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ABSTRACT 

 

Background and Scope of the Study 

 

This doctoral project titled Shifting Cultivation in Goa: Livelihood & 

Rights of Women of the Velip Tribe, a project studying one’s own, has been a 

challenge to present a quotidian reality through an academic, critical and 

gendered lens, a reality that has been largely outside the focus of most existing 

literature on society in Goa (Bhandari 1999; Correia 2006; De Souza 1990; Dume 

2009; Gomes 1996, 2004; Gune 1979; Khedekar 2004; Mitragotri 1999; Phal 

1982; Pinto 1996; Priolkar 1967; Saksena 2003; Satoskar 1979, 1982, 1987; 

Shastry 1987; Shirodkar 1998; Silva Gracias 1994; Xavier 1993). Yet this has 

been a has a subject that has a personal connect with this researcher and a subject 

of much contradiction particularly from environmentalists (Biswal and Kumar 

2013; Brady 1996; Dove 1985; Freeman 1955; Ganguly 1982; Ickowitz  2006;  

Jha 1997; Mishra and Ramakrishnan 1983; O’Brien 2002; Ranjan and Upadhyay 

1999; Sharma 2006; Spencer 1966; 1977; Warner 1991). 

Worldwide, shifting cultivation has been known by different names. 

Shifting cultivation or kumeri cultivation, is known as roca in Brazil, kaingin in 

the Philippines, chena in Srilanka, milpa in Mexico and Central America, conuco 

in Venzuela, masole in Central Africa, ladang in Indonesia and Malaysia, ray in 

Vietnam, khoriya and  bhasme in Nepal (Brady 1996; Concklin 1954; Dove 1983; 

Riba 2013; Spencer 1977; Thrupp et.al. 1997). Shifting cultivation is common 

practice also among the tribal communities in several parts of India (Fürer-

Haimendorf 1982; Jha 1997; Maithani 2005; Rath 2015; Sachchidananda 1989; 

Sahu 2013;  Xaxa 1999, 2008, 2017).  
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The process of shifting cultivation differs from community to community 

and from region to region (D’Costa and Chakraborty 2017; Maithani 2005; 

Sachchidananda 1989; Singh and Anthropological Survey of India 1993). In 

India, shifting cultivation is known by different names such as jhum in Manipur, 

rama or biringa or podu gudia donge and chas  in Orissa, kuruwa in Jharkhand, 

valre or waltre in Rajasthan, podu or penda in Andhra Pradesh, bewar or dahiya 

in Madhya Pradesh, kumari in Western Ghats,  jumming in Assam and kumri 

cultivation in South Kanara. Shifting cultivation has also been referred to in 

Indian texts as terrace cultivation, pastoral agriculture as well as, slash and burn 

((Bose and Anthropological Survey of India 1991; Jha 1997; Kerkhoff et al. 2006; 

Lal 1974;  Mahapatro 1987 ) and many more. The discussion on the different 

terminology used is discussed in the literature on the shifting cultivation as 

defined and studied by these scholars. Pratap (2000) in his book, The Hoe and the 

Axe: An Ethnohistory of Shifting Cultivation in Eastern India, attempts to draw 

out the changes and observable dynamics within the shifting cultivation system of 

the Paharias of Santal Paraganas. 

In Goa, shifting cultivation is locally known as kumeri cultivation or 

kaamat, savod, khateh or shireeh in Konkani. Kumeri is the term mostly used in 

literary terms by the Marathi spectators in Goa and is a more accepted term across 

Goa. The term kaamat is mostly used by the Velip community of Goa. The term 

kaamat should not be confused with the common surname of higher caste Hindu 

community in Goa as in this case it refers to the age-old occupation of the Velip 

community of Canacona, Goa. For this study, the term kumeri has been selected 

to avoid any confusion. The word savod is mostly used to refer to the collective 

form of cultivation wherein six or seven families come together and take part in 

shifting cultivation. The term khateh or shireeh is used by the elderly members of 

the Velip community of Canacona to refer to this occupation but it is less used by 

the younger generation. 
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According to Singh (1994), there are more than four hundred different 

tribal communities in India and India has the largest tribal population in the world 

after Africa. The tribes in India are spread over the length and breadth of the 

country and the tribal population differs in different states. Most of the tribal 

communities in India have been practicing shifting cultivation as their means of 

livelihood (Singh 1994).  

This study focusing on the traditional or age old occupation namely 

shifting cultivation or kumeri cultivation of the Velip community is one way of 

capturing the life-pattern of the community in rural Goa. My particular interest 

was to look at the role and relationship of the Velip women in this traditional 

occupation.  

Goa, India’s smallest State covering an area of 3702 km2  is blessed with a 

101km coastline with the Arabian Sea on the west coast and forest, namely the 

Western Ghats and Sahyadris on its south-eastern boundary. Many communities 

have lived in these forest areas for centuries.. According to the Government report 

on Natural Resource Accounting of Goa State, March 2008, the State of Goa 

despite being the smallest state in India, has a rich forest cover of an area 

covering 2,156 km2 , an overall forest cover of 33.06% of the total area, which is 

much higher than the National forest area of 23.57% (GoI 2008). Out of the total 

forest area in Goa, 1255 km2 is a moderately dense forest and 901 km2 is open 

forest (ibid.). Goa has five different types of forests, one National Park that is the 

Molem National Park, one bird sanctuary, that is Salim Ali Bird sanctuary and 

five wildlife sanctuaries, which include 1) the Bondla Wildlife Sanctuary, 2) 

Cotigao Wildlife Sanctuary, 3) Madhei Wildlife Sanctuary, 4) Netravali Wildlife 

Sanctuary and 5) Mahaveer Wildlife Sanctuary. This State comprises of two 

districts, North Goa and South Goa with twelve talukas namely Pernem, Bardez, 

Tiswadi, Bicholim, Satari, Ponda, Marmugao, Salcete, Quepem, Sanguem, 

Canacona, and Dharbhandora. Panaji is the capital city of the State. According to 
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Census data, 2011, Sanguem, Satari and Canacona are the top three talukas in 

terms of area. Population wise Canacona has the least population compared to 

other talukas. Every village in Canacona is bordered by hills slopes or forest. 

Shifting cultivation has been the source of livelihood for many tribal families in 

Canacona who have thus been the protectors of the forest as well as their lives 

depended on this resource. When the hilly areas in Canacona taluka were declared 

as reserved forests the availability of land for tribal communities to practice 

shifting cultivation was drastically reduced. With the framing of new laws and 

rules, it has become problematic for these communities to continue their age old 

traditional occupations associated with nature, which includes the practice of 

shifting cultivation. A further decrease in land availability to the tribal 

communities has resulted from the forest department conversion of common land 

into forest cultivation of spices, rubber, teak plantations, etc. Today, Goa is a 

popular tourist destination, it is considered a model State owing to its high HDIs 

and it is considered as one of the more developed States of India yet, the tribal 

communities in Goa are denied their basic rights and are struggling to practice 

their age-old occupation for their livelihood. In spite all these limitations today 

kumeri cultivation is still practiced by the tribal community as many families are 

dependent on it for their livelihood. 

