And Customs Governing Polygamy And Remarriage

The Tiwa community adheres to customs that permit men to engpglygamy, which

involves the practise of having multiple wives concurrently. Neviessgewomen are
constrained to maintaining a monogamous relationship with a singleepatt any
given moment. However, there exist no limitations on the remarragwomen

subsequent to divorce or the demise of their spouse. In the conteypbbjfigamous
union, the initial spouse is conventionally granted a marginally eléystsition, while
the more recently wedded wives are anticipated to demonstrédeent and
compliance towards her. It is noteworthy that offspring from eddhe wives hold
equivalent standing and enjoy identical status within the householahudylh there is
no legal prohibition against polygamy, customary norms require thahapraide

equitable support to each of his wives and their offspring.

This obligation is considered a duty and reflects the societat&tjpa that a man with
multiple wives should have the means to support them adequately. Conkgquent
individuals who cannot fulfils this responsibility and provide equal suppeait their
wives and children may face social disapproval within the comnunis worth noting

that the ability to practice polygamy in the Tiwa communitindirectly linked to an
individual’s financial means. The expectation of equal provision favia#s places a
certain economic burden on men who choose to have multiple partnergesuslta

only those individuals who possess considerable resources and can nseet the

obligations are more likely to engage in polygamous relationdHips.

Within the Tiwa community, there exists a lack of documented ceoces pertaining
to polygynous family structures, which involve a male individual simebasly
maintaining multiple wives. The cultural phenomenon of gobhia, whereimala

individual takes up residence in his spouse’s domicile, presents eg@raopediment

% Bandana BarualSociety, Economy, Religion and Festivals of Tiwmaassan(Kalpaz Publications,
2015) 37.
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to the practise of polygamy. Consequently, the Tiwa people do not frggaegage
in the practise of polygamy. The practise of polyandry, wherein a ws multiple

husbands, is deemed impermissible within the Tiwa community.

According to the village elders, the custom of sororate, which invavesdow
marrying her deceased husband’s younger brother and bringingtbithe family as

a gobhia, is no longer promoteds Nonetheless, there exist no limitatioriee
remarriage of individuals who have lost their spouse. Historichklyrémarriage of a
widower who had offspring from his previous marriage posed a complex predicament,
as it presented difficulties for him to depart from his fornpmuse’s abode. In such
instances, the male spouse would cohabitate with his newly-weddedmwifoffspring
under the approval of the first wife’s kin. In contemporary times, waeywossess the
alternative of cohabiting with their newly-wedded spouse and afigpmi either their

ancestral abode or a recently erected dwelling on their ancestraltproper
Customary Laws Relating To Divorce

In the Tiwa community, divorce is considered a last resort doples who have
exhausted all efforts to reconcile their differences and sath@gemarriage. Although
divorce is infrequent in Tiwa villages, it is permissible in gpesituations, including
but not limited to adultery, infertility, or irreconcilable diféerces. The conventional
process of obtaining a divorce is uncomplicated and analogous fotheottusband
and the wife. The dissolution of marriage can be initiated byrepiduey through the
formal announcement of their intention before the village council opdygonally
approaching the gaonburha (village headman) to express their desrmiioate the
union and provide a rationale for their decision. Upon receipt of such astethee
council or the gaonburha shall engage the other spouse and endeavolerte phes
matrimonial union. The council or gaonburha, aided by family and clan mgmbe
particularly the bar zela (clan head) and senior women of thig/fawil intercede and
endeavour to convince the couple to cohabit for a designated duratiodirafftitrem

additional time to reconcile their dispariti€$.

1€ Bandana BarualSociety, Economy, Religion and Festivals of Tiwmasssan(Kalpaz Publications,
2015) 37.
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They may suggest counseling, mediation, or other methods to help retoacitaiple
and encourage them to reconsider their decision. The aim of this preteexhaust
all possibilities of reconciliation and provide an opportunity for theote to reflect on
their relationship before proceeding with divorce. The involvement ofviltege

council and respected community members demonstrates the impgotaned on

maintaining the stability of marriages within the Tiwa commutify.
CUSTOMARY LAWS RELATING TO PROPERTY INHERITANCE

The Hill Tiwas and the Plain Tiwas exhibit a marked divergendbeir respective
systems of inheritance. Specifically, the Hill Tiwas adhere matrilineal system,
whereby descent and inheritance are traced through the maienalhile the Plains
Tiwas subscribe to a patrilineal system, wherein descent andtamoe are traced
through the paternal line. The aforementioned differentiation can der ksl by means
of the conveyance of assets from one cohort to the subsequent one, wisigindsavia
the feminine lineage in the matrilineal framework. The HiWwads, an indigenous
community residing in the north-eastern state of Assam, India,ahem@ue practise
of inheritance that is matrilineal in nature. This practisedesmemblance to that of the
neighbouring Jaintia tribe of Meghalaya, with whom the HW&d$ have had historical
connections and have lived in close proximity. It is noteworthytktieaHill Tiwas have

even come under the suzerainty of the Jaintia tribe at certain pohistary.

The extent of influence exerted by the Jaintia community on th&itas with regard

to the adoption of the matrilineal system. The matrilineal systehich is a social
organisation structure where descent and inheritance are thagedtt the female line,
has been a prominent feature of the Hill Tiwa society. Theidsajnivho are an
indigenous community residing in the Jaintia Hills of Meghalayaalrtive also been

known to practise the matrilineal systétfi.

The phenomenon of Tiwas from the hills migrating to the plains arablesting
settlements in close proximity to the Assamese populatiorekalied in a gradual shift
away from the traditional practise of gobhia, which involves residing the wife’'s

7 Mowsumi B. HazarikaKarbi Anglong Jilar Pahariya Tiwa Sakalor Samaj éanskriti(in
Assamese) (Guwahati: Jagaran Sahitya Prakasha®).201

18 D N. Majumdar, ‘Forward’ in Birendra Kumar GohanThe Hill Lalungs(Guwahati: Anundoram
Borooah Institute of Language, Art and Culture, 399
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family, and the matrilineal system of inheritance. InsteadJiwas have increasingly
embraced the patrilineal system as their preferred modecai syganisation. The
Assamese neighbors derogatorily referred to resident sons-mslaaponiar, implying
a lack of self-respect and ego for men residing in theie’sviparents’ house. This
societal perception likely influenced the Tiwas decision to &hifte patrilineal system.
While the elders attribute the transition to the influence ofAtdsamese neighbors,
people from earlier times offer a different explanation. Accgrdinthem, during the
medieval period, some Tiwas residing in the hills under Jaintiagrel® dissatisfied
with the customary matrilineal inheritance and migrated to the plains withihibra
territory. The chronicle reports migrations of several tribeduding Mikirs (Karbis)
and Lalungs, to the Ahom kingdom during the reign of Jayadhvaj Singheg ey
were granted the right to patrilineal inheritance upon sweatiagiance to the Ahom

king.***

Within the Tiwa community, comprising both the hill and plain dws|léris observed
that individuals possess two distinct forms of property, namely aktasd acquireds
The subject of the present discourse concerns the classificatppopsrty into two
distinct categories: immovable and moveable. The former categoogmpasses such
items as land and houses, which are characterised by tleglraind stationary nature.
The latter category, on the other hand, includes items such as ataamé household

articles, which are characterised by their capacity for litphind transportability>°

However, it is noteworthy that significant changes have been obsariezent times,

which have impacted the traditional customs and their applicationsrcainitext. In
addition to the concept of individual property, there exists a notion of comm
property within the village. This type of property is owned abiely by the
community and includes the land surrounding thaans and namghar. Moreover,
communal property also encompasses trees, open spaces, and jhum lands. The
management and administration of the aforementioned property is wrettedvillage

council, which exercises exclusive control over its utilisatiome Tispensation of

benefits derived from the property is contingent upon the village c&incil

19D .N. Majumdar, ‘Forward’ in Birendra Kumar GohanThe Hill Lalungs(Guwahati: Anundoram
Borooah Institute of Language, Art and Culture, 399

120 Bjrendra Kumar GohairiThe Hill Lalungs(Guwahati: Anundoram Borooah Institute of Language,
Art and Culture, 1993).
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determination of the appropriateness of such benefits for individealdng to avail

themselves of them.

The Hill Tiwas adhere to the ultimogeniture practise in thedfier of assets, whereby
the parental abode and a substantial proportion of the familyisudigral land and
other possessions are bequeathed to the youngest daughter, refagdbetsadiya.
The individual referred to as “sadiya” and her spouse currentiytanaitheir residence
in the domicile of her parents. Following the passing of her motieeaforementioned
individual becomes the rightful inheritor of the familial abode. timegions where there
exist multiple female offspring within a household, the senior datgylated their
respective spouses are apportioned a portion of the familial homestgaaity and
furnished with monetary aid to construct their individual dwellingstddisally, it was
customary for male off-spring to not receive any fixed assgtmheritance, as they
were expected to relocate to their spouse’s household as a gohieisident son-in-

law 121

“Tileswar asserts that there exist situations where this paldicmode of inheritance
can be temporarily suspended or modifieds He illustrates this througheastiady of
his own family, indicating that there may be specific situations oreageats within
families that deviate from the usual ultimogeniture systemintf®rtant to note that
customs and practices can vary within different Tiwa communities, anificpetails

of inheritance systems may differ from one family or village td@not he information
provided reflects the general pattern observed among the HigisTiegarding property

inheritance.”

In recent times, there has been a noticeable shift in the damanunity, particularly
among the Hill Tiwas, regarding the practice of gobhia and the iaheeitof property.
There is a growing trend among sons to opt for co-residence witiwikies in either
the parental home or a dwelling erected on the ancestral propertyfoférmentioned
transition can be ascribed to multiple contributing elements. lipjtthere have been
occurrences where male individuals originating from the village latered into

matrimony with females from different tribes or the Plalinwa society. The latter

121 Bjrendra Kumar GohairiThe Hill Lalungs(Guwahati: Anundoram Borooah Institute of Language,
Art and Culture, 1993).
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group does not adhere to the gobhia custom and is disinclined to acknothiedgdes

as permanent sons-in-law.

This intermarriage with individuals from different cultural backgds has influenced
the Tiwa youths’ perspective on residence patterns and inteitgnactices.
Furthermore, the younger demographic, as a result of heightenésl déwalucation
and heightened exposure to individuals from the plains, views the gaidt@cas
antiquated and advocates for equitable distribution of ancestral. d3sstsassert their

rights to inheritance and challenge the traditional matrilineal my<te

As a result, a transition can be observed, with elements of botflimeat and
patrilineal systems coexisting within the community. In certsgenarios, landed
properties are bequeathed to married offspring of both gendersinggutohabitation
of the son and daughter, along with their respective households, eitherancestral
abode or in separate dwellings within the same premises. Thasges in residence
patterns and property inheritance are not uniform across all Tilagesl and families.
They represent emerging trends and individual choices within the egaobacial

dynamics of the community.

The Tiwas of the Plains adhere to a patrilineal system ofitahee. In the event of the
father’s demise or even during his lifetime, the agricultiarad is distributed equitably
among his male offspring. Traditionally, it is customary forfttiber to reserve a parcel
of land for his personal use, which is subsequently bequeathed to the sprowiles
him with care during his elderly years. In the context of family inhecégractises, it
is customary for homestead land to be distributed among male ingfSpt It is
generally acknowledged that the son who has remained in ptogémity to the
parental household and has assumed responsibility for their avaiftneir advanced
years is entitled to inherit the primary residence and the lgimese of the land. In
contrast, female offspring do not receive any fixed assets thraugdritance.
Notwithstanding, it is possible for parents to bestow upon their offspring certats ass

that are transferable in nature at the time of their matymidnmarried daughters, as

122 b N. Majumdar, Forward in Birendra Kumar Gohairilhie Hill Lalungs(Guwahati: Anundoram
Borooah Institute of Language, Art and Culture, 399

123 Maheswar Pator, ‘Paharor Tiwa samajar bibah pédhat Pankaj Kumar Deka (eds)liwa
Janagosthir Vaxa-Sabhitya-Sansk(i@uwahati and Morigaon: Olimpia Prakashan and TAwgonomous
Council, 2015).
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well as widowed or divorced daughters who do not receive finaassstance from
their in-laws, are entrusted to the care of their brothers. TBtebdition of movable
assets, including ornaments, belonging to the mother is carried aut @guitable

manner among her daughters.

However, a daughter-in-law who has dutifully fulfilled the resguhty of caring for

her elderly parents-in-law may assert her right to adiaare. Multiple intra-family
property disputes were identified in the Plains region. Frequenhdgetconflicts were
settled via the involvement of esteemed members of the clan andsasioog with the
support of the mel (a council of the village) to achieve an equitaltieome. It is
noteworthy that inheritance customs may exhibit variability agiimwa households.
Although overarching trends may be discerned, particular dispositaysdiverge
contingent on personal factors, regional traditions, and the pariticipdtelder family

and clan constituents.

PREVALENT LAWS AND PRACTICES BY TIWA COMMUNITY IN THE
SOCIALAND RELIGIOUS DOMAIN

The Tiwa community in Assam adheres to customary laws andgasithiat regulate
personal conduct. Additionally, there exist several customs thatelan individual’s
interactions with the divine, as well as their engagement Wwétbtoader community
and society. The Tiwas, especially those dwelling in the elévatgons and following
the customary faith, attach great significance to the adherermeéigsbus mandates,
restrictions, and proscriptions. It is believed that the religiows land taboos are
inflexible and require strict adherence. It is commonly held 8tetying from
established norms can result in significant negative consequences, yndorotile
transgressor but also for the wider community. As a means of yirgsepiritual
harmony and communal well-being, the Tiwas place great importemitee adherence

to religious laws and taboos.

In addition, there exist established norms and legal frameworksgthetrn an
individual's interactions with their community, beyond the scope of ioam
legislation. The regulations and customs that are commonly linkédive utilisation

of shared resources may be classified as civil or social [Bwey are influenced by
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religious prescriptions and taboos, creating a close linkage é&rtile religious and

social spheres of Tiwa lif&¢*

The Tiwas recognize the significance of religious observarsmsal customs, and
communal responsibilities in maintaining the harmony and welfdrdoth the
individual and the community. These customs and laws serve as guiding prifariples
their interactions with God, their fellow community members, and the broader society
The principal traditional laws and practices in the social angigas domain may be

described under the following heads:

Holistic Prescriptions and Cultural Taboos respected by theTiwa

community

In the Tiwa community following the traditional religion, prohibiis, religious
prescriptions and taboos are observed at various levels, includingndivedual,
household, clan, and community or village levels. While daily pregmdsrituals are
not mandatory for an individual, there are certain customary prattiatare expected

to be followeds

One such custom is giving the first serving of rice to the goasdbkginning a meal.
This basic ceremony must be performed by both men and women. tbsingight
hand, they place the first portion of rice in front of the dish framch they will eat,
while uttering the incantation: “Ei kasai! Kone pase thawa thasva khu hungkar ya
phungkar!” This incantation can be roughly translated as “O Almightcept this
from me and protect me from evil.” When an individual takes thefis animal, such
as a fowl, goat, duck, or pig, for food, a small ritual is perfartoecleanse oneself of
the act of killing a living creature. The following invocation is ¢ to ask for
forgiveness before performing the act: “Tuk chana khak chanansekana korlom
chana” (meaning “O Almighty, may no crime befall us for takamay the life of this

creature of yours!"}#

124 M. PatarTiwa Sanskritir Jilingon{Tiwa Sahitya Sabha, Morigaon, 2004).

125 Mahendra Manta, ‘Tiwa loka-sanskritit madh’ (insasnese), in Pankaj Kumar Deka (edg)ya
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These rituals and incantations reflect the Tiwas’ beliefeekmg forgiveness and
protection from higher powers and acknowledging the importancespécefor life
and the need to cleanse oneself of any perceived wrongdoings. |®yirgl these
customs, individuals aim to maintain spiritual harmony and uphold thiegiores
values. The Tiwa community, residing in both hilly and plain regioosduacts an
annual ceremony known as phitri at the household level to pay homagée tiettarted
forefathers, as per their customary faith. The aforementioaezimony is performed
within a singular day and is under the supervision of the bar zela, wdethelposition
of leadership within the clan. The phitri ritual involves the pregemnt of a bundle of
paddy from the initial harvest at the mudha khunda, a wooden columreditnahe

bar ghar or culinary area of every residence.

According to local beliefs, the mudha khunda serves as the abodectdiritsepatron
deity and forefathers’ spirits. The adherence to phitri and trtheitional regulations
is motivated by a concern of causing dissatisfaction amongotleéathers’ spirits,
believed to inhabit the bamboo groves and meticulously monitor the aofidhsir
progeny. The apprehension experienced by individuals serves as a prenedimge
for conforming to these established traditions. The majority afifgignt rites of
passage throughout the life cycle, including those pertaining to, Ioarriage, and
death, are commonly observed within the household setting. The aforemeenti
customs entail the involvement of kinsfolk, clan affiliates, and tlieempopulace,
underscoring the collective essence of these rituals and th&csigoe of upholding
customary practises within the Tiwa commurift).

The Maiha Choma Rowa ritual holds great cultural significance among thEw#i$,
particularly as a customary practise at the clan level.afdrementioned ceremony is
deemed obligatory for each clan and carries significant stgnife. In the Tiwa
language, the term “maiha” denotes the practise of jhum oinghaftlltivation, whereas
“choma rowa” pertains to the act of offering worship. Hence, thetipeais intricately
linked to the process of jhum agriculture. Annually, during the montSawh (July-
August) or Padu (August-September) in the Tiwa calendar, the N#ibema Rowa

ritual is conducteds The purpose of this practise is two-fold. Fifsdims to ensure a

126 Mahendra Manta, ‘Tiwa loka-sanskritit madh’ (insasnese), in Pankaj Kumar Deka (edSyya
Janagosthir Vaxa-Sahitya-Sansk(fBuwahati and Morigaon: Olimpia Prakashan and TAw@nomous
Council, 2015).
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productive yield in the jhum fields. Secondly, it seeks to make amendsef loss of
insect and pest life during the land clearing process througlusheof fire. The
researcher was afforded the chance to observe the Maiha ChonaacB@mony as

conducted by the Agar kul constituents during the course of their fieldWork.

The ritual was observed by all eighteen Agar families negith the village. Every
household made financial contributions based on their ability to coveo#ts. One
household contributed a piglet for sacrificial purposes, whereas three other households
provided the necessary seven fowls for the same purpose. Furthemrneryg
household produced “ju,” a regional fermented drink, which was concoctéageby
female members of the community. The ceremonial event ocdarthd jhum lands,
which are located at an elevated position above the village. Thewasdcarried out
by Libor Agar, the bar zela, with the assistance of his nephemdi, who is
undergoing training to assume the role of the future bar zela kfithBoth individuals
participated in a ritualistic fast, wherein they only consumed| gjuantities of juice.
Following the sacrificial ritual and divination process utilisitige entrails of the
sacrificial fauna, which produced favourable prognostications, the paaticipants
proceeded to grill the sacrificial meat over an open flamdewle female participants
prepared rice and vegetables. Subsequent to the communal mealdithéuals
reconvened to the settlement during the latter part of the day.

Within the Plains Tiwa community, adherents of the tradition&jiosl are bound to
observe a number of annual rituals that are deemed mandatoryniduenseof the clan.
The cultural practises of a society are often steeped inicradind imbued with a sense
of significance that is passed down from generation to gener&imong the many
rituals that are observed by certain communities, one that stahdsthe Deo-Sewa.
This particular ceremony is conducted during the month of Kati-Agivbich falls
between the months of October and November. The Deo-Sewa is -acmoeed
tradition that has been practised for many years and holds geseting for The
ceremonial practise in question involves the presentation of thgurawetel nuts of
the season to the divine entities, accompanied by the venerationikd, Kaith the

objective of beseeching a copious yi&id.

ii; Pankaj K DekaTiwa Janagosthir Bhasha-Sahitya-SansK@uwahati: Olimpiya Publications, 2015)
Ibid.
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It is imperative to note that the Plains Tiwas are bound bythqgoée of community
rituals that are deemed mandatory. The Andhari Phuja, a religtaag s observed
during the month of Padu. The present discourse concerns a customasg phattis
enacted with the aim of appeasing the village deity Andhari, in addition to her younger
siblings Pugodi and Chunpala. It is widely held that the performantigsofitual is
essential for maintaining the harmonious relationship between thenhahbitants

of the village and the divine entities that are believed to presieetheir welfare. The
present ritualistic practise serves the purpose of invoking theedbgnediction of the

triad of village deities, with the aim of securing the weltamd prosperity of the village

and its denizens in the forthcoming y&&r.

The Tiwa community, as part of their cultural and traditionatiwas, engages in a
customary observance referred to as Langkhun Phuja. This partitwgéis carried
out during the Bohag month, which falls between the months of April and Thay.
omission of the aforementioned ritual is purported to potentially intbigeire of
Baghraja, the guardian spirit responsible for safeguarding aglaegtreat of tigers.
The present discourse posits that the manifestation of anggers is a contributing
factor to their attacks on villagers who traverse the thickigsied areas in search of
firewood. The Yangli or Lukhumi Phuja is a customary community Iritbat is
annually observed for a duration of seven days. This ritual is jaibfgrved by a group
of ten to twelve villages. The ritual, as a customary pragdegpsted in a rotational
manner by each participating village. The prevailing belief ajrie local populace is
that the omission of the aforementioned ritualistic practise lesy to unfavourable
agricultural yields and widespread scarcity of sustenance irsutreunding rural

settlementg®°

The collective observance of Sani Puja during the month of Jeth-Jivieg) outside
the village premises by adherents of the traditional religiom esiIstomary practise
aimed at the prevention of malevolent spirits from infiltratimg\tillage. This ritualistic
tradition is deeply ingrained in the cultural fabric of the comnyuaitd serves as a
means of safeguarding the well-being of the inhabitants. Farthre, it is incumbent
upon them to duly adhere to the Botolmaji Puja ritualistic obseriartbe month of

129 pankaj K DekaTiwa Janagosthir Bhasha-Sahitya-SansKf®iwahati: Olimpiya Publications, 2015)
130 TyIsi Bordoloi, ‘Tiwa xakalar yangli utsav’, in Rla Sarma, Monalisa Saikia, and Dharani (eds.),
Loka-Sanskritir SofuréGuwahati: Axom Jatiya Vidyalaya Shikkha Xangxad0Z2) 33-37.
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Padu, with the intention of appeasing Botolmaji or Burha-mahadeo,swenerated
as the progenitor of the cosmos by the adherents of this traditiese rituals serve to
maintain spiritual connections, seek divine blessings, and ensure taeewsl the

community among the Plains Tiwas.

The Tiwas, who reside in both the hills and the plains, and adhere t@ditenal
religious practises, attach significant significance to the afc appeasing the
supernatural forces through the performance of particular ofeeang sacrifices. It is
widely held that the deities must be propitiated in accordartbecwstomary practises,
involving the presentation of libations jof(a fermented beverage made from rice) and
the offering of sacrificial animals such as pigs, fowls, avatgy The prevailing belief
among adherents is that the divine entities in question will not éegnalternative
mode of tribute as acceptable. In the realm of religious practisesticulous approach
is taken towards the execution of rituals, as every divine entitysseates a distinct

form of appeasement.

Within the context of certain communities, the proper execution oélsitis of
paramount importance. To this end, the dewri, or priests, and otlgevuglspecialists,
as well as the villagers who participate in these ceremobies; the weighty
responsibility of ensuring that these rituals are performed télitmost accuracy and
precision. The significance of adhering to the prescribed ritual chermterstated, as
it is imperative for the attainment of the desired outcome andubigance of divine
disapproval, which may have adverse consequences for the inhabitantvibagfee
The individuals who hold the esteemed position of religious speciatistsding the
dewri, hadari, bar zelas (clan heads), and other officialssulject to a plethora of
customary prescriptions and prohibitions. These regulations are & glecto the
sacred nature of their work and their crucial responsibditggpease the deities. The
practise of fasting is a common requirement for adherents of magipuslitraditions,

particularly in the context of ritual observances.

In accordance with this practise, individuals are often expectatisiain from food
and drink for prescribed periods of time prior to and during the peafucenof these

rituals. However, it is worth noting that some traditions may pgehmiconsumption of

131pankaj K DekaTiwa Janagosthir Bhasha-Sahitya-SansK@uwahati: Olimpiya Publications, 2015)
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certain liquids, such as juice, during these fasting periods. Ibé&s observed that
women who engage in the ritualistic brewingjwfare expected to adhere to a strict
regimen of fasting. This requirement is deemed essential to the poagmertion of the
ritual and is therefore considered a crucial aspect of the overadless. The
significance of this practise is rooted in the belief thatirfgsserves as a means of
purifying the body and mind, thereby allowing for a more profounditgai
experience. As such, it is a fundamental The preservation and aaheguof sacred
mantras, also known as incantations, is a crucial duty thatf@lis the purview of

religious expert$>

The preservation of these mantras is of paramount importance amduiseskwith the
utmost diligence and attention to detail. The act of uttering iatians related to
divination or the propitiation of malevolent spirits and ghosts is a tbpichas been
shrouded in significant taboos and prohibitions. It is widely believadhkancorrect
or derogatory utterance of these mantras can result in seveshmenit from the
supernatural realm, not only for the offenders but also for the enlisge. The
implications of such transgressions are far-reaching and canlinew®nsequences for
all those involveds As such, it is imperative that individuals egercaution and
sensitivity when engaging in such practises, lest they incurwitsh of the

otherworldly forces that govern these domains.

The utilisation of mantras is a practise that requires gaaaion and responsibility,
particularly among those who possess knowledge of such incantation$y paests
and divinators. It is imperative that these individuals exerciseration in the
dissemination of such knowledge, imparting it only to those who are deeme
responsible enough to handle it. The act of ensuring the well-logitige entire
community and preventing harm from befalling them is of paramount importarge. It i
a crucial measure that must be taken to safeguard the collectiNare of the

community.

The researcher discovered that slaughtering various animalsugst to specific
taboos among several Tiwa tribes. For instance, it is forbidden faildo® Mithi clan

members to kill tigers or engage in tiger hunting. The Hukamn chembers think

132 M. PatarTiwa Sanskritir Jilingon{Tiwa Sahitya Sabha, Morigaon, 2004)
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Padmavati, one of their ladies, conceived by a mystical union withdloa during the
period they lived in Khairam. She was reportedly banished from hervdlage but

took refuge with the Amswai people. Through this holy marriage, she lgeth to a

tiger, which thereafter began to prowl the adjacent wodsventually, Padmavati
gave birth to a son who established the Hukai clan. Because théigesseas their
siblings, members of the Hukai clan do not kill them. A fable deisgithe relationship
between the Mithi clan and tigers was also told by elders within the Tilvea t

This specific myth said that a couple who violated the social tabolmomfendogamy
were banished from society and sent to dwell in the wild. his kidlefaan orphan
when both of his parents passed away from an unknown sickness. When g passin
tigress saw the wailing kid, she gave him her own milk tol feien. Alongside the
tigress’s own pups, the youngster grew up. When he was an adultitegnaied into
society as a human and started the Mithi clan. Because to lies members of the

Mithi clan see tigers as members of their own family and dewpot or kill them. The
Tiwas’ love for certain animals and their faith in ancestrgt divine beginnings are
reflected in these taboos and related stories. The Tiwas deatertheir loyalty to

established traditions and their close relationship with natuphgiding these taboos.

Many Plains Tiwas who have embraced Assamese Vaishnavismchagen to
disregard numerous traditional religious taboos and prescriptions. Thauads in
guestion view these particular practises as being in opposition tprithaples
espoused by Vaishnavism. The adherents of Assamese Vaishn@iggynpsohibit the
practise of animal sacrifice and the consumption of rice beer in the tohtekgious
ceremonies. The religious practises of the community areeckmin the village
namghar, which functions as a venue for bhauna, a form of dramatecrparice that
holds significant importance in Assamese Vaishnavism. Additionddéy,namghar
serves as a location for public gatherings, grievance redsessabns, and adjudication
of both religious and civil transgressions. The namghar assumes al pivation in
the dispensation of justice within the community.

The Plains Tiwas who have incorporated Assamese Vaishnavisrhaitaeligious

practises have adopted the ek-saran dharma, which is a ptévaishnavite cult in the

133 Birendra Kumar GohairiThe Hill Lalungs(Guwahati: Anundoram Borooah Institute of Language,
Art and Culture, 1993).
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Assam region, with regards to their deities. As per the accourite efderly members
of the community, the Pathak, who holds the position of the priest at Ithgevi
namghar, espouses the belief that Lord Krishna, being an embodimamntofishnu,

holds the highest position among all deities, with all other divingestieing regarded
as mere manifestations of Lord Krishna. Consequently, the atemeinof autonomous
divinities is deemed superfluous in this context. Although this groupepasted the
conventional religion, it has been observed that certain individuals h&mebmced
the traditional religion, suggesting that not all members have tlidgssociated

themselves from the longstanding customs and convictiéns.
Use of Community Natural Resources by the Tiwa community

The Plains and Hills Tiwa communities adhere to customary kv practises
pertaining to the utilisation and conservation of communal natural resoumcluding
village forests and water bodies. In contrast to the Plains Titnaslill Tiwas possess
a broader range of traditional regulations and customs pertdmitige responsible
utilisation and administration of both hallowed and non-hallowed areas. The Hall Tiw
regions are renowned for their dense and thick forests that lentiecthans, which
serve as religious centres. The gaon sabha, which is the villagalcandaeligious
customs are strictly implemented to safeguard and consenerthesed areas. The
local community holds the belief that any act of desecratidesiruction towards these
revered areas would result in adverse consequences not only fortbiegier but also
for the entire village.

The sacred spaces are subject to strict regulations that prainyifiorm of tree felling
and restrict the collection of fallen twigs or fruits by thiagers. Notwithstanding,
trees could be felled for the intention of preparing communal banquetsashihe
produce may be ingested by young offspring following a ceremonsdiptaion of the
initial crop of the season to the local divinity of the than, conduayethe dewri (a
religious expert). Individuals who breach these regulations are stbjegbenalties by
the gaon-sabha, usually in the form of a nominal monetary pe¢hattig commensurate
with the offender’s financial status. In instances of greaeersty, the transgressor

may be obligated to finance a ceremonial act of contrition or aganicommunal

134 M. PatarTiwa Sanskritir Jilingon{Tiwa Sahitya Sabha, Morigaon, 2004)
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banquet. Typically, individuals who are female or underage and engalge act of
procuring fruits or twigs from théhansare issued a cautionary notice with regards to
refraining from repeating such behaviour in subsequent instificEse primary
motivation behind the villagers’ adherence to these rulemted in their fear of divine
punishment rather than social censure. Maternal figures frequeatifon their
offspring about the potential consequences of entering the wilderngissgithe
notion that the environment serves as the dwelling place of thidiesdand therefore
warrants reverence and conservatiithe Hill Tiwas have a stronger commitment to
preserving sacred spaces and natural resources, driven byltbeiusebeliefs and the

fear of divine consequences for desecration or destruction.

In the non-sacred spaces of the village, such as individual propertidands owned
by clans or the village as a whole, different rules and permisappig to cutting down
trees. On an individual’'s property, no permission is required to ces.tr¢owever,
customary practices dictate that if a tree is felled p#rson should plant a sapling in
its place as a form of compensation for the loss of the tréenWlealing with lands
owned by a clan, it is imperative to obtain authorization from @ <klders prior to
engaging in tree felling activities. This stipulation guaranted determinations
pertaining to the cutting down of trees are arrived at throughlectieé process and

with regard for the welfare of the entire cfgh.

In the context of village-owned lands, the gaon-sabha, which is tlagevidouncil,
possesses the legal power to authorise the felling of treesaltypsubject to the
payment of a prescribed fee. The amount of the fee may vary bagkéd economic
condition of the person seeking permission. If someone cuts down aitineat the
necessary permission, they may be subject to a fine. As a maeaggaration and
promoting conservation, the gaon-sabha often requires the offender tofipéant
saplings in exchange for the felled tree and take care of éisewell. This practice
exemplifies the village council’s commitment to conservationthadeplenishment of

the tree cover in the community.

135 pankaj K Deka, (eds) ‘Tiwa Janagosthir BhashatgatBanskriti’ (Guwahati: Olimpiya Publications,
2015
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By implementing these rules and practices, the gaon-sabha den@snatreethos of
conservation and sustainable resource management within the,\aifsgeing that the
cutting of trees is regulated and accompanied by efforts tgatatthe environmental

impact.
3.3.3 Customary Laws Relating To Civil Offences

In the villages, both in the plains and hills, the village council fmgaon sabha) has
the authority to settle civil disputes and address civil offensessel offenses can
include various forms of public nuisance, eve-teasing (harassmewonaén in public
spaces), disorderly brawling, adultery, illicit sexual relas, and Instances where an
individual declines to enter into matrimony with a female parswérsequent to
engaging in sexual intercourse with A& An exemplary instance pertains to an
individual named Tilu, who has gained notoriety within the communitlyiforecurrent
inebriation and propensity to create disturbances in public settirggiddrs complain
that Tilu frequently quarrels with his family and then goes outisfhouse, using
abusive and obscene language towards his family and other villagierstvam he has
grievances. In response to these complaints, the gaonburha (villagesdmadummons
Tilu before the gaon sabha, where the matter is discussed atidiardes made. In this
case, the gaon sabha imposes a fine/®00/- on Tilu and issues a warning that

strongerpunishment will be meted out in the future if he continues to misbehave.

It's worth noting that while most civil disputes and offensessatded by the village
council, some cases may escalate to the modern law court, particularly thogmgvol
boundary disputes between neighbors or disputes related to agridaltargiven out
for share-cropping. In these situations, if the parties involvediasatisfied with the

decision of the village council, they may choose to pursue theimrctsecourt system.

TRADITIONAL LAWS AND PRACTICES IN THE CRIMINAL DOMAIN

It is true that traditionally, village authorities had juri¢tio over a wide range of
criminal offenses, including murder, rape, grievous hurt, assablery, and others.
However, in recent times, the jurisdiction of village authoritiedde®s limited to less

138 R. Amsih, Traditional Village Administration among the Tiwa Dimbeswar Bordoloi (eds),
Thurang, Tiwa Mathonlalokhra (Jagiroad, 2016), 279-280.
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serious offenses, excluding the more serious crimes. In contemsweigty, the
commission of serious offences, including but not limited to murdee,rgrievous
hurt, assault, and robbery, are commonly addressed through the intarvankaw
enforcement agencies and the formal legal system. Such offerecesnsidered to be
of a particularly egregious nature, and as such, are subjechemlaened level of

scrutiny and punitive measurts.

The police, as the primary law enforcement body, are taskédmwiestigating these
offences and gathering evidence to support the prosecution of the accuseds The formal
legal system, which includes the courts and other legal institut®nssponsible for
adjudicating these cases and imposing appropriate sanctions upon thosguitiyiad
committing such offences. In instances of minor criminal transignes that fall within

the purview of the village authorities, the accused individual is samachto stand trial

before either the gaon-sabha or mel, contingent upon the geograpbatain. In the

course of legal proceedings, the accused is afforded the opportupitgseent their

defence, while the complainant’s perspective is also given due comisidéta

In the process of adjudication, the relevant evidence pertainihg todtter at hand is
meticulously examined and evaluateds Subsequently, a verdict of giitigror not
guilty is rendered based on the information that is available asdbéen duly
considereds In the event that an individual is deemed culpable, iumbent upon
them to remit a monetary penalty to the village council and fumeistitution to the
aggrieved party, with due regard for the gravity of the transigmesnd the financial
circumstances of the offender. As a component of the resolution privéegmssible
for the offender to be mandated to issue a public apology to the aypavty, in
addition to any monetary fines or compensatory measures. Wahilgrtliess may have
been customary in the past, the formal legal system has gamredpmominence in

dealing with serious criminal offenses in recent times.

139 R. Amsih, Traditional Village Administration among the Tiwa Dimbeswar Bordoloi (eds),
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The Tiwa community recognizes various categories of criminal afenghich can be
categorized as follows:

) Murder with intention: This is considered the most serious crime, both
in the eyes of the community and the divine. Taking someone’s life
intentionally is regarded as a grave offense against humanitthand
gods.

(i) Murder by accident: Unintentional killings or deaths caused by
accidents are recognized as criminal offenses, although theybenay
considered less severe than intentional murder.

(i)  Rape: Sexual assault, particularly the act of rape, is coadideserious
crime that violates the dignity and rights of individuals.

(iv)  Outraging the modesty of a woman: Offenses that involve viol#dimg
modesty and honor of women are taken seriously by the Tiwa
community.

(v) Grievous hurt and assault: Acts that result in serious physioal tia
assault against another person are considered criminal offenses.

(vi) Robbery and theft: Stealing or unlawfully taking someone’s property is
recognized as a criminal act.

(vii)  Wrongful restraint: Restraining someone against their will siricéing
their freedom without legal justification is seen as a criminal offense

(viii)  Petty offenses: These include minor offenses such as pettyrtiiedir

mischief, simple hurt and assault, and other minor transgressions.

While these offenses are recognized within the Tiwa commuihigy severity and
conseqguences may vary, and the handling of such cases may depend oarguatesn
and practices. The level of exaggeration or emphasis on theseesffeimguld be
considered within the context of the Tiwa community’s cultural n@mnasperspectives

on criminal behaviot*!

It is true that the Tiwa people, both in the plains and hills, gdigenave limited
familiarity with serious criminal offenses such as murder @pe. These types of

offenses are considered grave and are seen as great sinsthgairestor or the divine.

141 R. Amsih, Traditional Village Administration among the Tiwin Dimbeswar Bordoloi (eds),
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In the Tiwa community, murder is viewed as the most severemairoiffense and is
seen as a major transgression against the sacredness Thdifact of taking another
person’s life is not only considered a crime but also a significemnal and spiritual
violation. Furthermore, the Tiwas maintain the conviction that sditied death, or

suicide attempt, is regarded as equally immoral and is subject teptegatutiort*

The community sees it as an act that goes against the sasedhiée and the divine
order. In the case, where a girl attempted to commit suidiéeyitlage authorities,
represented by the mel or gaonburha, likely intervened and sbtlebtter according
to their customary laws and practices. The specific resolwimrd depend on the
circumstances and the norms of the Tiwa community, but it iylikat measures were
taken to address the situation, provide support to the girl, and discoucdgacsions

in the future.