According to the available literature, tribal communities were the original 

settlers or the first inhabitants of Goa (Satoskar 1979; Gune 1979; Phal 1982; 

Sinai 1985; De Souza 1990; Xavier 1993; Bhandari 1999; Gomes 2002). The 

tribal communities in Goa are the Velips, the Kunbis and the Gawdas conferred as 

the scheduled tribes of Goa by the President of India in the year 2003 (Gaude 

2009; Gawas 2016). The Gawdas are further divided into three main categories: 

Hindu Gawdas, Christian Gawdas and Nav-Hindu Gawdas. As per Census of 

India, 2011 the population of Goa is 14,58,545 and the population of Scheduled 

Tribe is 1,49,275,  that is 10.2% of the State population.  
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A majority of the Velip Community resides in Canacona Taluka and my 

study focuses on the Velip Community of Canacona. It is the southernmost taluka 

of South Goa with an area of 352.04 km2 . The total population of Canacona 

taluka comprises 45,172 out of which 13,657, that is 30.23% are Scheduled Tribe, 

of which 13,451 are living in a rural Canacona whereas only 206 persons are 

staying in an urban setting (Census 2011). The literacy ratio is 75.99%. (ibid). 

There are seven villages in Canacona namely: 1) Khola village, 2) Agonda 

village, 3) Shristal village, 4) Khotigao village, 5) Gaodongri village, 6) 

Paiguinem village and 7) Polem village. There is one Muncipal Council, that is, in 

Chaudi which unites the whole of Canacona people for administrative purpose. 

Canacona is the least populated talukas of Goa. Canacona is surrounded by forest 

and mountainous areas and on other side it is bordered by a coast line. Most of the 

tribal population in Canacona, are involved in traditional sources of livelihood, 

such as kumeri cultivation, agriculture and fishing which have a direct 

relationship with nature. The main occupation of the Velip community was 

agriculture and continues to be the main source of livelihood for the community. 

 

Significance of the Study 

Books on the community in Goa (Satoskar 1971; Gune 1979; Phal 1982; 

Sinai 1985; De Souza 1990; Xavier 1993; Bhandari 1999; Gomes 2002; Saksena 

2003; Khedekar 2004; Correia L. 2006; Kamat 2019) have little information on 

the Velip community. Due to the limited information about this community in 

understanding Goa, this study would contribute to filling the lacunae. While on 

one hand the Velip community was never the focal point of the above mentioned 

scholars, there are also contradictory views on the Velip community in the 

literature available, for example, some writers in their works described the Velip 

community as a sub-division of the Kunbis and in some as a sub-division of the 
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Gawda community (Correia L. 2006; Khedekar 2004; Gune 1979; Satoskar 

1971). The portrayal of the Velip community by ‘the other’ is often contradictory 

to the identity of this community. A study done by a member of the community 

might put in perspective many erroneous notions that might exist in the few texts 

that make a mention of the Velip tribe in Goa. 

As this study involves the study of my own community, M. N. Srinivas’s 

work (1966) on studying one’s own society has been helpful to understand the 

advantages as well as disadvantages in studying one’s own society. Srinivas 

(ibid.) argues that it is important to make sure that the disadvantages are 

minimized whereas the advantages are retained. 

Brooks (2007), making a case for feminist standpoint epistemology, 

argues that building knowledge around women’s experiences is a tool to give 

voice to the members of oppressed groups. This study on the livelihood and rights 

of Velip tribal women in Goa would give voice to the voiceless by highlighting 

engendered ecology (Shiva 1992, 1993, 1994;  Agarwal 1992, 1994).  

Being from the Velip community, I was at an advantage when it came to 

access to information from the community about their practices and in 

understanding changes in livelihood patterns. There is not much research done on 

the tribal community in Goa and on women’s involvement with kumeri 

cultivation. Therefore this study will give new insights or knowledge about the 

process, rituals, customary laws, rights of the tribal community in relation to 

kumeri cultivation in Goa. 

Much has been written on the ecological wealth of forests and the 

conflicts between the communities living off these forests through their daily 

activities and practices and efforts to preserve the resource. Most of this literature 

has presumed forest protection and forest dwellers to be obviously opposing 

positions. There is very little literature on the voice of those who have for 
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generations protected this resource while also depending on this resource for their 

own sustenance and livelihood.  

Being from one of the tribal communities of Goa, that is the Velip 

community, I feel my research highlights the presence and contribution of my 

community to Goa’s history and it would contribute to the enlightenment of 

people about the Velip community and their life pattern.  

This thesis is an attempt to fill the lacunae that exist regarding knowledge 

about the Velip Community in Goa and also clarify some of the myths that might 

exist with regards to their chief source of livelihood namely kumeri cultivation 

from the gender perspectives.  

 

Aim of the Study 

1. To understand shifting cultivation or kumeri cultivation as it is 

called in Goa, and its impact on livelihood & rights of women 

cultivators of the Velip Tribe. 

 
 

Objectives of the study  

1. To understand the process of kumeri cultivation among the Velip 

tribal community in South Goa.  

2. To understand the significance of kumeri cultivation among the 

Velip community and the practices associated with it. 

3. To understand laws and policies on kumeri cultivation and their 

impact, particularly the impact on women of the Velip engaged in 

this cultivation. 
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Research Questions 

A. To understand the process of kumeri cultivation and associated 

practices. 

1. What is kumeri cultivation? 

2. What does the practice of kumeri cultivation entail? 

3. What are the different processes and stages involved in kumeri 

cultivation? 

Who decides what to grow? 

When does sowing season start? 

How much time is invested in kumeri cultivation? 

How many times does one have to visit the plot? 

Where does water come from? 

How are seeds preserved or stored for the next year? 

4. What are the tools or implements used in kumeri cultivation? 

5. Is the produce for self consumption or for the market? 

6. How is the crop protected from the wild birds or animals? 

7. Beside kumeri produce what else is collected from the forest? 

8. Who decides what and how much to grow and when to harvest? 

9. How far is the kumeri plot from the place of residence? 

10. How often does one have to visit the plot?  

 

B  To understand the significance of kumeri cultivation among the 

Velip community 

11. What are the practices and rituals associated with kumeri cultivation? 

12. What is the significance of kumeri cultivation in the lives of the Velip 

community? 

13. Why is kumeri cultivation important in the lives of the Velip 

community? 
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14. What is the involvement of Velip women in the processes, stages, 

rituals and practices associated with kumeri cultivation? 

15. How many family members are involved in this occupation? 

16. Which are the different cultural festivals celebrated by the Velip 

community in relation to kumeri cultivation?  

 

C. To understand laws and policies that its impact on kumeri cultivation 

and livelihood patterns of the Velip community  

17. What are the laws associated with kumeri cultivation? – Government 

and customary laws? 

18. Are the people of Velip Community aware of the laws? 

19. What has the impact of law been on kumeri cultivation and on the 

lives of those who are dependent on this as a source of livelihood?  

20. Are there any hurdles in the practice of kumeri cultivation? 

 

Methods and Tools of Research  

This is an ethnographic study of the community using participant 

observation, focused in-depth interviews, discourse analysis, folklore, 

documentation of different methods, implements, used in cultivation, to gather an 

oral history of the community from those who were or are engaged in this 

cultivation.  

This study was carried out in seven villages of Canacona, Goa namely; 1) 

Khola village, 2) Agonda village, 3) Shristal village, 4) Khotigao village, 5) 

Gaodongri village, 6) Paiguinem village and 7) Polem village. For this study, both 

primary as well as secondary data sources were used. Primary sources included 

both structured and unstructured interviews with 30 key respondents from the 

villages mentioned above. Further, reports from Government Departments such as 
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Land Survey, Town and Country Planning, Law, Agriculture, Planning, Statistics 

and Evaluation, Forest were referred to. This data was used to assess the impact 

of the changing laws and land use patterns on kumeri cultivation in Goa and the 

lives and rights of Velip women in particular. 