While customary laws and practices have played an importantrateaintaining
justice and harmony within the Tiwa community, it is necessaacknowledge that
there have been changes and challenges in recent times. dtibenary laws have
their unique features and aim to correct rather than stigentlie offender, it is not
accurate to suggest that they are always more effective \oersally preferred over
modern legal systems. Indeed, it is a fact that customarinlée/ various forms, such
as personal, socio-religious, and criminal matters, has tradiofadiién under the
jurisdiction of traditional village authorities. Frequently, thereised their power
judiciously and equitably in order to resolve conflicts and uphold dtatiithin the
society. However, it is important to recognize that traditisyatems are not without
limitations. They may lack formal legal procedures, transpgremd uniformity, and

their decisions may sometimes be influenced by personal bidgeged perspectives.

In recent times, the powers and jurisdiction of traditional bodies inaeed declined,
partly due to the influence of modern legal systems and their vadeh. People may
choose to approach modern law courts for serious matters dueresvge need for
a more objective, standardized, and formal legal process. Moderrsisgams often

have well-defined laws, established procedures, and mechanismedfess and

142 R. Amsih, Traditional Village Administration among the Tiwa Dimbeswar Bordoloi (eds),
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punishment. It is also worth noting that the shift towards moderhdggi@ms does not
necessarily indicate a complete loss of faith in the tauhtisystem of justice. It may
reflect a recognition of the need for a balance betweemmasy practices and the
benefits offered by modern legal frameworks. Communities miayatie and rely on

customary laws for certain types of disputes or matterdatatithin their purview.

While customary laws and practices have their merits and cortorgve relevance
in maintaining peace and justice within the Tiwa community, itmportant to
recognize the evolving nature of legal systems and the needlfalanced approach

that incorporates the strengths of both traditional and modern systems.
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CHAPTER 4: ADMINISTRATION OF JUSTICE AMONG THE
TIWA COMMUNITY

INTRODUCTION

This chapter seeks to explore the intricate framework of thea Tiammunity’s
traditional system of administering customary laws througin dsteemed traditional
institutions. The main objective is to provide a detailed account oprbgressive
changes that have occurred over time in the authority and julasdiof these
institutions, while critically analysing their present-dayeraind significance. It is
crucial to recognize that the Tiwa community operates withlagally pluralistic
context, where state-administered laws and institutions also jusisdiction.
Therefore, this chapter will carefully examine the intecadj intersections, and
potential conflicts between the traditional institutions and the modern or rsiabsed

counterparts, aiming to understand their profound implications.
THE TIWA INSTITUTION OF KINGSHIP

According to the rich tapestry of Tiwa history and folklore, thaegkholds an
unparalleled traditional authority that extends over all aspectsivdf criminal,
personal, and religious matters within the Tiwa community. Thegalréneage is
passed down through generations, granting them an esteemedstattsditary rulers.
Among the Tiwas, numerous kings exist, each recognizing the jresinposition of
the Gobha Raja, the Tiwa king of the illustrious Gobha kingdom. This at&dgment
of supremacy encompasses every facet concerning the Tiwahigbdéighting the
significant role played by the Gobha Raja. Initially, the Tiwa &isgrved as loyal
subjects to the Jaintia kings of Meghalaya, yet they would oty rise in rebellion

against their dominiof®

Tiwa folklore shares captivating tales, narrated by promimelitiduals interviewed
during the research, that portray the Gobha kingdom as the epicEptsver. The site
was selected for its natural defences and is surrounded bartinenic convergence of
hills and water bodies in the modern-day Morigaon and Karbi Anglongctisof

143 Birendra Kumar GohairnThe Hill Lalungs(Anundoram Borooah Institute of Language, Art and
Culture, Guwahati 1993).
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Assam, as well as the Khasi Hills district of Meghalaylaese geographic features
provided a measure of safeguard against potential invasions ortduedisa the
formidable Jaintia king&"* Furthermore, historical chronicles from the medieval era
frequently make reference to the magnificence and influenteeaBobha kingdom,

underscoring its enduring significance.

In the medieval era, the Lalung principalities faced significaatlenges posed by two
prominent ethnic groups: the Ahoms in the plains and the Jaintiashiil$hén 1658,
Pramotha Rai, a member of the royal family of the Jaintiaddng sought the
assistance of the Gobha king to jointly organize a rebellion agdiest common
adversaries. This alliance aimed to confront and resist the opposing fotqesstda
threat to both the Lalung principalities and the Jaintia kingdom. ©Haboration
between Pramotha Rai and the Gobha king was forged with theiadjeiccountering
the influence and power of the Ahoms and Jaintias, leveraging theirroeirdirength
to resist the encroachments of these dominant grdtiffhe united front sought to
establish a formidable resistance against their mutual foes,go#wenway for a
potential shift in the balance of power in the region. Nevertheles&obha monarch
declined to provide assistance, a decision that provoked great indignatwenprince.
Following this, the prince initiated a military offensive agaith& Gobha kingdom.
Thankfully, through the assistance provided by King Jayadhawaja&ofdhe Ahom
dynasty, the Gobha king was able to obtain the necessary mangudvexsources to
successfully fend off the attack. The Ahom kingdom’s historieabrds suggest that
the Tiwa monarchs formed an alliance with the Ahom military eéerovho were

deployed to suppress the Jaintias and re-establish order in the area.

During the early 19th century, the Tiwa chiefdoms displayed rerbierkasilience in
the face of the Burmese invasion. In 1832, under the rule of Shobha SinGlutha
Raja of the Tiwas, four British individuals were apprehended andegubestly
executeds This incident prompted a response from the British Govarrigaling to
a military expedition to the Jaintia state in 1835. As a reddtJaintia state, which

included the Gobha kingdom and its subordinate territories, came undsin Brit

144 Birendra Kumar Gohain, The Hill Lalungs (Anundor@urooah Institute of Language, Art and
Culture, Guwahati 1993).
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dominion*® With the advent of British colonial rule and the establishmentud@ern
legal system, as well as the eventual attainment of independbacefluence and
power of the Tiwa monarchy, particularly in the realm of admenisy justice,

diminisheds

While the new administrative framework acknowledged the traditiantiorities at
the village level, it did not afford the same level of prestméhe Tiwa monarchy.
Despite these challenges, the Tiwa organization has persevereddandthe Gobha
Raja continues to hold a symbolic position of significance. Althouglpdwgers are
largely moral and socio-religious in nature, he commands théy@ya respect of his
constituency. Through these interactions, valuable insights welaeedbtagarding the
Tiwa institution of kingship, shedding light on its historical sigiaifhce and

contemporary relevance within the Tiwa community.
The Administrative Body of the King

The Gobha King, as the sovereign of the Tiwa kingdom, exercises hisidomith
the aid of a council of executive officers. These officialsagmeointed in a hereditary
manner, following established traditions and succession patterns. ihWaipecific
titles and roles of these officials may vary, depending on therigisk and cultural

context, here are some commonly recognized positfons:

() Barbarua: The Barbarua occupies a prominent role within the caigtom
hierarchy of the Tiwa society. He holds the position of thersddn-
command, subordinate only to the monarch, and wields significant
administrative and religious authority. In the past, the Barkessamed the
position of Commander-in-Chief of the monarch’s military forces.
However, presently, the king does not maintain a private army. Gieen t
current situation wherein the monarch is a juvenile and is pursuing
educational endeavours outside of his realm, the Barbarua has taken on t

full range of obligations and functions that are typically associaiidthe

146 Birendra Kumar Gohain, The Hill Lalungs (Anundord@orooah Institute of Language, Art and
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(ii)

role of the king. In the absence of the king, it is the Barbah@amesides
over the king’s court and acts as the adjudicator of disputes broefgine

the court.

He listens to the problems and concerns of the tribesmen and plagk a
role in addressing their grievances and resolving conflicts withée
community. Additionally, the Barbarua is entrusted with the religious
obligations and rituals associated with the king. He performs liggotes
ceremonies and rites on behalf of the king, ensuring the continuibeof t
community’s religious traditions and practices. The Barbaruaésaslthe

de facto leader in the absence of the king reflects the inmoertaf
maintaining the social order and fulfilling the administratine aeligious
functions within the Tiwa community. Through his authority and influence,
the Barbarua plays a pivotal role in upholding the customs, values, and
traditions of the community, while also addressing the needs andreence
of its members?®

Bator. The Bator holds the important position of secretary to the king in the
Tiwa community. The Bator holds a pivotal position as the secretary,
providing essential support to the king in the execution of his various
responsibilities and obligations. The Bator acts as a close aicedarswr

to the king, providing support and managing the administrative atiithe
kingdom. The Bator’s responsibilities include maintaining officiabres,
organizing and managing correspondence, and ensuring effective
communication between the king and his subjects. They assist thenking i
making decisions, preparing official documents, and coordinating various
activities within the kingdom. In addition to administrative dutiesBir

also acts as a liaison between the king and other officialgoitalies from
outside the kingdort?’

They may represent the king in official meetings, ceremondges,
negotiations, conveying the king’'s directives and messages to relevan
parties. The role of the Bator is vital in ensuring the smoothitumog of

148 Moneswar Deuri, ‘Tiwa bhaxar gathan aru bikashwrd’ (in Assamese) in Pankaj Kumar Deka (ed),
Tiwa Janagosthir Vaxa-Sahitya-Sanskriti (Olimpiak&shan and Tiwa Autonomous Council, Guwahati
and Morigaon 2015).
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(iii)

(iv)

the king's office and facilitating effective governance. Thelose
association with the king gives them insights into the king’'s vision,
priorities, and decisions, enabling them to provide valuable guidance and
support. Overall, the Bator’s role as the king’s secretanysisumental in
assisting the king in his leadership and administrative respotietili
contributing to the efficient management of the kingdom and thebeal

of the Tiwa community.

Garbheta: The Garbheta plays a crucial role in the Tiwa comynunit
particularly in terms of providing prompt alerts to the monarch eamacg

any imminent threats to the empire and the people who reside Tinere.
term “Garbheta” can be translated to mean “the one wha'atertthe one

who gives warnings.” The Garbheta serves as a vigilant protecibr
advisor to the king, constantly monitoring the external environment and
keeping a watchful eye on potential threats or hazards thaposayrisks

to the kingdom'’s security, well-being, or stability. This role requires p dee
understanding of the kingdom’s affairs, awareness of the community’'s
concerns, and knowledge of historical events and patterns.

When the Garbheta detects any signs or indications of danger, wihéthe
external conflicts, natural calamities, or other unforeseen cstanoes, it

is their duty to promptly inform and warn the king. This ensures keat t
king can take appropriate actions and make informed decisions goaeafe

the kingdom and its people. The Garbheta’s role goes beyond meregyarnin
they may also be responsible for gathering information, analyzing potential
threats, and providing insights and recommendations to the king. Their duty
involves a close and trusted relationship with the king, as thegsaet
reliable source of information and a valuable advisor in times sitcBy
fulfilling their duty to provide timely warnings, the Garbhetaygla crucial

role in protecting the kingdom, preserving its integrity, and enguhe
safety and welfare of its inhabitants. Their vigilance and pineaapproach
contribute to the overall security and stability of the Tiwa community.
Arandhara: The Arandhara holds a significant role in the Tiwa agmiyn

as the one responsible for providing protection and support to the king
during his public appearances and engagements. The term “Arandhara” can
be translated to mean “the one who holds the umbrella.” The Ararglhara
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primary duty is to hold and carry an umbrella over the king whereser
goes within his kingdom, especially during religious and socialte\ike

the Junbeel-Mela. The umbrella symbolizes a sign of honor, regmett,
protection for the king. During such public gatherings, the Arandhara
ensures that the king is shielded from the elements, be it filanight or

rain. By holding the umbrella, they provide shade and shelter to tge kin
allowing him to carry out his royal duties comfortably. In additio their
physical role, the Arandhara also holds a ceremonial significahce.

They represent the royal entourage and contribute to the reelrera and
dignity of the king’s presence. Their presence symbolizes the authority and
prestige of the monarch, reinforcing the respect and reverenceleddo

the king by the Tiwa community. While the primary responsibaityhe
Arandhara is to hold the umbrella for the king, they may also assigter
aspects of the king’s public appearances, such as accompanying mg duri
processions or ensuring his safety and well-being in crowded evédms

role of the Arandhara demonstrates the deep-rooted customs and traditions
of the Tiwa community, emphasizing the importance of honor, respect, and
protection for the king. It showcases the reverence and caretgitiee king
during public engagements, ensuring his comfort and dignity as the ruler of
the kingdom.

(v) Dar Bichoni: Dar Bichoni is an important role within the Tiwa couamity,
particularly during court proceedings involving the king. The tebar”
Bichoni” can be understood as the person who fans the king using a
traditional hand fan. During court sessions or formal gatherings vihere
king presides, the Dar Bichoni holds the responsibility of fanning tig ki
The act of fanning serves both a practical and symbolic purposéc&ligc
it helps to keep the king cool and comfortable, especially in wahmrord
environments, ensuring that he can focus on his duties without angadhysi
discomfort. Symbolically, the act of fanning by the Dar Bichopresents

honor, respect, and devotion to the king. It is a gesture that acknewledg

150 Moneswar Deuri, ‘Tiwa bhaxar gathan aru bikashwrd’ (in Assamese) in Pankaj Kumar Deka (ed),
Tiwa Janagosthir Vaxa-Sahitya-Sansk{@limpia Prakashan and Tiwa Autonomous Council, Glati
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(vi)

the king’s position of authority and demonstrates the attendant support and
care provided by the Tiwa community}.

The fan becomes a symbol of regality, signifying the importance ang stat
of the king within the community. The role of the Dar Bichoni also extends
beyond the physical act of fanning. They are expected to maatense

of decorum and attentiveness during court proceedings. They olasetve
listen to the matters being discussed and may assist thenkaugliessing
certain issues or requests brought before the court. The preseheeDar
Bichoni and their role in fanning the king reflects the traditianestoms

and protocols followed within the Tiwa community. It underscores the
respect and veneration accorded to the king, ensuring his comfort and
providing a sense of dignity and regal ambiance during court sessions.
Barika: Barika is an important position within the Tiwa coomity, with

the primary responsibility of collecting information on the happenings
within the kingdom and relaying it to the king. The term “Barikah be
understood as an informant or a spy who gathers intelligencecf@irty's
benefit. The Barika acts as the eyes and ears of the king, moving #mong
subjects and engaging with them to gather information. They maiatain
network of contacts within the kingdom and interact with people from
different walks of life to stay updated on various matters. Tigtides
social events, disputes, grievances, achievements, potential tbreanty,

other significant occurrences that may affect the kingdom or the well-being
of its people. The information collected by the Barika is cruoialtfe king

to make informed decisions, resolve conflicts, maintain peace, and ensure
the welfare of the kingdom. The Barika serves as a vitaldetlween the

king and the subjects, providing valuable insights into the pulse of the
community>>?

It is important to note that the role of the Barika is not sdietysed on
surveillance or espionage. While they do gather information, theittiote
is to serve the king’s interests and facilitate effectirgegnance. They act

151 Moneswar Deuri, ‘Tiwa bhaxar gathan aru bikashwrd’ (in Assamese) in Pankaj Kumar Deka (ed),
Tiwa Janagosthir Vaxa-Sahitya-Sanskf@limpia Prakashan and Tiwa Autonomous Council, Glati
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as intermediaries, conveying the concerns, opinions, and aspiratithes of
people to the king, ensuring that the king remains well-informed and
connected to the needs of the kingdom. The position of Barika retthects
significance placed on open communication and information flow nitta
Tiwa community. By maintaining a reliable network of contacts and
engaging with the subjects, the Barika plays a vital role in ptiog
transparency, accountability, and good governance within the kingdom.
(vii)  Medhi: The Medhi holds a prominent position as the chief priest of the king
within the Tiwa community. Their primary role is to assist kg in
fulfilling his religious duties and performing the necessatyals and
ceremonies. As the chief priest, the Medhi possesses deep knowl¢dge of
community’s religious customs, traditions, and rituals. They guidkitige
in matters of religious significance, ensuring that the piesdriites and
ceremonies are conducted properly and in accordance with the community’s
beliefs™>®
The Medhi plays a crucial role in maintaining the spiritual Aweihg of the
kingdom and its people. They offer guidance and advice to the king on
matters of religious importance, including the performance of fapeci
rituals during auspicious occasions, festivals, and other signikcamits.
They help the king in interpreting religious texts, prayers, ayrnk,
ensuring that the proper protocols are followeds In addition to theirsdutie
within the royal court, the Medhi may also have responsibiktifsin the
wider community. They may officiate at religious ceremonies events,
provide spiritual guidance to the people, and perform rituals on betia# of
community. The Medhi’s presence is integral to the religiousdaifrthe
Tiwa community. They uphold the community’s spiritual traditions, foste
a connection between the king and the divine, and help ensure the religious
harmony and well-being of the kingdom. It is worth noting that the specific
roles and responsibilities of the Medhi may vary within differeivtal

subgroups or regions, as customs and practices can differ slightbg\udr,

153 Moneswar Deuri, ‘Tiwa bhaxar gathan aru bikashwrd’ (in Assamese) in Pankaj Kumar Deka (ed),
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their fundamental role as the chief priest and religious advisibret&ing

remains consistent across Tiwa communities.
Contemporary Functions

The contemporary functions of the Gobha Raja can be categorizetienfialowing

categories:
Adjudicative Functions

According to the testimony of Dip Singh Deo Raja, refetoeds the Gobha Raja, has
undergone a significant reduction over time. In earlier times, thg gbssessed
supreme judicial authority, which included the ability to banish serious offenders f
the kingdom and even impose the death penalty. Most cases weredesoheevillage
level, with appeals to the king reserved for exceptional circunossa After the Treaty
of Yandabo in 1826, which marked the arrival of British rule in Assamauittgority
of the Tiwa king gradually declineds The imposition of colonial adstraiion in the
region played a significant role in diminishing the power and infleesfcthe Tiwa
Rajal® After India gained independence, the formal legal system tocedegence,
resulting in the gradual decline of traditional justice systelgpresent, the Gobha
Raja’s judicial powers are primarily limited to minor offensasd the king’s role in
adjudication has been significantly reduceds Over the centurieautherity of the
Tiwa king has remained significant and unchallenged in socigival disputes and
offenses. Despite the changes brought about by British rule andat@dmiinistration,
the Tiwa king's role in resolving such matters has retaitednportance and has
continued to command respect and obedience from the Tiwa comrinity.

In situations where a villager expresses discontent with aiclecsade by the village
council or mel, they have the option to appeal to the Tiwa king.mesber of the
Tiwa tribe who believes that their case deserves the kaugisideration has the right

to approach the king’s court in the pursuit of justice. This avenue allows individuals to

seek redress and have their concerns heard directly by theokasgrving the

154 B.J. Rrishnan:Customary Law’(2023) Seminar, No. 492, August http://www.mdia-
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traditional access to justice within the Tiwa community. The cproteedings are
conducted in the royal court, known as the rajchora, which is situatad courtyard
of the king’s residence. Given the king’s frequent absence, teeofa judge in the
king’s absence is assumed by the Barbarua, a high-rankingabfiiairing the court
proceedings, the Barbarua attentively listens to the appellant, the defentizadses,

and the evidence presented by both sides.

While the judicial authority of the Gobha Raja has diminished, rtbtution of the
king's court and its role in socio-religious disputes and appeals cortnheld

significance within the Tiwa community. In the present day, whernGobha Raja or
the Barbarua presides over a case, the punishments typicallyeithpgsthe king
include:

0] Fine: Offenders may be required to pay a fine, has to paid fRdjse

and sometimes, a portion of it may be compensated to the aggrieved

party. The fine serves as a form of restitution for the wrongdoing.