 

Organization of Chapters  

Chapter one is an introduction to the research topic and includes the 

reasons behind the selection of this topic as well as its significance. Concepts, 

definitions, and meaning of the key ideas which I have used in this study are 

discussed in this introductory chapter. Chapter one also introduces some of the 

Indian laws and policies around the forest and rights of the forest dwellers such as 

a) the India Forest Protection Act 1927 which demarcated sections of the forest as 

Reserved Forests and Protected Forests. The right to use Reserved Forests was 

then reserved for Government use alone and the Government controlled the rights 

of local people to the collection and use of resources. There were forests 

controlled by the village community called as Village Forest. In addition to this, 

in Goa, there are sections of land termed as ‘common land’ which were areas 

bordering the forest and the village. This law was replaced in 1980 by the Forest 

Conservation Act. b) The Forest Conservation Act of 1980 as the title suggests 

aimed at conservation of forests and c) The Scheduled Tribes and Other 

Traditional Forest Dwellers (Recognition of Forest Rights) Act, 2006 which was 

an acknowledgment that there are communities that depended on the forest for 

their survival and that many of them resided within the limits of the forest as well. 

This Act was a recognition that these marginalized, local, forest dwelling 

communities also needed rights to the land and its produce. This Act granted legal 

rights to the traditional forest dwelling communities. It has also been called 

the Forest Rights Act or FRA, the Tribal Rights Act, and the Tribal Land Act. 
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This law concerns the rights of forest dwelling communities to land and other 

resources that were denied to them for decades as a result of the continuance of 

the earlier forest laws in India. This Act entitles to individuals, families, or 

communities the right over land and their traditional occupations. The Act 

includes the responsibilities and authority for sustainable use at the same time 

conservation of biodiversity and maintenance of ecological balance while 

ensuring livelihood and food security of the forest dwelling communities, namely 

the Scheduled Tribes and other traditional forest dwellers. 

Chapter one also raises certain concerns about 1) the involvement of the 

forest dwellers and those dependent on the forest for their livelihood, in the 

framing of the laws, 2) the awareness of the provisions of the law and 3) issues 

concerning the implementation of the law.  

This Chapter also describes the field site, that is Canacona, the 

southernmost taluka of Goa and discusses briefly about the community selected 

for the study, namely the Velip community, one of the tribal communities of Goa.  

Chapter two titled as ‘Understanding the Fieldworker, the Field and 

entering the Field of Knowledge’ with apologies to M. N. Srinivas’ renowned 

work The Fieldworker and the Field: A Village in Karnataka (Srinivas, 1979) 

from whom this researcher has drawn the title for this chapter, deals with the 

research methodology and literature review. The Chapter begins with making a 

case for the study of tribal women and the need for the incorporation of a feminist 

perspective. This researcher again draws from the work of Srinivas in arguing for 

the study of one’s own community and outlines some of the qualitative methods 

used in the process of the study. The lacunae in the literature specifically about 

the Velip Community is discussed. This chapter ends with a self-reflexive piece 

on the experiences both the strengths and dilemmas of being an insider. 
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Chapter three is an attempt to understand the voluminous literature on 

shifting cultivation highlighting the extent and variations from terminology to 

process in the practice of shifting cultivation around the world and in India. In 

this Chapter the literature that deals with the critique of this practice and 

traditional occupation as well as arguments for the protection of the rights of 

those whose lives are dependent on the practice are also discussed.  

Chapter four details the Velip community of Canacona, Goa and its 

practice of kumeri cultivation. All the stages involved in the process of carrying 

out this occupation are narrated from participant observation conducted in the 

field. This Chapter documents the procedure, practice, tools, roles and 

responsibilities from selection of the plot to marketing the produce. This role of 

women in the process of kumeri cultivation is highlighted in this chapter. 

Chapter five narrates the experiences of tribal women from the field of 

Canacona, Goa. It focuses on the life pattern of the Velip community. It talks 

about the unique rituals and practices as part of community life like Voro system 

which is a sort of barter system, shigmo, dhillo, goodulya parab, ooshtann, kodu 

kalo, and many other practices to highlight the close commect of the Velip 

community with forest, nature and also shifting cultivation. It also focusses on 

how this community is dependent on the forest and how people draw their 

livelihood from the forest produce such as, edible wild vegetables, roots, tubers, 

flowers, and fruits.  

The concluding chapter, Chapter six, revisits the three objectives of this 

work namely 1) the process and practice of kumeri cultivation among the Velip 

community. This chapter highlights the significance of kumeri cultivation in the 

lives of the Velip community of Canacona, Goa. Drawing parallels with shifting 

cultivation from literature available, this chapter focuses specifically on the 

uniqueness of kumeri cultivation as practiced by the Velip tribe in Canacona. 
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While there are some similarities in the process of shifting cultivation around the 

world, the differences in kumeri cultivation include the unique terminology, 

rituals, and practices among the Velip community. The daily activities, practices, 

rights, and rituals of this community are interconnected with the forest, nature and 

the occupation of kumeri cultivation. The life of the community revolving around 

the forest, and nature in general is seen through oral narratives.  

Discussing the objective 2) namely the significance of kumeri cultivation, 

this chapter illustrates the importance of the ancestral occupation of  kumeri 

cultivation as a source of traditional knowledge, livelihood, and belongingness. It 

argues that for this community kumeri cultivation is a way of life and many 

generations have survived exclusively through kumeri cultivation. This researcher 

argues that as the Velip community was dependent on the forest for their 

livelihood it has played a major role in its preservation and protection. Kumeri 

cultivation has become an essential part of the lives of the Velip community as it 

is associated with many of their socio-cultural practices. The significance of the 

forest and kumeri cultivation for this community confirms the argument that this 

community should play a key role in the protection of the forest and that any law 

that does not consider their voice in its framing of provisions is ignoring a key 

stakeholder in the protection and preservation of this resource. 

With regards to the objective 3) the impact of the law has been analysed 

from two standpoints, a) that impact on the forest and its protection and 2) the 

impact on the forest dwellers. This chapter analyses the colonial imposition and 

control of indigenous knowledge through laws and policies on the forest as well 

as on the forest-dwelling communities. The thesis argues that there is a disconnect 

between the forest laws and the realities of communities whose livelihoods 

depend on the forest. The laws and policies have resulted in challenges to the 

community’s life, rights and livelihood which has thus led to increased 

vulnerability or marginalization. Therefore there is a need to give freedom to the 
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community to protect their source of livelihood, namely the forest or nature for 

sustainability which they have been already doing through their customary laws 

for many generations.   

The chapter ends with suggestions for future areas of research and also 

highlights the limitations of the study. 
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CHAPTER ONE 

INTRODUCTION 
 

This doctoral project titled Shifting Cultivation in Goa: Livelihood & 

Rights of Women of the Velip Tribe, a project studying one’s own, has been a 

challenge to present a quotidian reality through an academic, critical and gendered 

lens, a reality that has been largely outside the focus of most existing literature on 

society in Goa (Bhandari 1999; Correia 2006; De Souza 1990; Dume 2009; 

Gomes 1996, 2004; Gune 1979; Khedekar 2004; Mitragotri 1999; Phal 1982; 

Pinto 1996; Priolkar 1967; Saksena 2003; Satoskar 1979, 1982, 1987; Shastry 

1987; Shirodkar 1998; Silva Gracias 1994; Xavier 1993). Yet this has been a has 

a subject that has a personal connect with this researcher and a subject of much 

contradiction particularly from environmentalists (Biswal and Kumar 2013; Brady 

1996; Dove 1985; Freeman 1955; Ganguly 1982; Ickowitz  2006;  Jha 1997; 

Mishra and Ramakrishnan 1983; O’Brien 2002; Ranjan and Upadhyay 1999; 

Sharma 2006; Spencer 1966; 1977; Warner 1991). 

Much has been written on the ecological wealth of forests and the 

conflicts between the communities living off these forests through their daily 

activities and practices and efforts to preserve the resource. Most of this literature 

has presumed forest protection and forest dwellers to be obviously opposing 

positions. There is very little literature on the voice of those who have for 

generations protected this resource while also depending on this resource for their 

own sustenance and livelihood. Even less is known about the struggles and 

contribution of women from among these forest dwellers and their efforts to 

survive and protect the forest in particular and the environment on the whole. 

Standpoint feminists (Brisolara, Seigart and Sen Gupta 2014; Grasswick 2011; 

Harding 2004; Hartsock 1998; Hesse-Biber and Leavy 2007; Hill Collins 2014; 

Jain and Elson 2011; Kleinman 2007; Ramazanoglu and Holland 2002).    
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Sandra Harding, a feminist and one of the founders of Standpoint Theory 

take stand in defining feminist scholarly work by Dorothy Smith, Donna 

Haraway, Patricia Hill Collins, Nancy Hartsock, and Hilary Rose to showcase the 

most influential essays on standpoint theory and also to ensure critically debating 

a wide variety of disciplines and intellectual and political positions. (Harding 

2004) 

Kathy Charmaz emphasizes on research thinking and decision making 

while conducting research. It also emphasis on the theory building by studying the 

theoretical background and the interior worlds of research participants in a way 

which recognizes that the researcher is intimately involved in the construction and 

analysis of data which make you to re-think how you conduct research (Charmaz 

2014). A unique collection of articles on the classic grounded theory which was 

developed by sociologist Dr. Barney G. Glaser (Martin and Gynnild 2011). 

In the field of anthropology and sociology in India, there is little research 

carried out by the anthropologists and sociologists based on extensive fieldwork 

Anthropology in the East fills the gap from the late nineteenth to the late twentieth 

century by focuses on the scholarly works with varying research purposes. 

Research carried out based on fieldwork helped to give voices to the local masses 

and helped to address their issues from a broader perspective. (Uberoi et al. 2008). 

Christoph von Furer-Haimendorf, one of the first scholars to witness and 

survive the head-hunting rituals of the Konyak Nagas of the Naga Hills, he has 

subsequently made social and cultural studies of tribes as varied as the hunters of 

the Andhra Pradesh forests, the farmers of the Eastern Ghats, and the nomadic 

Sherpas and Bhotias of the Himalayas. Life Among Indian Tribes: The 

Autobiography of an Anthropologist gives a brief insight of the British 

administration of tribal regions especially tribal economies of northern 

Hyderabad. He has spent over 50 years studying the tribal populations of India 

and Nepal and played a prominent role in solving tribal issues (Fürer-Haimendorf 
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1991) argue that studies on the marginalized, have a greater contribution to make 

to knowledge as their voices have been long silenced. This thesis is an attempt to 

fill the lacunae that exist regarding knowledge about the Velip Community in Goa 

and also clarify some of the myths that might exist with regards to their chief 

source of livelihood namely kumeri cultivation from the perspective of the women 

from the community. 

  

SECTION 1 

LAW, POLICY, AND RIGHT TO THE FOREST 

 

According to K. S. Singh (1994), there are more than four hundred 

different tribal communities in India and India has the largest tribal population in 

the world after Africa. The tribes in India are spread over the length and breadth 

of the country and the tribal population differs in different states. Most of the 

tribal communities in India have been practising shifting cultivation as their 

means of livelihood (Singh 1994). 

The main characteristic of the tribal communities was that they were more 

closely associated with nature (Bose 1971; Burman 1978; Ghurye 1980a, 1980b; 

Seeland et al. 2000; Vidyarthi 1963; and Seeland and Schmithüsen 2003) and 

their livelihood was basically drawn from the nature for basic survival needs and 

one such is the way they practice their age-old traditional occupation that is 

kumeri cultivation or shifting cultivation. Women who have a larger share of the 

family burden on many fronts including food security are also those engaged in 

the practice of this age-old occupation of kumeri cultivation. For many tribal 

communities continuing to practice kumeri cultivation, this is a vital source 

livelihood that enables them to sustain family food needs and to be self-sufficient 

in this inflation ridden era. 
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In this section, we will discuss some of the Government laws and will 

present a critique of these laws from the perspective of rights of the tribal people.  

According to John Locke (1823: 128), ‘Law is, in its notion, not so much the 

limitation as to the direction of a free and intelligent agent to its true interest, and 

prescribes no farther than is for the general good of those under that law’. Laws 

are presumed to be human-friendly, nature-friendly, community-friendly, but 

have these laws factored in the realities of minority communities such as the tribal 

people? Do the laws represent the voices of the tribes of India? 

 

1.1. The India Forest Protection Act 1927 

 

The India Forest Protection Act 1927 was introduced to strengthen the 

Forest Department to create Reserved Forests. The right to use Reserved Forests 

was this reserved for Government use alone. It also created Protected Forest in 

which the right to use resources for local people was controlled. There were 

forests controlled by the village community called Village Forest. In addition to 

this, in Goa, there are sections of land termed as ‘common land’ which is not been 

recognized as the forest land as it is border areas of forest and village. 

Under this Act of 1927, to protect Reserved Forest areas, penalties could 

be imposed for a) cutting trees even for firewood, b) setting fire to the forest, c) 

taking cattle to graze in the reserved forest, d) collecting any forest produce was 

also a publishable offence.  

This law was a draconian law for communities that depended on the forest 

for their survival such as the Velip Community. Fortunately, this law was 

replaced in 1980 by the Forest Conservation Act of 1980. 
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1.2. The Forest Conservation Act 1980 

 

The Forest Conservation Act was passed in 1980 to provide for the 

conservation of forests. The Act extended to the whole of India except for the 

States of Jammu & Kashmir. This Act came into force from 25th October 1980. 

The Forest Conservation Act was enacted to check further deforestation, which 

results in ecological imbalances. Accordingly, the provisions applied to all forests 

irrespective of the nature of their ownership or classification. As the provision of 

this act, there are restrictions on the de-reservation of forests or use of forest land 

for non-forest purposes. These laws were enforced by the general public without 

considering the tribal way of life. There were, always clashes between the rights 

of the tribal over the forest, land or wildlife existence. Laws on the forests have 

also resulted in land livelihood alienation especially among the tribal communities 

of India. The control of forests by the Government leads to clash or fight between 

the traditional cultivators of the kumeri and Government officials resulted in 

inconsistency. In several places, tribal’s lost access to their traditional or ancestral 

land. Instead, they were blamed as the destroyer of forest and nature. The tribal’s 

and other forest dweller communities suffered from injustice. All this had 

consequences one the tribal and other local people who were dependent on it as 

their means of livelihood for centuries. 
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The forest was looked upon as a source of revenue value to the 

Government and not as a source of livelihood. So there was a need for a law 

which could safeguard the life and livelihood of the communities that depended 

on the forest for their survival. The exploitation of kumeri cultivators from the 

Box No.1.1: The Central Government laws by order direction 

Forest (Conservation) Act, 1980 with Amendments Made in 1988 

 (i)  that any reserved forest (within the meaning of the expression "reserved 
forest" in any law for the time being in force in that State) or any portion 
thereof, shall cease to be reserved;   

(ii)  that any forest land or any portion thereof may be used for any non-forest 
purpose;   

(iii)  that any forest land or any portion thereof may be assigned by way of 
lease or otherwise to any private person or to any authority, corporation, 
agency or any other organisation not owned, managed or controlled by 
Government;   

(iv)  that any forest land or any portion thereof may be cleared of trees which 
have grown naturally in that land or portion, for the purpose of using it for 
reafforestation.   