(i) Social boycott or ex-communication: While this form of punishment
was more prevalent in the past, it is rarely resorted to nowadiay
exceptional cases, the king may decide to impose a social boyeat
communication, whereby the offender is ostracized or excludedfiem
Tiwa tribe. This is a severe penalty intended to isolaterttiidual
from the community.

(i)  Porachit and ritual purification: In the matters of religious rgés, the

king may prescribe porachit, which involves performing penance and

undergoing a process of ritual purification. The purpose is to

acknowledge the wrongdoing, seek forgiveness, and restore spiritual

harmony within the community.

(iv)  Providing a community feast: As a form of reconciliation and

community bonding, the king may require the offender to provide a

community feast. This act of generosity and sharing is a way to

symbolize remorse, seek forgiveness, and mend relationships within the

tribe.

These punishments reflect a blend of traditional customs, restorative praticiples,

and the cultural values of the Tiwa community. While the authority of the Gohaa Ra
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has diminished, these forms of punishment continue to be employed inlesEsMe

under the king’s jurisdiction.
Granting Clemency For Socio-Religious Offences

In the Tiwa society, the monarch alone has the power to foegiyene who violate
religious or social standards. The mel (village council) ddtermine whether to
excommunicate a couple who breaches the tradition of only gettingechty people
from the same clan. Nevertheless, a new strategy has beerecsetly to prevent this
practise. The girl in this marriage is adopted by a diffeckamt, and she is later wed off
within the new tribe. Marriage within the same clan is sekn as a sin against God
and society, despite the fact that this choice is desireds Theegsuptiuired to appear

before the king’s court to seek forgivenéss.

Traditionally, when the Tiwa king adjudicates a socio-religiodsnsie, a symbolic
penalty is usually imposed, and the couple involved is requested toeaadeagst for
the community. In a ceremonial act, the couple prostrates thembelicgs the king,
who then sprinkles santi-pani, which is holy water infused with sdasitlleaves, on
them. During this ritual, the king invokes the Tiwa deities, seekivay divine

intervention to absolve the couple of their transgressions. This prasrges as a
means of seeking forgiveness, purification, and reconciliation within Tilaa

community, guided by their religious beliefs and customs.

Likewise, individuals who have intentionally or unintentionally killedc@aw or
consumed its meat also seek pardon from the king. They are sai@xorierated of
this offence by the king's pardon alone. In such circumstances,offeader
acknowledges their fault and bows before the monarch. The monarch epsakii-
pani on the violator and assesses a fine depending on their fingitegdion. This
procedure is said to release the offender from the sin they hageaapled with the

king’s forgiveness>’

1% B.J. Rrishnan:Customary Law’(2023) Seminar, No. 492, August http://www.mdia-
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The elders in the Tiwa community recounted an occurrence conceroifigcive of
Tiwa individuals hailing from a nearby hamlet in Jagiroad. Thede/iduals had
previously undergone a conversion to Christianity, but have since eagh@siesire to
revert back to the Tiwa religion. They asked the monarch for parddieacarried out
a purifying ceremony. They were permitted to return to theirmaldaith after paying

a large fine and holding a communal feast.
Overseeing Junbeel Mela

The Junbeel Mela, organized under patronage of the Gobha Kinggmsfecant annual

fair that holds immense importance for the Tiwa community e@a¢ighboring people
from both the hills and the plains. This vibrant event takes plaagnbedl, situated
approximately 5 kilometers away from Jagiroad town. The faielid during the month
of Magh, which usually falls in January-February, coinciding withGedha Raja’s
Bihu festivities. It is noteworthy that the Tiwas observe the festivallai Bifew days
subsequent to the Assamese Bihu festivities. The name Junbeeltesdine the beel
(wetland) known as Jun, with “Jun” meaning “moon” in the Tiwa languglge beel,

surrounded by picturesque landscapes, serves as the backdrop for'tfe fair.

The Junbeel Mela, spanning over a period of three to four days, funcgoas a
convergence point for the Tiwa community. As per Robert Lumphoi, the Tawiy3a
Sabha’s generafsecretary, the Jonbeel Mela’s folklore narrates an intriguinouatc
of its genesis. According to legend, Gobha Raja Pranteshwar @egheportedly
making his way back to his village one evening, while basking incpdivating
radiance of a full moon, when he chanced upon a tranquil and picturescamdyalto
known as a beel. Enchanted by the enthralling spectacle of the mefecsion on the
water, he christened the body of water as “Junbeel” and madketivenination that

the yearly festival should take place on its shores.

The Junbeel Mela is a noteworthy event that lasts for a darafithree to four days.
It functions as a significant convergence point for Tiwas haifimm both the hills and
the plains, in addition to neighbouring tribes such as the Karbisja3aartd Khasis

from the hill. The Mela is a gathering where individuals bringréetsaof indigenous

18| okoswar GogoiTiwa Sanskritir Ruprekh@Pratham Khanda) (in Assamese) (Dewaguri, Raha)1986
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products for exchange. A significant feature of this occasidheisustomary barter

system that is practised, which prohibits the use of monetary transactions.

During the Junbeel Mela, a grand gathering of cultural and trade isignué, the
Gobha Raja plays a prominent role as the chief organizer and pr&dige vibrant
event attracts various tribes, including the Hill Tiwas and neighbaommunities,
who come together for the purpose of trade and cultural exchange. Thefag as a
bustling marketplace where goods are bartered, with the Hillagibringing
commodities such as turmeric, ginger, pumpkin, bamboo shoots, and medicinal herbs
while the Plains Tiwas offer pitha (a traditional rice ca&eyl dried fish, which are
associated with the Magh Bihu festival. When the Hill Tiwasrreto the hills after the
fair, they incorporate the acquired pithas into their Bihu celaraiby making ritual
offerings to their household deities. The Junbeel Mela commendes \wiagnificent
procession led by the Gobha Raja himself, who is dressed in tratigibreaand carries

his regal sword, symbolizing his authority and esteemed stahis thie community®°

The Gobha Raja, accompanied by royal officials, is joined bgwelliwa kings like
the Nellie Raja, Dimoria Raja, Silsang Raja, and others dthendunbeel Mela. These
Tiwa kings demonstrate their loyalty and submission to the GRbfaby presenting
him with taxes. The taxes, collected by the royal officials on beh#te Gobha Raja,
primarily consist of goods contributed by traders representing diveibes
participating in the fair. As part of this taxation process, oretteeof the Tiwa Bihu
festivities known as Uruka, the community engages in fishing activitibe dtunbeel.
A customary portion of the fish caught during this event is adfeméhe king as a form
of tax. Tiwas from surrounding villages make ceremonial visitséking’s residence,
presenting cooked fish with bamboo shoots as an offering to theaddtig palace.
These visits symbolize their respect and loyalty to the Gdkéga and the royal

institution.

The Junbeel Mela serves as a unifying event orchestrated Gpbte Raja, aiming to
bring together the Tiwa community and foster a sense of unity.n®henal taxes
collected from other Tiwa kings and Tiwas residing in thes lslimbolize the Gobha

Raja’s overarching authority over all members of the TivilseirThis act of tax

180 okoswar GogoiTiwa Sanskritir Ruprekh@Pratham Khanda) (in Assamese) (Dewaguri, Raha)1986
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collection also signifies the recognition of his authority byghkoring tribes. The
Junbeel Mela holds great significance for the Tiwa communityprepassing both
those residing in the hills and the plains, as well as neighbioitreg such as the Karbis,
Jaintias, Khasis from the hills. The Mela serves as a platimrimade, where people
gather to showcase and exchange their unique indigenous productssétéhte
Junbeel Mela apart is the exclusive use of the traditionalrbayséem, as monetary
transactions are prohibiteds This traditional approach to tradeneesfthe cultural
heritage and customs of the Tiwa community, adding to the distineggeand charm

of the event®*

The Junbeel Mela, a long-standing tradition for the Tiwa tribe, motde significance

in recent times beyond its customary roots. Not only does it prandavenue to
celebrate their culture and heritage, but it also serveplafarm to strengthen their
global connections. This vibrant event garners significant media covanagattracts

the presence of esteemed leaders of the political partiesabmtministers. During
the 2023 mela premise, Dr. Himanta Biswa Sarma, the Chief Blira6Assam was in
presence graced the occasion with his attendance and made anfuimpact
announcement. Recognizing the importance of supporting the Tiwa kingsyéiéed

a monetary allowance program tailored to their needs. The ewsmin& of this
allowance, ranging from three thousand to ten thousand rupees, wiag&ontipon

the population count under their jurisdictithJur Singh Bordoloi, an advocate for the
Tiwa tribe, expressed his appreciation for this long-awaitedsidecby the Assam
government. The economic conditions of these customary kings had beamngecl
necessitating assistance from the authorities. Without goverahsepport, preserving

the time-honored tradition of hosting the annual Junbeel Mela would become

increasingly arduous, endangering the very essence of Tiadisdnal institutions.

This crucial step taken by the government of Assam symbdibesacon of hope for
the Tiwa tribe. It serves as a reminder that their cultbealtage and historical
significance are valued and recognizeds With the financial backing protheetiwa

community can continue to breathe life into the Junbeel Mela, enstgiagdurance
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for future generations. The spirit of the Tiwa people remains unyielding ctistoms

and traditions poised to thrive rather than fade into oblivion.

ADMINISTRATION IN THE TIWA VILLAGES

The Mel

At the village level, the Tiwa community’s traditional secukdministration is
entrusted to a collective entity known as the “mel.” Comprisitgeased senior male
representatives of the village, mel operates under leadership tddaonburha,” who
holds a prominent position of authority. While all senior male mendrersecognized
as mel members in theory, the practical exercise of pawcedecision-making within
the mel is typically concentrated in a smaller group of indivgjussually consisting
of approximately ten members. This core group assumes gregpemsility in
shaping and implementing the village’s administrative affairsurarg efficient
governance and maintaining social order within the community. Assishiag
gaonburha are three other essential administrative function#ines:gaonburhi,”
“laro,” and “barika.” When disputes or cases arise, they are btdggore the mel for
resolution. The mel conducts open proceedings in a centraifateavillage, providing
a platform for both parties involved to present their arguments andtfagsses from
both sides to testify. This process is known as ‘rajahua bichar¢chwihanslates to

“justice by the people:®®

During the proceedings at the Junbeel Mela, parties involved in disputestiaesbes

are required to take oaths invoking the name of God. This pragickotizes the
solemnity and truthfulness of their testimony. In the past, accotdiagcounts from
elderly villagers, oaths were taken not only by the partiesnatmésses but also by
touching water containing significant items such as tusk of gghaht , the teeth of
tiger’s, or teeth of bear’s. By invoking such objects and swegaimalividuals would
solemnly declare that if they were lying, they would fageese consequences, even
death. Once both parties have presented their arguments, witnessésshfied, and
evidence has been produced, the gaonburha holds consultations with key members of

the mel to deliberate and reach a judgement. The gaonburha then pronihences
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verdict, based on the collective decision and assessment of the inflelantial

members.

This traditional system of administration highlights the commisitgliance on the
mel and its commitment to resolving disputes and delivering jushiceugh a

participatory process. By incorporating the voices of the villaggrsor male members,
the Tiwa village administration strives to maintain a sens@iofiess, communal

harmony, and respect for traditional values.

The authorities, roles, and responsibilities of the key functionaitég the mel can

be outlined as follows:
(i) Gaonburha

In the Tiwa community of the plains, the administration of thiagé is conducted by
individuals chosen from among themselves. The position of gaonburha, or heedman,
not hereditary, but rather based on the qualities and capabilittee ofdividual. An
efficient person with a sterling reputation and demonstrated |¢dpesisills can be
selected as the gaonburha. Villagers look for qualities such estiality, honesty,
integrity, a strong sense of responsibility, and selflessness wbasidering a
prospective gaonburH&?

The gaonburha holds a pivotal position within the traditional secular mgves of the
village. While there are no fixed regulations concerning the duratitre gaonburha’s
term, a capable and effective village headman can serverimi¢ifer extended periods.
An exemplary instance is the present gaonburha, Lambodar Bordoloi, wiedras
fulfilling the position for the past decade. The gaonburha’s pyintauty entails
convening the mel, which serves as the village assembly or cannmesponse to calls
for decision-making or to proactively address pertinent issues androsn&egular
mel meetings are conducted, usually on a monthly basis, to dedibmmaimatters
pertaining to the well-being and progress of the village. Whiegaonburha holds a
position of authority during the mel, decisions are not made unilgtelrzdtead, they
are reached through a process of consultation with other officerbesard respected

village elders. The mel proceedings frequently take place in anfagde, although
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urgent matters may be addressed at the gaonburha’s residence. In céaradesnshe
gaonburha may establish a smaller group comprising other offareriseand selected
individuals to discuss sensitive matters that necessitate privacy.

In addition to administering justice in personal, civil, and criminadtters, the
gaonburha plays a crucial role in various socio-religious rituilhsn the village. Upon
receiving news of a death in a village household, it is the resplagabthe gaonburha
to be notified promptly. They offer guidance and assign tasks lmnfelillagers,
ensuring support is provided to the grieving family in arranging &dmiges and coping
with their loss. The gaonburha plays a significant role in adoptione4gaving, and
marriage ceremonies, serving as a representative of theevatayensuring the proper
observance of these important rituals. Furthermore, the gaonburha ssrtes
spokesperson for the village in the Tiwa social structure. Thegsaepresentatives of
the village at the Tiwa king’s court, facilitating interactiongh Tiwas from other
villages, as well as engaging in dealings with individuals fromn-Tiwa

communities:®®

While the decisions of the gaonburha are typically respected anmdestioned,
villagers have the right to appeal to the Tiwa king for jusfitieely are dissatisfied with
a decision. The gaonburha’s multifaceted role encompasses both adtiveisind
ceremonial duties, shaping the fabric of village life and foggenarmony within the

Tiwa community.
(i) Gaonburhi

The gaonburhi holds a position of significant importance as the secoondiimand to
the gaonburha in the village administration. Chosen by the villagers¢hers, the
gaonburhi is a respected figure within the community. Their pyimade is to provide
assistance and support to the gaonburha in the smooth functioning otlththen
administrative body of the village. One of the key responsilslibiethe gaonburhi is
to aid the gaonburha in conducting the mel meetings. They activwigipate in the
discussions, offer insights, and contribute to the decision-making pr&yesa®rking

closely with the gaonburha, the gaonburhi ensures that the mel opéetegaty and
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efficiently. In the absence of the gaonburha, the gaonburhi becomes aal iptatyof
village life. Whether due to travel, illness, or an unforeseen ékergudden death, the
gaonburhi steps up to take charge and fulfill the responsibilitiesviiat typically
fall under the gaonburha’s purview. This temporary leadership raesalfor the
uninterrupted functioning of the village administration and ensures ebsdntial

matters are addressed even in the gaonburha’s ab§énce.

The gaonburhi’'s presence as a reliable and capable figure pretmabty and
continuity to the village administration. Their willingness to dsaml step up when
needed reflects their commitment to the welfare of the aomitynand the smooth
operation of the mel. Through their dedicated service, the gaonburhiboted to the
overall governance and harmonious functioning of the Tiwa village, workingihand

hand with the gaonburha to uphold the traditions and values of their community.
(i) Laro

The laro, also known as the secretary, holds a pivotal role in thgeséidministration,
particularly in matters related to finance and record-keepingpoited by the
gaonburha, the laro is chosen from among the members of the \ikkage on their
competence and trustworthiness. One of the primary responsibilitibe ¢dro is to
collect fines and arrears from individuals who have been found gyittye mel. When
the mel pronounces someone guilty and imposes a fine or penatihatduty of the
laro to ensure that the offender fulfills their financial oliigas. By diligently
collecting fines, the laro plays a crucial role in upholding the#’sydecisions and

maintaining order within the villagé’

The laro serves as the financial department of the mel, ouegséee financial
transactions and accounts. They are entrusted with the responsibitignaging the
funds of the mel, keeping accurate records of income and expendesnsuring
transparency in financial matters. By maintaining finand¢aity and accountability,
the laro contributes to the overall functioning and credibility of thikage
administration. The laro’s role as the custodian of financial nsattederscores the
importance of integrity and meticulousness in their work. They hahdleillage’s

186 G.S. ThakurThe LalunggDirector of Tribal Research Institute, Guwahat329
167 i
Ibid.

122



financial resources with diligence, ensuring that funds are apatelgrallocated and
utilized for the welfare and development of the community. In addiidimetir financial
duties, the laro may also assist the gaonburha and the mel in stdmtive tasks such
as record-keeping, documentation, and correspondence. They plagiad wle in
maintaining the administrative machinery of the village, supportieggaonburha in

their leadership and decision-making responsibilifiés.

The laro’s dedication and efficiency contribute to the smooth funaotjowii the village
administration. Through their role as the collector of finegastieer, and administrative
support, the laro upholds the principles of fairness, accountability, apdnsble

governance within the Tiwa community.
(iv) Barika

The barika, commonly known as the messenger, holds a crucial positievillage
administration, serving as the primary communication link between the gaardmat

the villagers. Chosen by the gaonburha, the barika is selected babed ogliability

and trustworthiness. The primary responsibility of the barika igeley important
information and announcements to the villagers on behalf of the gaonburka. Thi
includes notifying the villagers about upcoming mel meetings, infanihem of any
decisions or resolutions made by the mel, and conveying messé#ages to various
events and activities taking place within the village. The baaikta as a bridge,
ensuring that villagers are well-informed and aware of thecqedings and
developments in their communit$?

Upon receiving instructions from the gaonburha, the barika takes omwléhefran
efficient messenger, promptly delivering messages to tlageiks in a clear and concise
manner. They ensure that the information reaches every househdidtiiagieffective
communication and participation among the community members. In additiloaito
communication duties, the barika may also assist the gaonburha inzorgaiilage
events and ceremonies. They may coordinate logistical amasrgs, disseminate
invitations, and help in ensuring the smooth execution of various sociaustndal
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gatherings. Through their active involvement in these activities parika fosters a

sense of unity and collective engagement within the village.

The role of the barika highlights the importance of effective comeation and
information dissemination in the village administration. By faitlyfalrrying out their
responsibilities, the barika strengthens the connection betweeadhbugha and the
villagers, ensuring that everyone is well-informed and activelglved in the affairs

of the community’® The dedication and efficiency of the barika contribute to the
overall functioning of the village administration, promoting transpeyeunity, and
cooperation among the Tiwa villagers. Their role as messengsis @lvital part in
upholding the values of effective communication, inclusivity, and ppatiory

decision-making within the Tiwa community.
(v) Pator

The term Pator refers to the functionary known as the “cwéfiin the mel, which is
the traditional secular administration of the Tiwa communithatvillage level. The
role of the pator is primarily focused on communication and public catidin. The
pator is responsible for making announcements and proclamations ondb¢aimel.
They act as a messenger or town crier, relaying impoit#&notmation to the
community. This can include announcing mel meetings, sharing decisidineaives
made by the mel, and disseminating other relevant information tailthgers. The
pator plays a crucial role in ensuring that the villagerswak-informed about the
decisions and activities of the mel. They serve as a link betthee mel and the
community, ensuring effective communication and transparency. Bynmakiblic
announcements, the pator helps to maintain an informed and engaged comfhunity

Traditionally, the pator would use a loud voice or a distinctivetoalather people’s
attention before making announcements. In modern times, the methods of
communication may have evolved, but the essence of the pator’s rai@sd¢he same:
to effectively convey important messages and maintain a sensmuofunity cohesion

through effective communication within the Tiwa village.

1705 K. Agnihutri, The Lalungs (Ashok Publishing HeuSuwahati, Assam 1996).
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Overlapping Institutional Frameworks
(i) Panchayat Systems

The establishment of the Tiwa Autonomous Council signifiegraficant development
in the governance structure of Morigaon and the Tiwa community. Wialéssam
Panchayati Raj Act, 1994, continues to govern the local self-goverraystem, the
creation of the Tiwa Autonomous Council introduces a more autonomous &t reg
specific governance framework for the Tiwa community. Under therA$snchayati
Raj Act, the local self-government system operates throutiirez-tier structure,
including the village, intermediate, and district levels. The Gaorciayat serves as
the panchayat body at the village level, while the AnchaliksRad operates at the
intermediate level, and the Zila Parishad at the distret.|@he Act allows the State
Government to declare specific local areas, such as revenugesilta groups of
revenue villages, as Gaon Panchayats, provided their populatiowithils a certain

range’’?

The Gaon Panchayat is formed through direct elections, witheitsh@rs chosen by
the residents of the respective jurisdiction for a tenure of feersy The elected
President of the Gaon Panchayat serves as the convener of Gaomgabhgs and
assumes overall responsibility for the financial and executivanggtnation of the
Gaon Panchayat. It is important to note that the establishmtra diwa Autonomous
Council has initiated ongoing efforts for delimitation, aiming to fiedethe territorial
boundaries and governance structures of the village councils operating itsnde
purview. These delimitation efforts seek to enhance local goverraantcempower the
Tiwa community with increased autonomy and decision-making authanity i

accordance with their aspirations and objectives.

This indicates a shift towards a more region-specific goverrgnogure that caters to
the needs and aspirations of the Tiwa community. The Tiwa Autono@uwgil aims
to provide greater autonomy and decision-making power to the Tiwangoity in
matters related to their cultural, social, and economic develupmEhese

developments reflect the recognition of the unique identity and aspirations afvéne T

172 B J. Rrishnan:Customary Law’(2000) Seminar, No. 492, August http://www.mdia-
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community within the broader framework of the Assam Panchaypfid®dacilitating
their participation in local governance and enabling them to adiheisspecific needs

and concerns more effectivel{’

The Gaon Panchayat has a wide range of duties, such as makingdavelapment
plans for its area, making the annual budget, putting government prograntmes
action, coordinating disaster relief, removing encroachments on puldpernpy,
organising volunteer work and community projects, keeping importdageistatistics,
and helping with development activities like agriculture extend he Gaon Panchayat
also has the power to tax homes, buildings, trades, and professiondl, &s eharge
fees for certain things. This freedom gives the Gaon Panchayatbility to make
money for local government and development projects. It's importdeeio in mind
that the Tiwa Autonomous Council and the current delimitation effoiitslikely
change how the Tiwa society is governed and what they can dayoBhef these
changes is to give the community more freedom, self-governnmehdleeision-making

power that fits their wants and goals.

The Assam Panchayati Raj system features a notable Vidlagleentity known as the
Gaon Sabha. This organisation is comprised of individuals who areeredish the
electoral rolls of the village or group of villages that make ugaaen Panchayat. The
Gaon Sabha assumes a pivotal function in proffering proposals and couhsebtmn
Panchayat concerning the advancement initiatives for the regiltivating solidarity
and concordance among the populace, and other pertinent affairs.
recommendations are duly taken into account by the Gaon Panchaiyeay their
decision-making procedures. The Gaon Sabha convenes at regulalsnteith the
aim of maintaining a maximum interval of three months between densecutive
meetings. The convocation of the meeting is subject to the approval of titeRres

the Gaon Panchayat and is chaired by the same individual.

The secretary of the Gaon Panchayat, in consultation with the Blegklopment
Officer (BDO), takes the responsibility of initiating the megt Adequate notice, not
less than fifteen days in advance, is given to the villagermssiore their participation

173 B.J. Rrishnan:Customary Law’(2000) Seminar, No. 492, August http://www.mdia-
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in the meeting. The Block Development Officer (BDO) holds a piymaltion at the
block level in the Panchayati Raj system. Their role becomesparty significant
during the interim period when the panchayat has been dissolved, ahdnslare
pending. The Block Development Officer (BDO) is entrusted withctiteprehensive
management of developmental administration at the block level. Titailse
formulating strategies and plans to address poverty and promote progres
implementing government schemes like Indira Awas Yojana (LAY§dRan Mantri
Gramodaya Yojana (PMGY), and facilitating the formation dfkelp groups (SHGS)
under the Swarnjayanti Gram Swarozgar Yojana (SGRY) to combatutien and
advance rural development. Acting as a crucial intermediaryeleetiwigher levels of
governance and the Gram Panchayats within the block, the Blockdpenveit Officer

plays a vital role in facilitating effective communication and coordination.

They play a crucial role in coordinating and monitoring the impleatiemt of various
developmental programs, ensuring effective utilization of resouanedacilitating the
socio-economic progress of the rural areas within their jatisdi. The Gaon Sabha
and the Block Development Officer form essential components of thsam
Panchayati Raj system, working together to promote grassroots m@@yotocal
participation, and inclusive development at the village and block levels.

The Panchayati Raj institutions in Assam, such as the Gaon SaldreP&achayat,
and block level institutions, have a key role in the developmentaingtration and
implementation of government schemes aimed at rural developmenpcaedty
alleviation. These institutions serve as facilitators and plafofior diverse
communities, including tribal and caste Assamese communities, lebhaate and
collectively address the developmental requirements of the regiorprdwoting
participatory decision-making and community engagement, the PanclRgpti
institutions empower local communities to identify their needs, prioritize a@vent
projects, and effectively utilize government resources for therbedte of their areas.
The institutions also play a crucial role in promoting socialusigeness, ensuring
representation and participation of marginalized groups, and fostersense of

ownership and accountability among the local populace. Through theictnale
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efforts, these Panchayati Raj institutions contribute to the oveoalb-economic

progress and inclusive development of rural As§Zm.

It is important to note that the Panchayati Raj institutions denotoach upon the
traditional administrative structures of tribal villages. Thieséitutions aim to ensure
inclusive development and equal access to government schemes fumadunities

residing in their respective areas. Their focus is on uplifteg harginalized and
economically disadvantaged sections of society, regardless of drilmaste, by
implementing programs that benefit the entire community. Howewehould be

emphasized that the Panchayati Raj institutions do not have authwvgityegal and

police administration. Their role is limited to developmental atwiand the

implementation of government schemes. Matters related to admtiivistof justice

according to customary laws, as well as resolving disputes bethféerent tribes or
castes, fall under the purview of the legal and police adminatrdtat is imposed by
the state"®

It is the state-imposed legal and police administration thatrge\and regulates such
matters, which sometimes limits the potential influence ofocnaty establishments
such as the Mel. These traditional institutions may have their ostoroary laws and
dispute resolution mechanisms, but the final authority lies with éte-shposed legal

system.
(i) Charkari Gaonburha officee

In Assam, the appointment of a village headman by district governmeritatidas is
a common practice. This position, known as the “charkari gaonburh&ffamal
village headman,” is separate from the traditional villagedim@m elected by the
community in accordance with customary laws. The purpose of appoatihgrkari
gaonburha is to establish a formal administrative structure anoleensordination
between the government and the local community. This approach heaiptim
continuity and harmony between the government and the traditional adatinest
structures. For instance, in the plains of Assam, it is commadndaridividuals like

Lambu Doloi holding both the position of the traditional gaonburha (elé¢btedgh
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consensus among the villagers) and the government-appointed clyaiaburha.
This arrangement serves the purpose of aligning the adminstrables and

maintaining the community’s trust and involvement in governafice.

The Charkari Gaonburha, serving as the foremost administrative igutvdhin a
village, holds a position of considerable importance in the statesafiAsThe powers
and duties of the concerned entity encompass diverse areas, igclexmue, quasi-
judicial, and administrative functions. One of the key duties assigmehem is to
uphold accurate documentation of the occurrences of births and destfedltnder
their purview. Moreover, it is mandatory for them to aid governraatitorities in the
retrieval of outstanding payments owed to the government by delinquenitiuads.
The responsibility of protecting government assets, such as landrees] and
preventing any unauthorised occupation thereof, is bestowed upon tHearchar
gaonburha. In addition, they bear the responsibility of carrying oedtdies received
from superiors with regards to the retrieval of land revenue andasbeciated affairs.
Assuming the role of the state administration’s sensory orghey, lbear the
responsibility of expeditiously notifying superiors of any pregsssues that demand

immediate consideration.

Lambu Doloi, a representative of the charkari gaonburha systemdatks his
responsibilities by asserting that he is duty-bound to furnish tirbyhpalice station
with regular reports concerning any dubious occurrences or persiiesarea. One of
his duties is to uphold peace and order within his jurisdiction, and rerreasures to
notify the police of any violations that occur within the villageneTindividual
possesses the authority to resolve minor transgressions through timaarystillage

court, known as mel, without requiring the intervention of law enforcement.
Socio-Religious Administration

Within the Tiwa community residing in the plains, there existgl@ious division
between followers of Assamese Vaishnavism and those who adhéeettaditional
tribal religion centered around nature worship. The presence ofe@natigious beliefs

has a notable influence on the execution of justice, particuladgses pertaining to

7 M.C. Goswami‘The Social Structure of an Assamese Villag€54) 28.
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social and religious affairs. In instances pertaining to sotigioes and ceremonial
transgressions, as well as breaches of familial regukgtdeterminations are frequently
rendered by the namghars of diverse khels. The khel represents a smitaleunit
within the Assamese social framework, which is confined to acpéativillage and
comprises individuals from diverse castes. These namghars, whicplaaes of
worship for the Vaishnavite Tiwas, play a significant role irokesg disputes and
delivering justice. When such cases arise, the namghars take ogsponsibility to
investigate the matter thoroughly and gather all available esédé&ubsequently, the
collected evidence is forwarded to the relevant police offiaefurther action. This
collaborative approach between the religious institutions and thé dedjaorities
reflects the intricate dynamics of justice administratiotiniw the Tiwa community,
where customary practices and religious beliefs intersedt Whieé formal legal
systent-"®

In terms of the administrative duties of the gaonburha, it ieeB@onsibility to address
the sanitation and public health needs of the village. It is expduede promptly

informs the appropriate district officials in case of any oathraf epidemic diseases
within the village. Additionally, he is also expected to extend any feaagdistance to

government officials who visit the village.

The traditional Tiwa institution of the village gaonburha and thé meiin their

authority in the villages of the plains, although the powers and juimaiof these
institutions have been significantly curtailed due to the impositicheoformal legal
system. The government, in order to avoid conflicting authorities,chasen to
nominate the traditionally elected gaonburha as the charkari gaonbimie
maintaining a single authority figure. However, the implemematf the formal legal
system has limited the jurisdiction of the gaonburha and the naelaiimg with civil

and criminal cases. Their jurisdiction now primarily covers moftenses and civil
disputes of lesser significance. In the past, the traditiondutiehs had the power to
impose severe punishments, including ex-communication and even capitahpemis
But today, the mel is limited to imposing fines or organizing romity feasts as

penalties.

178 N.C. Sarma, ‘Bhumika’ in Pankaj Kumar Deka (ed@jwa Janagosthir Vaxa-Sahitya-Sanskriti
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For serious offenses such as murder, homicide, or rape (whichreu@cairrences in
the village’s history), the matter is referred to the modaw courts. However, if a
villager is apprehended by the community, it is the responsibilitthefcharkari
gaonburha to hand over the accused individual to the local police authdritguch
cases, the gaonburha’s involvement is crucial in facilitating #msition of the case to
the legal system Lambodar Bordoloi, the current gaonburha of vidhgeed instances
where cases were referred to the police, which previously wouldl®ssre resolved
within the mel itself. This highlights the shift towards retyon the formal legal system
for handling more serious offenses, while the traditional institutions réaimnrole in

lesser disputes and maintaining community harri6hy.

CONTRIBUTION OF OTHER ORGANISATIONS AND INSTITUTION S IN
TIWAVILLAGES

In Tiwa communities, customary establishments and associatiores present to
uphold societal harmony and foster the advancement and prosperityiigie One
of the establishments in question is the Samadi, which is commdeiyeceto as the
bachelors’ dormitory or bachelor’s club. The samadi is essengallgssociation of
young men within the village. The samadi served as a platform fogynen to come
together, bond, and engage in various social and cultural activit@®vided them
with a space to discuss community matters, share knowledge dadasidl participate
in rituals and festivals. The samadi also played a role in the initiation antizsdica
of young men into adulthood, imparting traditional values, customs, and
responsibilities. However, with the influence of modernity and the amopif
Assamese Vaishnavism, the significance and prevalence ofatnedi started to
decline, particularly among the Plains Tiwa communities. Theggsahrought about
by modernization and the influence of a different religious bsyistem gradually led
to a shift in social dynamics and the erosion of traditionatirnisins like the samadf®
Although the samadi did not have a direct involvement in the administadtjostice,
it played a crucial role in upholding social harmony, nurturing commuigs and

19 N.C. Sarma, ‘Bhumika’ in Pankaj Kumar Deka (ed@jwa Janagosthir Vaxa-Sahitya-Sanskriti
(Olimpia Prakashan and Tiwa Autonomous Council, Ghati and Morigaon 2015) 24.
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facilitating the welfare and advancement initiatives within tillege. Its decline
reflects the broader changes and challenges faced byamatlinstitutions in the face

of cultural and religious transformations.

In recent times, there has been a resurgence of the samadtiorsin Tiwa villages,
particularly among those who have embraced the traditional Tivgaorel After its
previous discontinuation, the institution has recently experienced alresapduring
the interest of young boys and men whose parents adhere to dhioried faith.
However, due to the lack of a dedicated building, the samadi memndtbes gt the
village school premises after regular school hours and dispdmse deask. In contrast
to the traditional custom of spending overnight at the samadi, sywhctce is
presently impractical. Instead, the samadi in the plains regioraply functions as a
platform where young men and boys can gather, interact, and paeticipdiverse
activities. They focus on learning and performing traditionalaldances and playing
musical instruments, with the aim of showcasing their skillsnguperformances
outside the village. Although the contemporary samadi may not fublyjcage the
historical customs and practices, it plays a significantingbeeserving Tiwa traditions,
fostering community cohesion, and passing down cultural heritage tgotivger

generation.

Among the Hill Tiwas, the institution of samadi flourishes in arenvibrant and
elaborate manner. It possesses its dedicated land plot whad&ianal-style building

is meticulously constructeds This building takes the form of aspadtiall, raised on
wooden posts, featuring open sides and a roof supported by bamboo posts. The samadi
encompasses all unmarried male youths from the village, cetedanto three distinct
groups: surumai banthai (senior most), kra khura banthai (middle laadl)sokhasa
banthai (youngest recruits). Within the samadi, a hierarchrcaitsre of leaders exists,
each with specific roles and responsibilities. The Changdoloi holdso#igon of the

head of the samadi, followed by the Changmaji in the second-in-aachiosition.
Additional leaders include the Surumaboro, Khuramul, Khuruma boro, and Khuruma
boro Sakoria, arranged in a specific order of their positions. Thetig#l process for
these leaders is carried out by the gaon burha, who congidepitions and inputs of

other members of the gaon sabha.
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The samadi in the Hill Tiwa villages functions as a cefhuél for the unmarried male
youths, providing them with a platform for social interaction, sk@Velopment, and
cultural activities. It serves as a space for fosterimgacaderie, preserving traditional
customs and practices, and passing down ancestral knowledge frayjaramation to
the next. The organized structure and leadership hierarchy witrsarfedi ensure the

smooth functioning and collective decision-making of the institufion.

Under the guidance of the gaon sabha, the samadi assumes a pilotal the
development and welfare endeavors of the village. One of theifisant contributions

is offering voluntary agricultural labor to villagers who require additiasaistance in
their fields. They actively participate in tasks such as plgnharvesting, and other
agricultural activities as neededs Moreover, they engage in vaousiunity tasks,
including road construction and maintenance, cleaning of the than spsemi
(community prayer area), and other communal endeavors. As a reciprocgéarezn
for the services rendered by the samadi, the families who bé&oefi their labor are
expected to provide a mid-day meal to the boys. Additionally, they affemall
remuneration known as koi-phan and ju-lao to the Changdoloi as a gesture wdgratit
and appreciation. This reciprocal arrangement ensures the sustandnomtivation
of the samadi members while also fostering a sense of commuppbrs and

reciprocity.

The samadi, other labor groups exist in Junbeel, namely the Deka Elaaigrising

young individuals and the Burha Hadari consisting of senior malebermsmThese
traditional labor groups extend their assistance during the hawyestason, offering
free agricultural labor to anyone in needs Their selfless bomivhs aid in the
completion of labor-intensive tasks, and their only expectation innrgguat mid-day
meal and ju (traditional rice beer) as a gesture of gratitude andaziena. The active
involvement of the samadi and labor groups showcases the collectivte asypir
cooperative ethos of the Tiwa community, where individuals willingipe together
to support one another in various aspects of village life, particularhgricultural

endeavors and community development.

181 Balairam Senapati, ‘Bhoiyamor Tiwasakalar Samajdtha aru riti-niti’ in Pankaj Kumar Deka (ed),
Tiwa Janagosthir Vaxa-Sahitya-Sanskf@limpia Prakashan and Tiwa Autonomous Council, Glati
and Morigaon 2015) 59.
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In addition to the mahila samitis, another noteworthy developm#rd growth of self-
help groups in both the plains and hills. These groups, mostly led by wonven, ha
emerged as powerful agents of change and progress. While the &G ant is more
prominent in the plains, there are also several SHGs in the Hilse groups are
primarily focused on generating income and improving the economic corslibf
their members. They engage in various activities such as weawyugrypi and other
income-generating ventures. By pooling their resources ans, S#liGs enable women

to become economically independent and gain a stronger voice in decekomgm
processes. Moreover, these groups often leverage governmentewsdfeemes to

further enhance their economic prospects and promote overall villagepleeat.

Indeed, the mahila samitis and self-help groups (SHGs) havedpgalyansformative
role in the villages. The mahila samitis, through their actwidied advocacy, address
the unique challenges faced by women, promote gender equality, and t#resure
protection of women’s rights. They provide a platform for women to vtie&
concerns, seek support, and collectively find solutions to issues sudbbnmeestic
violence, property disputes, and gender-based discrimination. By empowenmgn
and enabling their active participation in decision-making procestesse
organizations contribute to the overall well-being and social upliftraeatomen in
the villages. The growth of SHGs has had a significant impadheneconomic
empowerment of women. By forming groups and engaging in income-gagerat
activities, women gain financial independence and improve their soonpedc
status. SHGs provide a support system where women can share knowskétsyeand
resources, leading to improved livelihoods and increased accesslitoacid markets.
These groups not only enhance the economic prospects of their membatsobut
contribute to poverty reduction and overall community developrfiént.