Explanation - For the porpose of this section, "non-forest purpose" means the 
breaking up or clearing of any forest land or portion thereof for-   

(a) the cultivation of tea, coffee, spices, rubber, palms, oil-bearing plants, 
horticultural crops or medicinal plants;   

(b) any purpose other than reafforestation;   

but does not include any work relating or ancillary to conservation, 
development and management of forests and wildlife, namely, the 
establishment of check posts, fire lines, wireless communications and 
construction of fencing, bridges and culverts, dams, waterholes, 
trench marks, boundary marks, pipelines or other like purposes. 
(Forest Conservation Act, 1980)   
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forest officials is now becoming a normal thing. People have no idea of 

community-friendly legislative measures lead by the constitution. Forest officials 

destroyed plantation of the community people in many places in Canacona. 

Besides these officials stop people entering into forest areas, people are not 

allowed to collect firewood, people are not allowed to take almi (mushroom), 

kullho (crabs), killh (bamboo shoots), moveh (honey), and many other resources 

from the forest. 

 

1.3. The Scheduled Tribes and Other Traditional Forest 

Dwellers (Recognition of Forest Rights) Act, 2006 

 

India's forest is home to many communities, especially the Scheduled 

Tribes who live in the forest areas of the country. Since time immemorial, the 

tribal communities of India have been closely linked with the forests and have 

been dependent on the forests for their livelihoods and existence (Singh 1994). 

The introduction of the Scheduled Tribes and Other Traditional Forest Dwellers 

(Recognition of Forest Rights) Act, 2006 itself was an acknowledgement that 

there are communities that depended on the Forest for their survival and that 

many of them resided within the limits of the forest as well. This Act was a 

recognition that these marginalized, local forest dwelling communities also 

needed rights to the land and its produce. 

The Scheduled Tribes and Other Traditional Forest Dwellers (Recognition 

of Forest Rights) Act, 2006 was passed to grant legal rights to the traditional 

forest dwelling communities. It has also been called the Forest Rights Act or 

FRA, the Tribal Rights Act, and the Tribal Land Act. This law concerns the rights 

of forest dwelling communities to land and other resources that were denied to 

them for decades as a result of the continuance of the earlier forest laws in India.  

This Act entitles to individuals, families, or communities the right over 

land and their traditional occupations. The Act includes the responsibilities and 
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authority for sustainable use at the same time conservation of biodiversity and 

maintenance of ecological balance while ensuring livelihood and food security of 

the forest dwelling, namely Scheduled Tribes and other traditional forest dwellers. 

The Act extends to the whole of India except the State of Jammu & Kashmir. 

Powers were given to the Gram Sabha to implement the provisions, identify the 

communities, etc. Chapter I of this Act contains definitions of concepts including 

forest resources, forest dwelling communities, scheduled tribes, forest land, forest 

village, and so on. Chapter II lists forest rights and the rationale for the rights. The 

significant aspects of this listing are reproduced in the Box No.1.2 below. Chapter 

III talks about the recognition, restoration and vesting of forest rights and related 

matters. Here the focus is on state or village level institutions for the 

implementation of the Act. Chapter IV talks about authorities and procedure for 

vesting of forest rights particularly again state or village level institutions and 

authorities involvement in vesting rights. The participation of communities who 

are most affected by the law or for whom such a law was enacted in the first place 

has not been conceived of in the law, Chapter V talks about the offences and 

penalties under this Act and Chapter VI, includes the procedure to be followed. 

 

Box No.1.2: List of Rights 

 

Chapter 2 of The Scheduled Tribes and Other Traditional Forest Dwellers 

(Recognition of Forest Rights) Act, 2006 

1. Right to hold and live in the forest land under the individual or 

common occupation for habitation or for self-cultivation for 

livelihood by a member or members of a forest dwelling 

Scheduled Tribe or other traditional forest dwellers; 

2. Right of ownership, access to collect, use, and dispose of minor 

forest produce (includes all non-timber forest produce of plant 

origin) which has been traditionally collected within or outside 



 
 
Chapter One                                                                                       Introduction 
__________________________________________________________________
  

9 
 

village boundaries; 

3. Other community rights of uses of entitlements such as fish and 

other products of water bodies, grazing (both settled or 

transhumant) and traditional seasonal resource access of nomadic 

or pastoralist communities; 

4. Rights including community tenures of habitat and habitation for 

(primitive… tribal groups and pre-agriculture communities; 

5. Rights in or over disputed lands under any nomenclature in any 

State where claims are disputed; 

6. Rights for conversion of Pattas or leases or grants issued by any 

local council or any State Govt. on forest lands to titles; 

7. Rights of settlement and conversion of all forest villages, old 

habitation, unsurveyed villages and other villages in forest, 

whether recorded, notified or not into revenue villages; 

8. Right to protect, regenerate or conserve or manage any community 

forest resource which they have been traditionally protecting and 

conserving for sustainable use…; 

9. Rights which are recognised under any State law or laws of any 

Autonomous Dist. Council or Autonomous Regional Council or 

which are accepted as rights of tribals under any traditional or 

customary law of the concerned tribes of any State; 

10. Right of access to biodiversity and community right to intellectual 

property and traditional knowledge related to biodiversity and 

cultural diversity; 

11. Any other traditional right customarily enjoyed by the forest 

dwelling Scheduled Tribes or other traditional forest dwellers, as 

the case may be, which are not mentioned in clauses-1 to 11, but 

excluding the traditional right of hunting or trapping extracting a 

part of the body of any species of wild animal. 
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1.4. Cultural Ecology: The relationship between Society and 

Nature 

 

Guha (2001) argues that during the pre-colonial period forest resources in 

India were enjoyed by the original inhabitants of the forest and that the forest was 

common property 

Peter Dickens (1996: 15) states that,  

(H) humans in pre-modern societies do not usually distinguish between ‘society’ 

and ‘nature’. For them there is only one world, containing humans, inanimate 

entities and non-human entities. Knowledge of that world is gained through 

dwelling in it and interacting with it.  

He further argues that ‘(H)humans in modern societies typically 

distinguish between two worlds: human society on the one hand and ‘nature’ on 

the other’ (ibid.: 15). 

Cultural ecology or the relationship between ecology and society has had 

varied meanings to different scholars who have attempted to define and explain 

this complex relationship between the human relationship with the environment. 

There have been many social ecologists, like Agarwal 1998; Conklin 1954, 1961; 

Curry 2007; Derr and McNamara 2003; Dwivedi 1989; Gadgil 2005; Geddes 

1972, 2018; Guha 1999, 2003, 2014; Malik 2004; McIntosh 1985; Mendis 1992; 

Mukerjee 1942, 2014; Murphy 1995, 2017 and Shiva 2010, 2012, 2016a, 2016b 

who have tried to explain socio-ecological life.  

Cohn, an anthropologist stated that,  

the Indian village communities were little republics, having nearly everything 

they wanted within themselves, and almost independent of foreign relations. 

They seemed to last where nothing else lasted. Dynasty after dynasty tumbled 

down; revolution succeeded revolution but the village community remained the 

same (Cohn 1987: 213). 
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India lives in its villages which were sustained by nature and the 

environment and people in villages were intimately dependent on the forest and 

its produce and later on agriculture (Chomitz 2007; and Erni et al. 2015). ‘The 

Tragedy of the Commons’ is a concept first outlined in 1833 (Hardin 1968)  and 

later described by Garrett Hardin which holds that users of a public resource will 

demand an increasing share of the common good to the detriment and eventual 

loss of the resource. 

In ‘Introduction to Politics’ (Wadhwani 1989) which focuses on the work 

by Holland the author outlines six sources of law such as 1) religion, 2) custom, 

3) scientific discussion, 4) adjudication, 5) equity and 6) legislation. The author 

argues that these 6 sources are interlinked and thus make law for the betterment of 

society. Have the forest laws in India that deal with preservation and community 

livelihood taken these 6 factors into consideration to ensure that there are no 

clashes between the law and community rights? The implementation of 

Government laws is often in conflict with particularly the rights of tribal people. 

 

1.5. Definition of Tribes in India  

 

There have been varied definitions of Tribe’. In the listing below we 

present a few definitions and explanations of the term ‘tribe’ in India. An 

Anthropologist Beteille studied the concept ‘Tribe’ with special reference to India 

(Béteille 1986). Other works like (Bose 1976; Chattopadhyaya 1978; Ghurye 

1963; Lowie 1924; Majumdar 1937, 1944; Singh 1993; Xaxa 1999). 

1. The Anthropological Survey of India in the People of India project, K.S. 

Singh (1994) has registered 461 tribal communities in India. Out of the 

total groups, 172 are sub-categories. 
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2. Tribes are defined as Scheduled Tribes in the Constitution of India. By the 

Scheduled Tribes Order, 1950, issued by the President in the exercise of 

the powers conferred by Clause (1) of Article 232 of the Constitution of 

the India, 312 tribes have been declared to be Scheduled Tribes. Later, by 

an Act of Parliament, some other groups were also included in the 

schedule. 

3. Article 366 (25) of the Constitution of India has defined Scheduled Tribes 

as ‘such tribes or tribal communities or parts or groups within such tribes 

or tribal communities as are deemed under Article 342 to be Scheduled 

Tribes for the purpose of this Constitution’. 

4. According to Imperial Gazetteer of India, a tribe is a collection of families 

bearing a common name, speaking a common dialect, occupying or 

professing to occupy a common territory and is not usually endogamous 

though originally it might have been so. 

5. W.J. Perry defines tribes as a group speaking a common dialect and 

inhabiting a common territory. 

6. G S Ghurye, a sociologist defined tribe in his book The Scheduled Tribes 

(1963:20), discussing tribes states that ‘(T) the Scheduled Tribes are 

neither called the ‘Aborigines’ nor the ‘Adivasis’ nor are they treated as a 

category by themselves. By and large, they are treated together with the 

Scheduled Castes and further envisaged as one group of the Backward 

Classes’. 

7. Kamaladevi Chattopadhyay defines a tribe as a social group usually with a 

definite area, dialect, cultural homogeneity and unifying social 

organisation which include several sub-groups. 

8. N.K. Bose, an anthropologist also attempted to define Indian tribes. He 

says that the tribals are original inhabitants of this country. But they are 

increasingly coming within the fold of Hinduism. He has dealt with the 

matter of tribal integration and says that the Hindus have a method of 
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drawing the tribals within the caste system. Hinduism is very liberal and it 

can provide a place to tribals. While talking on Hindu method of tribal ab-

sorption he also pleads for a secular model for integrating the tribals. 

9. D.N Majumdar defines tribe as a social group with territorial affiliation, 

endogamous with no specialization of functions ruled by tribal officers 

hereditary or otherwise, united in language or dialect recognizing social 

distance with other tribes or castes. 

10. Virginius Xaxa, (1999) Tribes as Indigenous People of India expresses 

view that defining tribe is a problem conceptual as well as an empirical 

problem for academicians. There are different viewpoints by different 

scholars in defining the definition. But tribal community resort definition 

as per their administrative convenience which in a way give self-esteem 

and pride to the community.  

 

 

1.6. Varrier Elwin and G. S. Ghurye’s views on Tribes 

 

Varrier Elwin was an Anthropologist who came to India in 1927 as a 

missionary and later known as an ethnologist and tribal activist and scholar as his 

works on tribal groups in India made a remarkable contribution. Some of his well-

known books on tribal life are The Aboriginals, Songs of the Forest: the folk 

poetry of the Gonds, When the World Was Young: folk-tales from India's hills and 

forests. The Tribal World of Verrier Elwin: an autobiography, The Baiga, etc. 

(Elwin 1935, 1943, 1961, 2001, 2002). 

G S Ghurye was a sociologist who wrote on several issues during his time. 

Some of his books include The Scheduled Tribes, The Aborigines so-called and 

their Future, and Caste and Race in India (Ghurye 1963, 1995, 1943, 2016 ). 

Their view on the tribal situation before independence that is 1943 and the 

focus was on the three policies: isolation, assimilation, and integration. During 
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colonial times especially on the tribal identities and issues, it is stated that the 

debate between these two scholars made a remarkable contribution in defining 

tribal identity and their position in society. 

  Varrier Elwin was known for his work in tribal areas. He was in favour of 

protecting or retaining a tribal way of life by supporting the isolation policy. He 

was in favour of isolation of tribal communities from the mainstream society. He 

was in an opinion that the tribal community should not mix with the others if they 

get to mix with others there is a possibility that tribal community might imitate 

and adopt the lifestyle of so-called civilized society. In his work, he talked about 

the old tribal system of management to handle their local issues. He was in an 

opinion that the tribal community has more knowledge than so-called civilized 

society so he was in favour of giving the opportunity to the tribal community 

without harming their own identity. This approach is not accepted by society. In 

India, his strategy could not work. His approach of isolation failed as the 

Government of India especially after Independence, the Nehru Government 

adopted the assimilation or integration policy for the betterment of the tribal 

community.  

G. S. Ghurye was not in favour of Elwin’s approach. According to 

Ghurye, he termed tribes as “backward Hindus” while defining the caste system 

structure in India. 

According to Xaxa, (1999) Indian society was old and complex. India was 

a home of different communities. The term ‘tribe’ was coined by the colonial 

Government in India to the distinguished marginalized section of society.  

Early Anthropologist and Sociologists who studied Indian society 

mentioned about the emergence of different racial groups in India. Slowly the so-

called the original settlers of the land started feeling inferiority complex with the 

foreign invaders. There was also the transition from one form of society to the 

other for example simple society into complex society with a varied aspect such 
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as caste, class, race, ethnicity, language, region, etc. which gave rise to 

complexity and disparity. 

Gradually there was an increase in demand for progress and growth in 

every field. People started believing in science and reasoning instead of age-old 

belief. As a result of this, there was a widening gap between the people based on 

their caste, religion, language, region, culture, etc. So there was a gap between the 

communities. 

The gap between the tribe and other communities enlarged to such an 

extent that there were a number of conflicts based on the identity. Issues were 

discussed in the court, Government drafted special laws and policies to handle 

their state of affairs. Tribal livelihood is basically drawn from nature as tribal 

people are associated or interdependence on nature for their survival. 

To understand their situation we need to understand their background. 

Basically, how was their lifestyle or life-pattern? How they were associated with 

the environment? 

From the review, it is found that various traditional occupations are still 

practised yet a considerable number have declined in practice and its existence. 

Some traditional occupations have already disappeared or are on the edge of 

disappearing or have vanished completely. 

There were traditional occupations which were practised by women or 

men in a particular community. For example farming, both men and women are 

practising rotational farming, but decision making and daily management is in the 

hands of the man because of male dominance in the society. 

The traditional pattern of livelihood for tribal communities was associated 

with nature and forest. There have been many communities in Goa living 

together, interdependent on each other for their survival. The interdependent was 

the main reason for their wellbeing wherein each community had some expertly 

over the other. Basically, there was a question of interdependent for their 

livelihood. 
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It is acknowledged that women are associated with nature as they play an 

important role in fulfilling the family needs from nature. The present study 

focuses on the role of Velip tribal women in sustaining family needs via her 

involvement in the traditional occupation namely Kumeri Cultivation in Goa.  

Before looking at the relationship between women and traditional 

occupation let me describe the field or location of my study.  