Both mabhila samitis and SHGs have been instrumental in levgraginernment
initiatives and welfare schemes to address the specific needsnoén and promote
inclusive development in the villages. Through their collective wsffothese
organizations have brought about positive change, fostered gender equality, and

empowered women to lead more fulfilling and prosperous lives. Absalétjle

182 Balairam Senapati, ‘Bhoiyamor Tiwasakalar Samajdha aru riti-niti’ in Pankaj Kumar Deka (ed),
Tiwa Janagosthir Vaxa-Sahitya-Sansk{@limpia Prakashan and Tiwa Autonomous Council, Glati
and Morigaon 2015) 60.
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these organizations may not have a direct role in the admirostratijustice, their
presence and efforts have had a profound impact on the overall development and well-
being of the villages. By addressing social issues, promoting gengdetity, and
providing economic opportunities, they contribute to creating a conducireement

for justice and fairness to prevail.

Through their advocacy and support, Mahila Samitis have played alcralg in
raising awareness about women’s rights and addressing gerseéerbgustices. By
empowering women and enabling them to assert their rightse thremnizations
indirectly contribute to a more just and equitable society. Thiyihereventing and
resolving disputes, providing support to victims, and fostering a cultugemder
equality and respect. Similarly, the self-help groups (SHGSs) Ibese instrumental in
economic empowerment and poverty reduction. By fostering entrepséngur
providing access to credit and resources, and promoting collective ecautiviites,
SHGs contribute to the economic well-being of the community. Thisanic
empowerment, in turn, creates a more stable and prosperous enviramahecit)g the
likelihood of conflicts and fostering social harmdfy.

Overall, the presence of these organizations and their effortardewholistic
development significantly contribute to creating a favourable cofdeyustice and
fairness to thrive in the villages. They address underlyingpssmnomic challenges,
empower marginalized groups, and promote inclusive growth, whiclkessential

elements for a just and harmonious society.

183 Balairam Senapati, ‘Bhoiyamor Tiwasakalar Samajdha aru riti-niti’ in Pankaj Kumar Deka (ed),
Tiwa Janagosthir Vaxa-Sahitya-Sansk{@limpia Prakashan and Tiwa Autonomous Council, Glati
and Morigaon 2015) 61.
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CHAPTER 5: TIWA WOMEN, GENDER ISSUES AND
CUSTOMARY LAW

INTRODUCTION

The Tiwa community is known for its rich cultural heritage and asites to customary
laws. In this chapter, it delves into the status and position of Weraen within the
framework of both traditional and modern society. It aims to idetii¢ challenges
faced by Tiwa women in customary practices, particularlylation to property rights
and representation in decision making processes. Furthermore nexid@ievolving
role and responsibilities of Tiwa women within the changing dycsof society. This
exploration sheds light on the gender implications within customeus/dad whether
Tiwa women perceive these laws as biased and restrictiveiimpthsuit of rights and
aspirations. It also considers the perspectives of women inimedtiHill societies to

gauge their satisfaction with the existing provisions under customary laws

The process of documenting customary laws involves a comprehensiveattamof

the Tiwa woman'’s position and status within both traditional and modern societies. By
delving into the prevalence of customary laws and their inflyemeecan explore the
implications for Tiwa women’s roles, particularly regardingpmrty rights and
representation in decision-making processes. This chapter airheddight on the
gender implications within customary laws, considering the Tiwenan's role and
responsibilities in society, as well as her imprint on thelvewg dynamics of the

community.

A significant observation is that customary laws often adopala-centric approach,
neglecting the ethos and aspirations of Tiwa women. This bias be@mparent when
examining property rights and the limited representation of womeedision-making
processes, both of which underscore the need to explore the gendeationudi of these
laws. Moreover, an examination is conducted to determine whether Womzen

perceive their prevailing customary laws as gender-biased, ngsultihe subjugation
of their rights by their male counterparts within the patrilirsegciety of the plains.
Similarly, the satisfaction level of women in matrilineall ldocieties with the existing
provisions under customary laws is exploreds Scholars have reteatiddwa women

hold a higher position within Tiwa society, and instances of crimes againsmana
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scarce. Perpetrators who are convicted undergo a trial prooeds faxe
excommunication from the society. Any form of association with daafilies is
strictly prohibited, and fines are imposed on those who violate this rule.

Tiwa women are increasingly taking on leadership positions angecéngaging in
decision making processes that shape their community’s directiom.ifh@vement
ranges from participating in local governance bodies to advocatirvgoimen’s rights
and welfare. This shift signifies a departure from the hesatly male-dominated
decision-making structures and signals a more inclusive aridagga approach.
However, despite these advancements, challenges persist, pdyticaiacerning
property rights. Customary laws often prioritize male inhergaleaving Tiwa women

with limited access to and control over land and other resotifces.

This gender disparity can hinder their economic empowerment and |oagealcy
within the community. Addressing these issues is crucial for achievirtggequality
and ensuring that Tiwa women'’s rights are not subjugatesls/éirth noting that within
matrilineal Hill societies, where descent and inheritanedraced through the female
line, Tiwa women may have a more favourable position under custoraas; |
However, even in these societies, it is essential to as$ethex existing provisions
adequately safe-guard women'’s rights and ensure their fullipatian in decision-

making processes.

To foster gender equity and social progress, it is imperativédoreustomary laws
to be more inclusive, acknowledging the ethos and aspirations of Toweemv Such
reforms should strive to ensure equal property rights, enhanced emtjates of
women in decision-making bodies, and the elimination of any gender biabeddasd
within these laws. The examination of Tiwa women’s position andisstaithin
traditional and modern contexts, along with an exploration of the gangécations
in customary laws, highlights the need for reform and a more geqdicalde
approach. By addressing these issues, society can empower Tiwa,weowgnize
their contributions, and create a more just and inclusive commubaitytbraces the
principles of gender equality.

184 Dhiraj Pator, ‘Tiwa Samajot Mohilar Bhumika’ in Raj Kumar Deka (ed)[iwa Janagosthir Vaxa-
Sahitya-SanskritiOlimpia Prakashan and Tiwa Autonomous Council, @uati and Morigaon 2015).
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THEORETICAL ORIENTATIONS

In everyday language, the term “gender” is often used to desttrébédiological
differences between males and females. in the field of sedmhces, the concept of
“gender” takes on a broader and more nuanced meaning. Here, geatenog¢fonly
to the biological aspects of sex but also encompasses the sndiakal, and
psychological dimensions associated with being male or femalaislicontext, gender
is viewed as a social construct, meaning that it is creatddnfluenced by society’s
beliefs, values, and norms rather than being solely determinblogy. while the
common understanding of “gender” relates to the biological difig#s between males
and females, the social sciences expand this concept to encompasxitheand

cultural aspects of being male or female.

By recognizing gender as a social construct, scholars caarexpk diverse ways in
which individuals understand and navigate their gender identities, anddwmetal
norms and structures influence gender roles, expectations, and itiesitfalHence
the term “gender issues” refers to matters that revolve arourgbtie and cultural
differences that lead to discrimination based on sex. It encoegotss socio-cultural
and historical factors that shape how men and women interaetlaodte their roles
within a given society. In the 1990s, social scientists began in@ipgpmomen into
the realm of “development” by emphasizing the importance of gendernighlighting

the socially constructed roles and relationships between men and women.

However, it is important to note that many legal instrumentijdimy the Convention
for the Elimination of All Forms of Discrimination against Wom@aEDAW),

primarily use the term “sex” rather than “gender” as the pradbgrounds of
discrimination. While the distinction between sex and gender mayinadifferent

contexts, in these legal frameworks, “sex” typically referthe biological differences
between males and females. Despite this terminology, the autbfegal instruments
is to address the inequalities and discrimination that stem fooratal expectations,
norms, and power dynamics associated with gender. Gender relatiom®spass the
ways in which a particular culture or society defines the rigetsponsibilities, and
identities of individuals based on their gender in relation to one andtese relations

185 Mike Morris, Concise Dictionary of Social and Gukl Anthropology (Oxford: Wiley-Blackwell,
2012).
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are shaped by a range of factors, including cultural beledyrical context, social
norms, and power structures. They determine the expectations, nolegortunities
available to individuals based on their gender identity. Understandimdggrelations
is crucial for comprehending how social structures, norms, andtatijpes perpetuate
gender inequalities and discrimination. It involves examining timamycs of power,
privilege, and marginalization that influence the experiences and tapji@s of
different genders within a given society. By exploring genelations, social scientists
seek to challenge and transform the inequitable norms and practicesrttrébute to

gender-based discrimination and oppresin

The issue of gender in tribal societies is multifaceted andresgai comprehensive
examination within various domains to understand its complexitieseTdemains
include family and kinship systems, marriage patternslifgrthild mortality, literacy,
sex ratio, labor force participation, economic status within the holdereligion,
culture, and exposure to urbanization. By exploring these aspectshwainansight
into the diverse roles and statuses of tribal women within tbhenanities. Family
and kinship systems play a vital role in shaping the positiamofen in tribal societies.
Different tribes may have distinct kinship structures and inmagtpatterns, which can
influence women’s access to resources, decision-making power, arall atatus
within the family unit. Understanding these systems is crlieciatomprehending the
social dynamics that impact tribal women’s lives. Marripgéerns also vary among
tribal societies. Practices such as arranged marriages;mce, and polygamy can

significantly affect women’s agency and autonomy within marétationships?’

These patterns often reflect broader cultural norms and expestagigarding gender
roles and responsibilities. Fertility rates, child mortalityg @access to healthcare are
essential considerations when analysing the gender issugsmlrsticieties. Women’s
reproductive health and their ability to control their fertiligncsignificantly impact
their overall well-being and socioeconomic opportunities. Literacgsraand
educational attainment are critical factors affecting tvioainen’s empowerment and

186 4. Bravo-BaumanngCapitalisation of Experiences on the Contributioh Livestock Projects to
Gender Issues, Working Documé@Bern: Swiss Agency for Development and Coopera200).

187 N.K. Das, ‘Customary Law, Anthropological Jurisgemce and Gender Issue: Situating Women of
North-East India in Feminist Discourse’in MelviéReira, RP Athparia, Sunumi Changmi, and Jyotikona
Chetia (eds)Gender Implications of Tribal Customary LaNorth Eastern Social Research Centre,
Guwahati, and Rawat Publications, Jaipur 2017).
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socioeconomic status. Limited access to quality education can ysggejender

disparities and hinder women'’s patrticipation in various spheres of life.

The sex ratio, or the ratio of males to females within a pdpualas another aspect that
influences gender dynamics in tribal societies. Skewed séxsratn result in
imbalances of power and affect women’s agency and status whiinommunity.

Tribal women’s participation in the labour force and their econatatus within
households also vary across different societies. Factors sueliéistial occupations,
access to resources, and exposure to urbanization can shape their economi

opportunities and empowerment.

Religion, culture, and exposure to urbanization further contribute to temgenheity
among tribal women. These factors influence the social norms, yvaluggpractices
that shape women’s roles and identities within their commuriffids the north-
eastern region, with the exception of Meghalaya, most societies adhere todhmepr
of patrilineality, where descent, inheritance, and successioraasgltthrough the male
line. This patriarchal structure establishes a male-dominateekysoand it becomes
crucial to explore the role, position, and status of Tiwa womehnirwkioth hill and
plains societies. In recent times, scholars have highlighted titeiganplications of

customary laws in various societies within this region.

Their research reveals that customary laws tend to display geiades to a certain
extent. Two significant aspects have been identified concernimgetiteer implications
in Tiwa customary laws. Firstly, women are not allowed to intended property. This
restriction on property inheritance limits women’s access tacanttol over valuable
resources, impacting their economic autonomy and overall empowewtikimt the
community. Secondly, women are often excluded from participatingiside-making
processes. Their exclusion from these crucial spheres preventsirtta having a
voice in community affairs and hampers their ability to shape tveir lives and the
development of their communities. To gain a deeper understanding @fsthee of
gender in Tiwa society, an ethnographic examination of Tiwaireulind customary
laws has been undertaken. Ethnography allows for a comprehensive exploration of the

188 N.K. Das ‘Customary Law, Anthropological Jurisprudence anddee Issue: Situating Women of
North-East India in Feminist Discoursdh Melvil Pereira, RP Athparia, Sunumi Changmi, and
Jyotikona Chetia (eds.gender Implications of Tribal Customary Lé®&uwahati: North Eastern Social
Research Centre, and Jaipur: Rawat Publicatioris})20
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social dynamics, norms, and practices that shape gender mdleslations within the
Tiwa community. This research aims to shed light on the spesifidlenges and

experiences faced by Tiwa women within their societal context.

By studying the gender issue in Tiwa society, researchersanadars hope to draw
attention to the gender biases present in customary laws. Byfydey these biases,
they can advocate for reforms that promote gender equality and emfiaxaevomen.

It is essential to challenge and address these gender inequiitezeate a more

inclusive and just society that respects the rights and aspirations of ahiisers.
TIWA WOMAN: TRADITIONAL AND CONTEMPORARY CONTEXT

Ethnic women in the north-east region, including Tiwa women, play gigntfroles

in the socio-cultural and socio-religious life of their respectommunities. Through
empirical studies conducted among Tiwa communities residing invitages, it has

been observed that Tiwa women are actively engaged in both household and

agricultural work, dedicating their time and efforts from dawn to dusk.

Within the household, Tiwa women undertake various tasks such as cleznuking,

childrearing, fetching water, weaving, preparing traditioneé rbeer, rearing silk
worms, fishing, and assisting with agricultural operations. Treyatively participate
in managing and organizing socio-religious occasions within their commuinititbe

realm of family affairs, Tiwa women are involved in the decisitaking process,
contributing their perspectives and insights. However, it is impobambte that there
exists a distinct division of roles and responsibilities for @momen in different
settings. While they excel in managing self-help groups and engaygsustainable

livelihood options, their involvement in economic pursuits is paliily noteworthy®°

Tiwa women successfully manage small-scale trade aesyitshowcasing their
entrepreneurial skills and contributing to their own economic wéatlghdiwa women
have demonstrated their capabilities and accomplishments beyond the kesindari
their traditional society® With access to modern education, some women have broken

free from traditional constraints and have made their mark ilather context. Their

189 \Veena BhasirStatus of Tribal Women in IndiéStudies on Home and Community Scie2607) 1-
16.
190 pid.
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achievements and contributions extend beyond their own communities, leaving a
lasting impression and contributing to societal development. The sescassl
accomplishments of Tiwa women in various spheres serve asamésgstto their
resilience, determination, and ability to navigate both traditiomlnaodern domains.
Their active participation in household, agricultural, economic, ant-selgious

activities showcases their multifaceted roles within the community.

By breaking through traditional barriers and embracing opporturigregrowth and
empowerment, Tiwa women exemplify the potential for individual aokedive

progress. Empirical studies among Tiwa communities reveal the active inwitzef
Tiwa women in household and agricultural work, as well as theircgaation in

decision-making processes related to family affairs. Tiwa wadisglay distinct roles
and responsibilities, excelling in economic pursuits, managing delfgneups, and
engaging in sustainable livelihood options. Their accomplishments exdgaddtheir
own society, leaving a lasting imprint in the larger contexdugh their contributions
to various fields. Tiwa women exemplify resilience and detertioina breaking

traditional boundaries and paving the way for personal and communal growth.

Tiwa Women in Hills

Women in the hills of the region enjoy the privileges of matrilineams, which grant
them more responsibilities and empowerment within their own sbaetatext
compared to their male counterparts. It has been revealeanhae$ with more girls
or women tend to be more economically empowereds Women play a coleia the
socio-economic life of the community, particularly in the labour-isite: Jhum

(shifting cultivation) field.

After the trees are cut by men, women take on most of the aler associated with
shifting cultivation. Their hard work contributes to higher agrigalt yields for the
family. Despite their significant contributions, women in the hiii$ face economic
backwardness. Many women are illiterate, and their limitech&iah resources often
prevent them from accessing higher education opportunities outsidevitlages.
However, there are some encouraging developments as soméragmgifferent
villages are now able to pursue higher education outside their villagebserved

from the studied village that there are no organized self-help gtbapsan benefit
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from government schemes or programs. Instead, there are wspeeiiic groups
primarily engaged in collective work in the jhum field on a rotation basis. In the-soci
religious sphere, women are actively involved in weaving, prepadadpéer for rituals
and festivals, in addition to their domestic chdréDuring fieldwork, the researcher
feeling tired while moving around the Aamsoi Pinung village. He fouracs in a
small tea shop owned by a lady who had just arrived from herfjeldrwork and was
ready to serve tea. This anecdote highlights the hard work ahdnesiof women in

their pursuit of survival and their overall satisfaction with thelies and contributions.

Women in the hills of the region benefit from matrilineal normkwahg them to
assume significant responsibilities and enjoy certain privilegdsn their societal
context. They play a crucial role in the socio-economic life oir tbemmunities,
particularly in the labour-intensive jhum field. However, economic bakvess and
limited access to education remain challenges for many womgani@ed self-help
groups are scarce, and women specific groups primarily engag#eaantive work in
the jhum field. Women also actively contribute to the socio-religamects of their
community. Despite the challenges, women in the hills exhitsilierce and

satisfaction in their hard work for survival and the well-being of their families.
Tiwa Women in Plains

In the plains, Tiwa women are involved in various activities, indgdiousehold
chores, wet rice cultivation, religious rituals such as Hari &uwweaving, and
preparing rice beer, among others. According to Dhiraj Pator'snaigms, Tiwa
women fulfill multiple roles, serving as mabhila-giati (caledr) after the death of a
person, undertaking religious functions as Hari Kuwari, and assistirfgasts as

randhani (cook), barani (distributor), and sakani (filtrated of rice beer).

In the traditional context, women have to fulfil diverse resporisgsl However, the
present generation of Tiwa girls is receiving better opportenitiehigher education.
Many of them have become teachers, working in the health deparamdntarious

government departments. Notable Tiwa women from the plains incladbKDeka

191 Birendra Kumar Gohain, The Hill Lalungs (Anundor&@urooah Institute of Language, Art and
Culture, Guwahati 1993).

143



Raja, who teaches at the higher secondary level, Amiya Ratdra Rupa Deka Pator,
who hold positions as Associate Professors in reputed colleges gaoiNaand
Guwahati, respectively. Dr. Rupa Deka Pator has also complete@mBr and
published several books, with her research-based book on Tiwa societylamd

being widely appreciated in Assam.

Another accomplished Tiwa woman is Maitrayee Pator, who exse@paet. Her book
titled “Mor Kolmou Dinor Xonali Baat” (2015) has garnered wide aikwl She
participated in a cultural exchange workshop on literature of Gerama Indian
languages organized by the Goethe Institute. Her poems depictttinal maorld and
the lives of women, and they have been translated into various Indian aigh for
languages, including lItalian, Tiwa, Nepali, Hindi, Malayalam, armate. Maitrayee
Pator's work is featured in leading literary magazines swiKirdttibas, Satsori,
Prakash, Nebedan, and Jatra. Additionally, she is known for her contribiatibiesv
Age music under the banner of Baartalaap. Dr. Rupa Deka Pator’'s Bmpletion
and publication of books on Tiwa society and culture demonstrate draficsint
contributions to research and knowledge dissemination. Her work is \aiol@lgciated
within the region and beyond. Maitrayee Pator's success astawvgte her book
receiving acclaim and her poems being translated into muléiptpiages, showcases

the artistic talents and creative expressions of Tiwa women in the.}fains

It is evident that Tiwa women in the plains enjoy more advantagepared to their
counterparts in the hills. This may be attributed to factors ageasy accessibility to
schools and colleges and better economic conditions. The availabiéguoational
institutions and improved economic opportunities contribute to the progress
empowerment of Tiwa women in the plains, enabling them to exegriaus fields,
including education, literature, and the arts. Tiwa women in theaxglaave an
advantageous position compared to their counterparts in the hills daetaldactors.
One significant factor is the easy accessibility to schaot$ colleges in the plains,
which allows Tiwa girls to receive quality education and pursgkdmistudies. This
educational advantage opens up opportunities for them to excel inrifieodessions

192 A, Mitra, ‘The status of women among the scheduiézks in India’ (2007)The Journal of Socio-
Economicgoi:10.1016/j.socec.2006.12.07http://lib.scnu.edbngw/ngw/xwbk/The%20status%200f
%20women%20women%20among%20the%20scheduledspés&eat June 10, 2023).
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and fields, such as teaching, academia, and government departmengsombmic
conditions in the plains also contribute to the better position of Wevaen. The plains
region typically has better infrastructure, resources, and econdsvelopment
compared to the hilly areas. This favorable economic environment provides
women in the plains with more opportunities for employment and finlasteihility,

enabling them to achieve higher social status and economic empowerthent.