 

1.7. Forests in Goa  

 

According to Champion and Seth (1968: 58-59), the forests of Goa can be 

classified as estuarine vegetation consisting of mangrove species along narrow 

muddy banks of rivers. The same authors describe the rich and diverse vegetation 

along with the coastal belts as plateau vegetation confined especially to the low 

altitude, open scrub jungle, moist mixed deciduous forests, secondary moist 

mixed deciduous forests, Sub-tropical hill forests, Semi-evergreen and evergreen 

forest limited to patches along with the high altitude, Lateritic Semi-evergreen 

forests and Evergreen forests. The forests of Goa are typical of the Western Ghats 

in Southern Maharashtra and Karnataka too. There is diversity in the forests due 

to the variation in altitude, aspect, soil characters, slope, etc.  

 

Table No.1.1: Area wise classification of Forests in Goa 

S.No.   Details Area (sq km) 

1  Reserve Forest (sq. km.) u/s 20 of Indian Forest Act 

1937 

236.82  

2 Proposed Reserved Forest (sq. km.) Under section 4 of  

Indian Forest Act 1937  

722.63 

3 Unclassed forest (sq. km.) declared under section 18 of  

Wildlife (Protection) Act  

137.11  
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4 Unclassed forest (sq. km.) identified for section 4  

notification  

96.21  

5 Balance Unclassed forest areas (sq. km.)  31.69 

 Total 1224.46 

Source: Forest Department, Govt. of Goa, 2005 

 

There are a total of 334 villages in the state of Goa of which 138 have 

forest areas in the village. The total forest area in Goa is 88,358 ha. The total 

population of these villages is 0.23 million. The villages having less than 100 ha, 

between100-500 ha and more than 500 ha forest area in each village constitute 

28%, 41% and 31% of the total villages respectively. The total geographical area 

is 3702 km2 out of which forest cover 2156km2 (Champion and Seth 1968: 64). 

 

SECTION 2 

GOA, INDIA – The Study Site 

 

Goa, India’s smallest State by an area of 3702 km2 blessed with coast at 

one side and forest on the other side. According to the Government report on 

“Natural Resource Accounting of Goa State, March 2008” The state has a rich 

forest cover an area under forest is 2,156 km2. Out of the total forest area, 1255 

km2 is moderately dense forest and 901 km2 is open forest. The state has five 

different types of forests. It is the smallest state in India but the forest area 

33.06% and that is much better than the national forest area of 23.57%.  Goa has 

one National Park that is Molem National Park, one bird sanctuary that is Salim 

Ali Bird sanctuary and five wildlife sanctuaries which include the Bondla 

Wildlife Sanctuary, Cotigao Wildlife Sanctuary, Madei Wildlife Sanctuary, 

Netravali Wildlife Sanctuary, and Mahaveer Wildlife Sanctuary. The run of the 

coastline of Goa is 101 km. 
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It is surrounded by Western Ghats of India and Sahyadri region wherein 

many communities lived in the forest areas for centuries. This State comprises of 

two districts, North Goa and South Goa with twelve talukas namely Pernem, 

Bardez, Tiswadi, Bicholim, Satari, Ponda, Marmugao, Salcete, Quepem, 

Sanguem, Canacona, and Dharbhandora. Panaji is the capital city of the State. 

According to Census data, 2011, Sanguem, Satari and Canacona are top three 

talukas in terms of area. Population wise Canacona is having the least population 

compare to other talukas. Every village is bordered by hills or slope or forest. 

With the coming up of new laws and rules, it becomes problematic for the 

traditional communities to practice their age-old traditional occupations which 

were associated with nature.  

Goa was ruled by the Portuguese rulers for nearly 451 years. Its impact 

can be seen in the life pattern of Goans. Today, Goa is considered as one of the 

most developed states of India. The present-day Goa is described as is illustrated 

with a touristic image as modern State or model State of India. There are different 

communities co-existed in Goa.  

 

 

Box No.1.3: Different Occupational Communities in Goa 

1. Guravas who are largely vegetarian, provide service in Hindu temples and are 

also referred to as Jain-Guravas. The Vanis (traders) who serve in the Hindu 

temples have the surnames such as Sunvar, Bondra, Naik, Samplo, Avaldar, and 

are also called Guravas.  

2. Sonars or goldsmiths resemble Brahmins in their customs and call themselves as 

Daivodnya Brahmins. They adopted the surname as Shet.  

3. Kansars are coppersmiths.  

4. Mests or Lohars are blacksmiths some of whom might also be silversmiths. 

When people from this community work as carpenters they are known as Sutars. 

They call themselves as Chari and Kammars. 
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5. Boggar or Vallar or Kankonnkars make bangles but some of them are also 

coppersmiths.  

6. Shimpis are tailors.  

7. Kharvis or Taris are fisherman and sailors with surnames such as  Sawant, 

Naik, Tari, Tandel, Pagi, Ghantvel, Korde, Karze, Phadte, and Parab. 

8. Piddukars sell beads. 

9. Gonsavis or Motkars are farmers and mendicants  

10. Bhandaris are farmers and toddy tappers. There are 2 sub castes: Bhandaris 

proper and the poim-kape Bhandaris. The latter distil local liquor and are known 

as Rendeiros. The surnames of Bhandaris are Naik, Sanvol, Kanshe, Kudav, 

Raul, Shinde, Kale, Dhuri, Bisgi, etc.   

11. Komarpaiks: are farmers. They distil local liquor. They are exogamous in other 

words they do not marry among the endogamous groups that worship the same 

kul-devta. While they take meals in the homes of Brahmins, Marathas, and 

Gauddes. Only the Mahars and Chamars may take meals in their homes. The 

subdivision of 18 exogamic groups is found only in the districts of Canacona. 

12. Kumbhars: are potters. The origin of the name comes from the Sanskrit words 

kumbh meaning jug of water and kar the one who makes it. They adopted the 

surname Shet. They take meals in the homes of Brahmins, Vanis, and Marathas. 

The spirit of a woman who dies in pregnancy is exorcised to prevent any harm to 

the family of the husband. The Danke is performed by a Ghaddi [witch doctor]. 

In the ceremony, a kazro [nail] is inserted into the head of the dead woman. Four 

poles are dug into the earth and rice is thrown into the square. A mango twig with 

a coconut on top of it is placed in a pot of water and arecanut pieces and betel are 

strewn on the rice.   

13. Gauddes: are known as Kunbis. They are farmers. They are exogamous. They do 

not eat on leaves of the tree that maybe their kul. They take meals only in the 

homes of the Brahmins. The women of this caste wear a distinctive mode of 

dress and brass bangles that cover the forearm. Their surnames are Neuro, Fogro, 

Velip, Oizo, and Mirashi. 

14. Moddvolls or Parits : are washerman. They take meals in the homes of 

Brahmins, Marathas, Vanis, Bhandaris, Kharvis, and Kumbhars. Mahars and 
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Chamars may take meals in their homes. 

15. Mahales: who are barbers are also known as Hajams or Nhavis. They take meals 

in the homes of Brahmins, Marathas, Vanis, and Kumbhars. They shave men of 

all other castes except Mahars and Chamars. 

16. Telis: extract oil from coconuts, oilseeds, and undan. They take meals in the 

homes of Brahmins, Vanis, and Marathas. The Dhangars, Mahars, Chamars, and 

forgents may take meals in their homes.  