The achievements of notable Tiwa women in various fields rethecprogress and
advancements made by Tiwa women in the plains. For instancdyi Ksgka Raja’s
role as a teacher at the higher secondary level signifiegdineng presence of Tiwa
women in the education sector. The accomplishments of Amiya Pat@ramipa
Deka Pator as Associate Professors in reputed colleges higktighticademic
achievements of Tiwa women in higher education. It is importanttgreze that the
progress and achievements of Tiwa women in the plains are thé oéstheir
determination, resilience, and access to educational and economiaafext Their
success contributes to the overall development and empowerment ofvdiwan,

challenging traditional gender roles and stereotypes.

However, it is crucial to ensure that the advancements madevaywiomen in the
plains are inclusive and benefit all members of the communifiyrt&Eshould be made
to bridge the gaps between the plains and the hills, providing equal oppestamnid
resources for the development and empowerment of Tiwa women adirosgions.
By addressing these disparities, society can continue to foster theggramd success
of Tiwa women, ultimately leading to a more equitable and incluiiugre it is
essential to acknowledge that despite the progress made byoiwen in the plains,
challenges and barriers still exist. Economic disparitiestdd access to resources, and
cultural norms can hinder the full realization of women’s potenti&bris should be
made to address these challenges and create an enabling environment foorsva w
to thrive.

One area that requires attention is the promotion of education andeslelopment

among Tiwa women in both the plains and the hills. By ensuring aqoess to quality

1% 5. L. Baruah, ‘Tribal Women and Development: Ttiadi Culture and Status of Women in North
Eastern Tribal Societies’, in N. A. Hazarika (ed&jpal Women and Developmef@uwahati: Assam
Institute of Research for Tribals and Schedulede&@2907) 139-158.
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education, vocational training, and capacity-building programs, womerrdaance
their knowledge and skills, thereby increasing their opportuniibeseconomic

empowerment and social mobility.
GENDER ISSUES AND CUSTOMARY LAW

According to the research conducted by scholars like Rupa ¢t the Tiwa women
hold an important position in Tiwa society. One significant role fiay is that of Hari
Kuwori, who functions as an advocate and mediator in the community. Hari Kuwori is
responsible for resolving various issues such as domestic violenied ceodlicts, and

other disturbances in collaboration with Jella, ensuring justice for the people.

The study further reveals that Tiwa women do not face signtficiaallenges when it
comes to their participation in the decision-making process andtanaiof parental
landed property. They do not harbour feelings of gender injustice within the
community. In the plains, women have the opportunity to represent the@sviai the
Panchayati Raj system through reserved seats. For instance, Mitalepag¢aents the
panchayat in Barpujia village. Additionally, in the plains, thetbesTiwa Autonomous
Council established under the state legislature.

Women are also allowed to hold positions as council membersrding to the Lalung
(Tiwa) Autonomous Council Act of 1995, Chapter V stipulates that the village council
consists of 10 members, with 5 seats reserved for the Tiwa cotymuacluding at
least one seat designated for a woman. These provisions and opparfanitiemen’s
representation indicate a recognition of the importance of gendersivity and
women’s participation in decision-making processes within the Tomanwnity®* It
signifies progress in ensuring that women have a voice in shapingplicees and

development of their society.

In urban areas, we have witnessed the representation of womenligdeeenment
bodies. An example of this is the recently concluded urban bodyoeledh March
2022, where Archana Bordoloi, a Tiwa woman, was elected as aenémin Ward

No0.10 in Morigaon town. This demonstrates that Tiwa women have the opportunity to

195, L. Baruah, ‘Tribal Women and Development: Tiiadi Culture and Status of Women in North
Eastern Tribal Societies’, in N. A. Hazarika (ed&jpal Women and Developmef@uwahati: Assam
Institute of Research for Tribals and Schedulede&@2907) 139-158.
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actively participate and represent their communities in urban governdowever, in
the hills, women are not allowed to represent the panchayat system. In th&auitire
Anglong and West Karbi Anglong districts, which fall under pinesdiction of the
Karbi Anglong Autonomous Council (KAAC) constituted under the provisiothef
Sixth Schedule of the Constitution, women are excluded from partigjpati the

decision-making body.

According to their customary laws, the “Loro” or head of the bitlsiety must be male,
and all other members of the Loro society must also be matenéWVv can only
participate in specific cases or act as observers as resafethie village. Even in the
clan-specific society, the eldest maternal uncle holds thsidieenaking authority, and
women generally abide by the decisions made by the Loro. Déspée limitations in
the formal decision-making structures, women are allowed tm fdreir own
organizations to address their issues more broadly. One suchzatganis the All
Tiwa Women Association (ATWA), where women take on leadership andgeaent
roles. Junali Mithi and Binapani Puma serve as the President aaePxésident of
ATWA, respectively, while Tutumoni Dekaraja functions as the Gérsearetary.
These organizations provide a platform for Tiwa women to voice twicerns,
advocate for their rights, and work towards improving their ovetalus and well-
being within the community. It is worth noting that while women may actively
challenge their exclusion from decision making bodies in the casyopnactices, the
existence of women-led organizations like ATWA indicates a m@tiog of the need
for collective action and representation to address women’s iasdegromote their

empowerment.

The inheritance of property in the Tiwa community exhibits sigarft variations
between the plains and the hills. In the plains, the customarygerastpatrilineal,
meaning that the inheritance of landed property follows the nmaeWpon the death
of the parents, the property is equally distributed among the sons. Beuganh only
acquire paternal property by adopting their husband’s family in @i@eaknown as
“Gobhia rakha”. However, in some cases, parents may choose to praugigets with

paternal landed property as per their own wisfies.

19 Birendra Kumar GohairnThe Hill Lalungs(Anundoram Borooah Institute of Language, Art and
Culture, Guwahati 1993) 97.
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In contrast, the hills follow the norms of matriliny, which resutt a different pattern
of inheritance. In this system, sons are not entitled to inheripeoperty. Instead, all
properties are retained by the unmarried daughters. Upon mas@ye leave their
parents’ home and reside in the property of their wives, adoptingaoakior neolocal
residence. The field study conducted in villages such as AarRsaong and
Barmarjong reveals that there are shifting perspectivgardang inheritance and

residence after marriage.

There is evidence to suggest that some girls have started tpieave their parents’
house and prefer to reside as daughters-in-law in their husband’s Imosigeh cases,
the girl is not entitled to any share of the property. Even inteivsawhere a husband
assumes the role of a house husband, boys are still provided with asleayeah the

landed property.

These observations highlight the changing dynamics of inheritamteresidence

patterns within the Tiwa community. While patrilineal inkemnce remains predominant
in the plains, there are instances where girls may receteenphproperty based on
parental decisions. In the hills, matriliny dictates that daughtsain all properties,
and sons establish residence in their wives’ households. However, thgepogeof

alternative choices, such as daughters-in-law residing in thdxahds house, can
result in the exclusion of girls from property entitlemerddaionally, regardless of the

residence arrangement, boys continue to receive an equalstiereherited property.

It is important to recognize that these observations are basedaificdped studies

and may not encompass the entire spectrum of practices withimtaedmmunity.

Gender implications on customary laws revéals:

“The customary laws among the Tiwa community of both the Hills and tesPI
exhibit gender biases. On one hand, women have limited or no involvemast in t
administration of justice. In hill Tiwa villages, women are prohibited femering the
samadi, which is the customary place where the Gaon-sabha sits to pronounce

judgments, due to religious taboos. However, it is important to note thatskciety

1% 5. L. Baruah, ‘Tribal Women and Development: Ttiadi Culture and Status of Women in North
Eastern Tribal Societies’, in N. A. Hazarika (ed&jpal Women and Developmef@uwahati: Assam
Institute of Research for Tribals and Schedulede&&007) 139-158.
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does hold women in high regard and considers offenses against women as serious
offenses. In hill Tiwa villages, a matrilineal system of inheritaeqe&acticed, where
property is passed down through the female line. The husband and wife have equal
status in making family decisions, and the practice of Gobhia (where daugttes

their husband’s family) is followeds Polygamous families are alsoamtmon. These
aspects might suggest a relatively high position for women in theysdee=tpite these
seemingly favourable conditions, women are traditionally excluded froncipating
alongside men in the proceedings of the Gaon-sabha (village assembly). They are also
not allowed to hold positions as functionaries within the Gaon-sabha. This exclusion
reflects a gender disparity in decision-making and governance withirothenanity.

Tiwa society experiences modernization and increased interactiongheitbutside

world, the younger generation of males may not be willing to adhere to theanadli
practices of Gobhia and matrilineal inheritance. This indicates a poterttiétl i
attitudes and customs, which can have implications for gender dynamics and the
position of women within the community. It is important to acknowledgehbse
observations are based on the existing customary practices among gheohinmunity

and may vary within different villages or individuals.”

It also noteg?’

“In the plains, the Tiwa community follows a patrilineal system of itdu@ce, where
daughters are not given a share of the family lands. This is accompanleziddysence

of the Gobhia system, which traditionally provided women with certainsrightl
privileges. Instead, there is a customary dictate for women to obey their husbands and
accept their authority in all matters. The adoption of patriaralhmong the Plains Tiwas
occurred as they migrated from the hills and came under the influencasté
Assamese customs. However, it is important to note that the FPiaias have shown
openness to change and their elders demonstrate sensitivity towardglite aind
welfare of women. As a result, the customary system of administratiaoh initially
excluded women, has evolved to consult the Mahila Samiti (Women’s Canimitte
disputes and offenses involving women. The opinions and decisions of the Mahila

Samiti now hold weight in the verdict, signalling a recognition of women’ss/aiue

1975, L. Baruah, ‘Tribal Women and Development: Tiiadi Culture and Status of Women in North
Eastern Tribal Societies’, in N. A. Hazarika (ed&jpal Women and Developmef@uwahati: Assam
Institute of Research for Tribals and Schedulede&@2907) 139-158.
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concerns. Despite the existence of patriarchal customary rules, reéeeisions made
by the Mel (traditional council) have aimed to uphold women’s rightsidtice and
enhance their status within both the immediate family and the largermso€leese
decisions reflect a growing awareness and efforts to address gender itieguatd
promote gender justice among the Tiwa community. while the plains Thitiaflyi
adopted patriarchal customs, recent developments within their customarycesac
have sought to include women in decision-making processes and promotegthtsir ri
and well-being. These changes demonstrate a shift towards greater gendey eoaali

recognition of women’s roles and contributions in the community.”

In the study conducted in Tiwa villages, it was observed thatejmeegentation of
women in decision-making processes, such as the Loro societyaktiétanthai Khel,

is absent in the hills. These traditional structures are predothy male-dominated,

and women do not have a voice or representation in these decisiorgrnalies. On

the other hand, in the plains, women have been provided with opportunities for
representation through statutory provisions, such as reserved sdasHanchayati

Raj system and the Tiwa Autonomous Council.

However, it is noteworthy that despite the lack of representatidninvolvement in
decision making processes, women within the Tiwa community havethalg raised
concerns or challenged these customary laws. They have geaerapted and abided
by the traditional customs and have not actively sought to breakdraghem. This
indicates a prevailing adherence to the customary laws afuttaree to challenge or

question the existing power structufés.

Without further elaboration, it can be concluded that the study findimgdidht the
disparity in gender representation and decision-making authority betwelilistzend
plains within the Tiwa community. While women in the plains have gaswme
opportunities for representation through statutory provisions, therd & stinificant
lack of female participation in decision-making bodies in the hiltidi#onally, the

absence of women raising issues regarding their exclusion fremiatemaking

198 Birendra Kumar GohairnThe Hill Lalungs(Anundoram Borooah Institute of Language, Art and
Culture, Guwahati 1993).
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processes suggests a prevailing acceptance of the customagnidw lack of active

resistance to these gender disparities.
PATRILINY AND MATRILINY: HISTORICAL DIMENSIONS

Among the Tiwa community in Assam, there are variations in theitahee norms
and practices depending on the specific region and historical influeRoesTiwas
under the five states, known as Pacho Raja, predominantly followedhpatriiorms,
deviating from the matrilineal practices observed in the neighlgpuamtia region.
This can be seen in the historical context of Assam, wheretiarsef Lalung, who
were Tiwas, came under the rule of the Ahom kingdom during Jayaufiggy. S hey
did not adhere to the matrilineal norms and preferred the patribBgstdm. However,
the Sahari state stood as a significant custodian of patritineaamong the Tiwas. On
the other hand, the Tiwas of Datiyaliya and Sato Raja accepted the influeaadiaf J
and adopted matrilineal practices. According to their custoros)em are entitled to
inherit both immovable and movable property from their fathers. They the right
to claim ancestral property, which highlights the significasfamatrilineal inheritance
among these Tiwa communities. It is worth mentioning that a gignif number of
Tiwas embraced the Vaishnavite religion after its disseminatidsam. As a result,
some Tiwas opted to follow the patrilineal system, aligninity the broader societal
influence. However, the relevance of Hari konwari, a female ruler, has not beien los

Tiwa society.

During the Tiwa kingdoms, Hari konwari would rule the state in theeace of the
king. Notable examples include Maloti, the Queen of the Domal stadeSabitri Rani

of the Gobha state, who held significant authority. Nevertheless, ridathdiwa
women and women adopting a husband, known as Gobhia, are entitled to af share
parental property. This demonstrates the recognition of womigihts to inheritance
within Tiwa society. Scholars have noted that there is no distimbetween males and
females regarding the inheritance of property among the Tiwglslidtiting a more

egalitarian approach in this aspect of their custbths.

19 Maheswar Pator, ‘Paharor Tiwa samajar bibah pédh&ankaj Kumar Deka (edYiwa Janagosthir
Vaxa-Sahitya-SanskrifOlimpia Prakashan and Tiwa Autonomous Council, &hati and Morigaon
2015).
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The Tiwa community in Assam exhibits variations in inheritaneetpres based on
regional and historical factors. While the Tiwas of Pachorogggminantly follow
patrilineal norms, the Tiwas of Datiyaliya and Satoraja engbraatrilineal customs
influenced by the Jaintia region. The Tiwas adoption of the Vaislenahgion and the
significance of Hari konwari as female rulers also playoke in shaping their
inheritance practices. However, unmarried Tiwa women and women adapting
husband are entitled to a share of parental property, indicatinggnrgen of women’s
inheritance rights. The Tiwa community, as a whole, demonstratesiaaced

understanding and adaptation of inheritance practices within their cutumizixt.

In the Tiwa community of Assam, it is notable that women facggraficant obstacles
when it comes to participating in decision-making processes andtimipgraternal
property. While their involvement in decision-making within the villagatext may
not be equal to that of men, they are given the opportunity to repthsemgelves in
statutory bodies, thereby ensuring their voices are heard a@ebtevel. Furthermore,
the prevailing arrangement of inheritance under customary ilascepted without

any debates or objections.

In terms of decision-making, although women may not have equalipatitbc in
village-level decision-making processes, they are not excludedfi@wpportunity to
voice their opinions and concerns. They are allowed to be part ofosyahddies,
which provide a platform for them to contribute to decision-makingheglzer level.
This recognition of women’s representation in statutory bodies irdicatlevel of
acceptance and respect for their perspectives and contributions. Regardimgnicger
the existing customary laws among the Tiwas of Assam aoefable towards women.
There are no significant debates or challenges surrounding thegaments for
inheriting paternal property. These customary laws have beendpdsam through
generations and have stood the test of time without undergoing rhajages or facing
significant opposition. This suggests that the Tiwa community aceeptembraces
the existing inheritance practices without questioning or chatlignthieir gender

implications.

The absence of gender issues in customary laws among the Tiwas of Adsates a
certain level of gender equality and acceptance within thetyodihe fact that women

face no significant hurdles or resistance when it comes to aiegisaking and
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inheritance rights highlights the respect and recognition givethdéo roles and
contributions within the community. This does not imply that completel@reparity
has been achieved, as there may still be areas where womeitpai@on could be
further enhanceds However, within the context of customary laws andtanice
practices, the Tiwa community demonstrates a relativetjusive and equitable

approach towards women’s rights and representétfon.

Among the Tiwas of Assam, women experience no significant challengégeations
in their participation in decision-making processes and inheritanza@fal property.
While their involvement in village-level decision-making may not be on pérmwwén,
they are allowed to represent themselves in statutory bodiesc€hptance and lack
of debate surrounding the existing customary laws and inheritaacecps suggest a
relatively equitable and inclusive approach to gender issues witlan Tiwa

community.

200K rishnaram Mili, Tiwa Sanskritir RehrugHills View Publications, Guwahati 2009).
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CHAPTER 6: CONCLUSION AND SUGGESTIONS

The present study on customary laws among the Tiwas of Assamnbasered
fascinating insights and observations regarding the practicataipmh of these laws
within the Tiwa community in contemporary times. What makes tagearch
particularly intriguing is the intricate interplay of tradital and modern institutions
within a legally pluralistic framework, characterized by dseping jurisdictions and
functions. It holds immense significance from both academic and sibeylpoints,
as there is an increasing recognition of the importance ofilmstéutions and laws in
maintaining social order and fostering unity in indigenous societies thexjposed to
multiple legal systems. In this context, the concept of legaaldun, as advocated by
modern thinkers in the field of anthropology of law, emerges asuahlal scientific
tool for comprehending the dynamics of legal phenomena in such societies.

The Tiwas, with their rich customary traditions, offer a compeglicase study for
exploring the complexities and challenges associated with thestaree of traditional
and modern legal systems. By delving into the intricate mecharimmsgh which
customary laws are administered and enforced, this researcHigheds the nuanced
ways in which the Tiwa community navigates the complexitieafemporary legal
realities. One notable aspect that emerges from the sttty irstiness in the Tiwas
approach to the implementation of customary laws. The Tiwa commextiipits a
blend of longer, more elaborate sentences alongside concise aghifsinaard ones,
mirroring their cultural norms and communication styles. This mass in their
language usage reflects their ability to convey intricagall concepts alongside
practical and everyday matters. It is understood that “eveigtyas legally plural®®
The customary jurisdiction of the Tiwas, deeply rooted in their @lltugritage and
traditions, coexists alongside the jurisdiction imposed by the Sthie.coexistence
creates a legal pluralistic environment, where different nornisesiaand procedures
interact and often overlap. This legal pluralism reflects §reanhic nature of Tiwa
society, as it navigates the challenges and opportunities presgnteaternity while

preserving its distinct cultural identit§?

2015 E. Merry;Legal Pluralism’(1988) 22 Law and Society Review 869-896.
202 Bjrendra Kumar GohainThe Hill Lalungs(Anundoram Borooah Institute of Language, Art and
Culture, Guwahati 1993).
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The research findings shed light on the intricate legal landseglpi@ Tiwa society,
where three distinct jurisdictions overlap and sometimes conflitt one another.
These jurisdictions consist of the traditional or customary jigtist, the jurisdiction
imposed by the state encompassing police, administrative, and devetapme
functions, and the jurisdiction of the Tiwa Autonomous Council. The relséars been

to thoroughly analyse the customary laws and institutions withibrtreeer context of
this complex legal system, which encompasses both formal stdtelaves and those
established by the Tiwa Autonomous Council. This holistic approach enables
comprehensive understanding of the interplay between various legevwmks and

their implications for the Tiwa community.

The customary laws and practices of the Tiwa tribe continue tw $ighificant
importance in their community, surpassing the relevance of centrally atienad and
state government laws. This observation is supported by thenédatustomary laws
are deeply rooted in the Tiwa culture, beliefs, and value sysi#msTiwas perceive
these laws as divine ordinances established by their forefathegllaaence to them
is motivated by the fear of divine retribution and ancestral displeasursiiEngth of
customary law lies in its origin within the community itsedistiering a sense of cultural

identity and preserving traditional norms.

One of the key advantages of customary law, as evidenced in bothitie gohal hill’'s
villages, is its efficiency in delivering justice. Unlike tb&ien protracted delays in
modern legal systems, customary dispute resolution processes Hmonigvas are
characterized by immediate action and swift verdicts. The galabuor village
headmen, promptly summon the mel (village council) upon learning offanse,
ensuring that justice is swiftly administereds In somes;damily disputes are resolved
through the intervention of the bar zela, the clan head, promottogaiation and
maintaining familial harmony. This expeditious and amicable rasaluf conflicts

showcases the efficacy of customary law in addressing communitg jgsaaptly.

Furthermore, the rehabilitative and corrective nature of custolaargistinguishes it
from the punitive nature of the modern legal system. Customargitag/ to produce
mutually beneficial outcomes, striving to reconcile the partwslved in disputes
rather than creating winners and losers. This restorative appr®avident among

indigenous communities across Asia and is similarly observed anhengiwas.
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Offenders often receive warnings, small fines, or alteragtrms of resolution that
seek to rehabilitate them within the community. The focus is on fgttemnot only

in the eyes of the community but also in relation to religiougfselOffenders may
seek pardon from the supreme religious authority of the Tiwas, dhdeGRaja, to

absolve themselves of sins committeds

Contrary to popular assumptions, customary laws are not stagnansisiamne to
change. The research reveals their adaptability to the evolggds of the community.
For instance, the prohibition of marriage within the same claserepus offense
punishable by ex-communication, is approached with flexibility in modienes.
Rather than imposing extreme punishment, the community employsiaesteategy
by allowing the errant couple to remain within the community tinathhe adoption of
the girl by another clan and her subsequent marriage as a daafghtenew clan. This
demonstrates the dynamic nature of customary law and its atoligdjust while
maintaining the core values and principles that underpin the TiwatysoBieople
identify more closely with customary laws than the modem.l@is particularly does
not hold true for Junbeel; the people of which have been more open to ¢teange
outside as evident in their adoption of Assamese Vaishnavism andsbaggef many
outside elements in their culture, owing to living in close prayimvith caste
Assamese and other non-Tiwa villages. This interesting phenomenbedraeported
by Galanter ,Srinivas and Cohn in villages in different partsdifa, as early as the
1960s and 70s.

The phenomenon of indigenous communities, including the Tiwa tribe, inogbasi
engaging with the modern legal system reflects a broads o€ leveraging legal
frameworks to assert their rights and preserve their cusimssshift is not limited to
isolated cases within individual villages but is evident in the collective matidn of
the Tiwa community as a whole. They have strategically atllizhe Indian
constitutional and legal framework to seek recognition and support forritte to
self-governance and the preservation of their customary laws and @durts.

203 Bijrendra Kumar GohainThe Hill Lalungs(Anundoram Borooah Institute of Language, Art and
Culture, Guwahati 1993).
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The modern legal regime has imposed restrictions on the powerfurarttbns of
traditional institutions and functionaries, resulting in some tadli institutions
becoming defunct, is largely supported by the findings of thisareseHowever, it is
important to note that the impact of the modern legal systemadii@nal institutions
is nuanced and varies across different contexts. One clear exaphis is the
relegation of traditional courts to handling petty crimes only. iBhevident in the case
of Junbeel, as illustrated by the Rules for Administration of JufticKarbi-Anglong
and the state practices observed in Manipur. Furthermore, taachkseveals that the
modern legal regime has adopted different approaches toward véandalitsonal
authorities, selectively recognizing or rejecting speciigtitutions. For instance, the
Tiwa king’s authority has not been formally acknowledged by the mddgal system.
As a result, his jurisdiction, which previously encompassed alttspéTiwa society,
now primarily revolves around religious functions and the collection wiimal taxes
from his subjects. On the other hand, the role of the gaonburhayévikeadman) in
maintaining social order within the village has been recogrigethe modern legal
system. As a testament to this recognition, local police segjatmburha’s permission
before entering the village for conducting investigations. In cmlevoid conflicts
with the traditional system, district authorities have established the normahtpg
the gaonburha selected by the villagers as the charkari gaonburha.

The authority of the mel (village court) has been explicilgognized in the state of
Karbi Anglong, with the provisions of the Sixth Schedule of the Indian t@otsn
lending legal validity to it. In Morigaon district, where Junbedbisated, a parallel
system of administration operates due to the implementation d?ahehayat Raj
system. However, conflict between the traditional and Panchayat iiethisravoided
because the latter is solely responsible for developmental atiratiin and not the

administration of justice.

The Tiwa Autonomous Council (TAC) plays a significant role in théospolitical life
of the Tiwa community and gives importance to customary lawspit@eshe
establishment of the Tiwa Autonomous Council in 1995, it has not beeffuatifonal
in various aspects. The research reveals several factotsiridat the realization of
"self-rule” envisioned by the Tiwa community and advocated byaheng Durbar and

their political movement. Firstly, the area and jurisdiction ofGbancil have not been
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clearly demarcateds Secondly, the village councils, whiclteded to be the essence
of Tiwa autonomy, have yet to be constituteds Furthermore, the @easof the
Panchayati Raj administration alongside the Tiwa Autonomous Counaieglilts
authority and contradicts the spirit of autonomy envisioned by theefsaofi the Indian

Constitution while formulating the Sixth Schedule provisitfis.

The Chief Executive Member of the Tiwa Autonomous Council highlightwua flaws
in its functioning, primarily stemming from its creation througbislation enacted by
the state government. This lack of unchallenged constitutional @anemjoyed by
similar Autonomous Councils created under the Sixth Schedule, such Kartie
Anglong Autonomous Council, contributes to the existing shortcomings offitvee

Autonomous Council.

However, the research suggests that in the future, the Tiwa Aubmiso@ouncil could
potentially consolidate the position of customary laws and institutioms. Lalung
(Tiwa) Autonomous Council Act of 1995 provides legal sanction to tbesemary
laws. The present efforts of the Tiwa Autonomous Council, such as aitgofce royal
allowances to Tiwa kings, improving allowances for gaonburhas, comstywmd
maintaining samadis (memorials), indirectly contribute to stremgng the position of
customary laws and institutions. It is important to note that it doebkold true for the
Hill Tiwas residing under the jurisdiction of the Karbi Anglong édawmous Council,
where the majority population is Karbi. Consequently, Tiwas in #ggon have not
been able to benefit as much as the Karbis. However, it is faldsethat an
empowered and motivated Tiwa Autonomous Council could exert influendts on
counterpart, the Karbi-Anglong Autonomous Council, to create more opportunities for

Tiwas residing within its jurisdiction.

The customary laws of the Tiwa community, like many other custpfaes, exhibit
a gender bias, leading to discriminatory treatment against wokh@wever, the
validation of this hypothesis in the field has been complex and nuafbedsdings
reveal a mixed picture of gender dynamics within the Tiwa commuBit one hand,

it is evident that both the Hill Tiwas and the Plains Tiwas dareott women any role

204 Mahendra Manta, ‘Tiwa loka-sanskritit madh’ in RanKumar Deka (ed)Tiwa Janagosthir Vaxa-
Sahitya-Sanskrit{Olimpia Prakashan and Tiwa Autonomous Council, @&uati and Morigaon 2015).
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in the administration of justice. For instance, in Junbeel, women ainébjted from
entering the samadi, which is the customary venue where the ghba §évillage
assembly) convenes to deliver judgments. This exclusion is atttibhoteeligious

taboos and norms.

The research posits that tribal communities, such as the Toassess a profound sense
of interconnectedness with the natural world, and that the regulati natural
resources holds significant importance in their customary [@hes.research findings
validate this hypothesis, particularly in the case of the HilaTvillage of Junbeel,
where a rich array of customary laws, practices, religidusois, and beliefs exist. The
Tiwa community holds a belief in the unity of all life on earthcpa&ing a common
soul permeating every living being. Unlike many religions widaiies are seen as
residing in a distant heaven, the Tiwas believe their deitiesll dw various
manifestations on earth, such as streams, forests, stones, hitkessand lakes. To
safeguard these manifestations, they have established s&gtsatial sanctions, and
taboos. All forms of life are considered sacred, including insasteyidenced by the
Maiha Choma Rowa ritual performed by each clan in Junbeel to aipotieefact of

killing insects during the burning of jhum fields before cultivation.

However, despite the presence of remarkable conservation etlits wiistomary
laws and practices, the impact of modernization, market economy, and the
abandonment of traditional religion has brought about changes. In Juhbeekearch
findings demonstrate that converts to Assamese Vaishnavism no éalgee to these
religious taboos and prescriptions. Nevertheless, there is hope toagtiag revival
of traditional faith and way of life in Junbeel may lead to tretoration of these
practices in the future. Even in Nakhola, a decline in traditional ooatgen ethics is
noticeable. While the sacred forest surrounding a than (sacredrmplati® still
zealously protected, the same level of conservation is no longevethserbamboo
groves (believed to be the abode of ancestors) and other foresth, avhideing
indiscriminately exploited for quick financial gains from neaplaper mills and timber

traders.

The Hill and Plains Tiwas of Assam reveals an overall picidmere customary laws,
practices, and traditional institutions continue to hold relevanckemtodern era,
despite the significant changes brought about by the forces of mateon. However,
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for these customs and customary laws to maintain their releviaigcerucial that they
receive strong focus and support in government policies. Unfortun#tebyghout
Indian history, there has been a prevailing trend of centraligatilded policy systems
that ignore, displace, or dominate customary laws, a trend tlymaigd during the
colonial era and has persisted even after independence. Despgétutional
recognition of customs and provisions like the Sixth Schedule, whichatdamges the
right to autonomy of indigenous populations, the existing policy environmémdlign
is unfavorable towards customary laws and traditional institutiorsst Mectoral
statutory laws, policies, government schemes, and programs do notnacdate or

recognize customary laws and practices.

The lack of recognition of customary laws and customary rigitkigher judicial
bodies further undermines the importance of these practices and abthe village
and local levels. Judicial recognition of customs and customary rggtisllenging in
India, particularly if challenged in modern courts. The rules of eceleerived from
the colonial legal system, imposed by statute and convention in court procedures, have
significantly contributed to the erosion of customs. Courts impadseaiteria to prove
the legal validity of customs, and recent Supreme Court judgmeantsleisand high
standards of evidence. Several other factors have contributed to threnunialg of
customary laws and indigenous practices in recent times. The mextleration system
often views traditional taboos and values as superstitions, craaergse of inferiority
among the younger educated generation regarding their culture aat@actices.

Conversion to different religions further exacerbates this situation.

Despite the challenges and factors contributing to the dedlowstomary law in recent
times, proponents of these laws emphasize their suitability goldtal context.
However, certain changes are necessary in the existing policy enviroimhadia for
customary practices and laws to continue contributing to upholding tleeofrlaw" in
modern times. First and foremost, customs should be acknowledgadiagheir own

right and formally recognized and recorded as state-sanctionesl figiety should be
treated on an equal footing with statutory laws, giving them {egiaity and authority.
Moreover, oral evidence, such as community knowledge and traditions, should be
considered sufficient to provide evidence, rather than relying solelstringent

evidentiary standards.
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Judicial bodies need to recognize and internalize components oimeugtdaw,

integrating them into their decision-making processes. It is ardaci ensure the
meaningful participation of local people and to incorporate their knowledgegomary
laws, and the strengths of traditional institutions into formaicttres. By doing so,
customary laws can be integrated into the broader legal frarkeand given due

importance.

Efforts should also be made by the community itself to revitétiee customary laws
and institutions. This involves addressing inherent defects, makendatvs more
equitable, gender-sensitive, and adaptable to contemporary challewbds,
preserving the essence of these traditions that have beerd missa through
generations. Initiatives such as the revival of Tiwa religion eulture, sustained
collective mobilization, and the community’s determination to mdke Tiwa
Autonomous Council effective, despite operational challenges, provide bopeef

future of the Tiwa tribe.

FINDINGS

(1) In the Tiwa community, their traditional laws and practices extemely
important. People feel a strong connection to these laws and seaghaore
special than the laws imposed by the government. They believahiat
customary laws come from a higher power and are delivereg daid quickly,
ensuring justice is served promptly.

(2) Customary law in the Tiwa community focuses on helping people eltheq
ways and make amends. It aims to bring parties together and offeneecfor
offenders to redeem themselves from their wrong-doings. Insteharsh
punishments, offenders are often given warnings or asked to payfisresl
The emphasis is on reconciling with both the community and theituspir
beliefs, seeking forgiveness and a chance to start anew.

(3) Customary laws in the Tiwa community are not rigid or unchandgimey
demonstrate adaptability to meet the evolving needs of societyexangle of
this flexibility is seen in the prohibition of marrying within tisame clan.
Instead of strictly adhering to this rule, the community adoptsegies such as

adoption and marriage into another clan to navigate around it. This atbows f
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the continuation of important customs while also accommodating the changing
dynamics and preferences of individuals within the community.

(4) The introduction of the modern legal system has resulted in liongabn the
powers and functions of traditional institutions within the Tiwa comitguni
Traditional courts now handle minor offenses, and the authority of itix@ T
king has been diminished due to modern legal system. Despitectiasges,
the important role plays of the gaon-burha, who serves as the \nkagienan,
is still acknowledged and respected for their contribution in upholdiogls
order within the community.

(5) The Tiwa Autonomous Council (TAC) has not yet achieved full functignali
and there is a lack of clarity regarding its authority andgliction. The primary
objective of the TAC is to strengthen the position of customamg land
institutions. However, the presence of parallel systems sudte &anchayati
Raj, undermines the authority of the TAC and creates ambiiguiity role and
effectiveness.

(6) Customary laws in the Tiwa community exhibit a noticeable geb@des; as
women are not involved in the decision-making process of justice
administration. Despite this bias, Tiwa society holds a deep rdspeadbmen,
and offenses committed against them are regarded as gravgrafidasit. The
community recognizes the importance of addressing offenses agaimsn
with seriousness and appropriate measures.

(7) Customary laws place significant emphasis on the regulation tofraha
resources, which are basically aiming to protect the environmemnigi the
implementation of strict rules, social sanctions, and cultural tabbosse
measures are designed to preserve the natural world for fyemerations.
However, the advent of modernization and the influence of the madetrey
have brought about changes in the community's conservation ethos. Ak, a res
there has been a decline in the adherence to traditional preamides shift

towards more exploitative approaches to natural resources.
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SUGGESTIONS
To develop a solution based on the findings, consider the following suggestions:

(1) Strengthening Customary Laws: It is crucial to prioritize theirgyxedion and
bolster their authority for further enhance the effectivenesswd €ustomary
laws. One possible approach is to increase awareness among communit
members about the advantages and significance of these lawsglygston is
to focus on strengthening and preserving Tiwa customary lawsiginro
increased awareness and community involvement, while also finding taay
effectively integrate these laws with the modern legal systdns approach
will help strike a balance between preserving the valuable gertathe Tiwa
community and adapting to the evolving needs of the present time.

(2) Balancing Rehabilitation and Punishment: In order to enhance theejustic
delivery systems within the Tiwa community, it is worthwhiledeve deeper
into the rehabilitative aspects of their customary law. Furisgarch should
be conducted to assess the effectiveness of this approachpdom grotential
avenues for striking a balance between reconciliation and acbdiiptdBy
doing so, we can aim to create a more comprehensive and equitibla fyat
addresses the needs of both offenders and the community as a whole. This
research can shed light on innovative practices and strategiepromabte
personal growth, rehabilitation, and the resolution of conflicts, while st
ensuring that individuals are held accountable for their actiotisnatély, by
finding the right balance between rehabilitation and punishmentcame
contribute to the development of a justice system that fostersndpeal
reconciliation, and a sense of responsibility among all membettseofiwa
community. | recommend for conducting further research to exathme
effectiveness of the rehabilitative nature of Tiwa customavy Tdis research
will help identify strategies that strike a balance betwemonciliation and
accountability, ultimately leading to the enhancement of justiekvery
systems within the community.

(3) Promoting Gender Equality and Social Inclusion: In my opinion, it is crucial to
address the existing gender bias and promote gender equalithein t

administration of justice within the Tiwa community. We have an oppibytu
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to make a positive change by raising awareness about gendsr m®veding
education on gender equality, and actively encouraging the inclusionoén
in decision-making processes related to justice administratiotakByg these
steps, we can create a more inclusive and fair justice sybtEnvalues the
perspectives and contributions of all community members, regaufleissir
gender. This will not only empower women but also foster a straayese of
justice and harmony within the Tiwa community.

(4) Clarifying the Tiwa Autonomous Council’s Role: In my opinion, iessential
to conduct further research to clarify and define the role of tivea T
Autonomous Council (TAC) within the community. This research should focus
on engaging with relevant stakeholders, including community members and
traditional authorities, to gain a comprehensive understanding ohélienges
and conflicts faced by the TAC. By addressing these issueBnding common
ground with parallel systems, we can work towards establisHiegtige
mechanisms for the implementation of customary laws and stemmgththe
authority of the TAC. This research will contribute to a better understanding of
the TAC's role and help create a more cohesive and harmonious legal
framework within the Tiwa community.

(5) Environmental Conservation: In my opinion, it is crucial to address thmeec
in conservation values caused by modernization and the influence oditket m
economy. To revitalize and reinforce traditional practices airahtesource
management, we should consider implementing various strategies. One
approach is to promote environmental education within the Tiwa community,
raising awareness about the importance of preserving the envirciomientre
generations. Additionally, reintegrating cultural taboos assatiatith the
protection of natural resources can serve as a powerful tool in instikiegsa
of responsibility and respect for the environment. Furthermore, it intedge
develop sustainable approaches that not only align with traditional valhes
also address the current realities faced by the communigseTapproaches
should strike a balance between preserving cultural heritagelaptiray to the
changing needs and challenges posed by contemporary society. Byiocgmbi
these efforts, we can foster a renewed sense of environmensgi@uisness
and encourage active participation in conservation efforts withinTiva

community.
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