17. Dhangars: are breeders of livestock. They are exogamous. They marry outside 

their kul. The priest who presides over their religious ceremonies is not a 

Brahmin but a Sikadi, in other words, a priest of their own caste. It is the Sikadi 

who selects the day of marriage. The father of the bride presents a cloth, a turban, 

and a handkerchief to the bridegroom on the wedding day. The nuptial rites are 

performed under a tree: the Sikadi chants some verses; the invitees shower rice 

on the heads of the newly- weds who face each other, separated by an antarpat, 

the bride touches the veil with a finger which the groom, who holds a knife, feels 

and grasps. A woman guilty of adultery is expelled from the house by family 

friends who are known as Tiraits. She may be re-admitted into the caste after 

paying a dondda [penalty] which may be imposed on her by the tiraits. If 

adultery was committed with a relative with whom marriage is forbidden, the 

following purification ceremony is undertaken, the penitent woman is made to 

enter an earthenware pot open at both ends, covered with hay and then set on fire. 

She must enter the pot from one end and come out of the other; she is forced to 

swallow sputum that the Tiraits have coughed into a coconut shell sprinkled with 

cow dung. Their surnames are Shinde, Karvote, Zore, Patel, Bandare, Chelke, 

Kokare, Doinphode, Tate, Jankar, Jhore, Pingle, Tandil, Orok, and Kumbhar. 

They worship their gods Vithoba, Biroba, Khandoba, and the goddesses Vilai, 

Vitlea, Satvai, Jani, and Jokai. 

18. Lingayats: who speak Kannada, are vegetarians. They constitute a Hindu 

dissident sect which worships Shiva in the form of a linga. They do not accept 

the practice of child marriage. They permit widows to remarry. They bury their 

dead in a seated position. They do not take meals with other castes nor do they 

eat after sunset. 



 
 
Chapter One                                                                                       Introduction 
__________________________________________________________________
  

21 
 

19. Kunbhi: The kurumba who descended on their konkan from Karnataka across 

the Ghats, brought the lands under the plough, build wells and ponds and 

establishment the ancient system of the village. The kunbis main occupation is 

agriculture. 

20. Mahar: The mahar are one of the scheduled castes in Goa. They have been 

settled in Goa through generation, being migrants from Maharashtra where they 

are widely distributed. 

21. Maratha: It is well known community in Goa. It is spread out in all the talukas 

of Goa. They are mainly engaged in agriculture. In Goa, there are two sub-groups 

of the Marathas. kshatriya Maratha and sattarkar Maratha. 

22. Muslim: The Muslim is mostly concentrated in Sattari, Bicholim, Sanguem, 

Ponda, and Vasco of Goa. The Muslims speaks Urdu at home and Konkani and 

Marathi with the neighbouring ethnic groups. 

23. Nabhik/mahale: In Goa, nabhik or Nhavi or Napit is popularly known Asmohale 

which in course of time was spelt as mohale or Mahaldo. The word Mhal means 

a prominent and principle man. It also mean an old mahal or mahale probably 

derived from the words mahal or mhal also means a mediator in Sanskrit. 

24. Pagui: The pagui have a small population. They have neither any synonym nor 

any sub-group. They are fishing community. The casting net is called pagui and 

pag means to fish in Konkani. The name pagui has, therefore, originated from the 

word pag. 

25. Vaisya/Vani:  is trading community of Goa.  

26. Velip: The Velip form a small community distributed in the talukas of Canacona, 

Quepem, Sanguem, and Ponda of Goa. They originally belonged to the 

Kunbi/Kulambi community from which they separated several centuries ago. 

(Correira 2006; Pereira and Couto 2008; Khedekar 2016; Mitragotri 1999; 

Satoskar 2009; Shirodkar 1998 and Singh 1993)        
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1.8.Tribal Communities of Goa 

 

Tribal communities are part of modern recitation and therefore they are 

the subject for reconciliation as an attempt to bring all-round development. Many 

thinkers whether in Academics or in Activism tribal issues is always centre yet 

discussed or pushed to the periphery on the ground of advancement.  According to 

the available literature, tribal communities were the original settlers or the first 

inhabitants of Goa (Fernandes 2014; Gaude 2009; Gune 1979; Gomes 1996, 

2004; Mitragotri 1999; Khedekar 2016 and Pereira 2017). They are the Velips, the 

Kunbis and the Gawdas which were notified as the Scheduled Tribes by the 

President of India in the year 2003. Before 2003 these communities were listed in 

the Other Backward Classes. The Gawdas are further divided into three main 

categories: Hindu Gawdas, Christian Gawdas, and Nav-Hindu Gawdas. After 

notifying tribal communities in 2003 for the first time Census data reveals data on 

these communities. As per Census of India, 2011 the population of Goa is 

14,58,545 and the population of Scheduled Tribe is 1,49,275 that is 10.2% of the 

State population. 
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SECTION 3 

RESEARCH METHOD AND MATERIALS 

 

Map No. 1.1: Map of Goa 

 

Source: http://en.wikipedia.org/wiki/File:Goamap.png 

 

1.9. Aim of this Research 

 

To understand shifting cultivation or kumeri cultivation as it is called in 

Goa, and its impact on livelihood & rights of women cultivators of the Velip 

Tribe. 
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1.10. Scope of the Study and Description of Location: 

Canacona 

 

A majority of the Velip Community resides in Canacona Taluka and 

therefore my study focuses on the Velip Community of Canacona. It is the 

southernmost taluka of South Goa with an area of 352.04. The total population of 

Canacona taluka comprises 45172 out of which 13657 that is 30.23% are 

Scheduled Tribe of which 13451 are living in a rural Canacona whereas only 206 

persons are staying in an urban setting. The literacy ratio is 75.99%. (Census 

report 2011). There are seven villages namely: Khola village, Agonda village, 

Shristal village, Khotigao village, Gaodongri village, Paiguinem village and 

Polem village. There is one Municipal council that is in Chaudi which unites the 

whole of Canacona people for administrative purpose. Canacona is the least 

populated talukas of Goa. It is surrounded by forest and mountainous areas and on 

the other side, it is sanctified by the coastline. The majority of the population is 

involved in traditional source of livelihood such as kumeri cultivation, agriculture, 

fishing, etc. which has a direct relationship with nature. The main occupation of 

the Velip community was agriculture and continues to be the main source of 

livelihood for the community such as kumeri cultivation, agriculture, fishing, etc. 

which has a direct relationship with nature.  

 

1.11. Objectives of the Study  

 

1. To understand the process of kumeri cultivation among the Velip 

tribal community in South Goa.  

2. To understand the significance of kumeri cultivation among the 

Velip community and the practices associated with it. 
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3. To understand laws and policies on kumeri cultivation and their 

impact, particularly the impact on women of the Velip engaged in 

this cultivation. 

 

1.12. Research Questions 

 

A. To understand the process of kumeri cultivation and associated 

practices. 

 

1. What is kumeri cultivation? 

2. What does the practice of kumeri cultivation entail? 

3. What are the different processes and stages involved in kumeri 

cultivation? 

Who decides what to grow? 

When does sowing season start? 

How much time is invested in kumeri cultivation? 

How many times does one have to visit the plot? 

Where does water come from? 

How are seeds preserved or stored for the next year? 

4. What are the tools or implements used in kumeri cultivation? 

5. Is the produce for self consumption or for the market? 

6. How is the crop protected from the wild birds or animals? 

7. Beside kumeri produce what else is collected from the forest? 
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8. Who decides what and how much to grow and when to harvest? 

9. How far is the kumeri plot from the place of residence? 

10. How often does one have to visit the plot?  

 

B  To understand the significance of kumeri cultivation among the 

Velip community 

 

11. What are the practices and rituals associated with kumeri cultivation? 

12. What is the significance of kumeri cultivation in the lives of the Velip 

community? 

13. Why is kumeri cultivation important in the lives of the Velip 

community? 

14. What is the involvement of Velip women in the processes, stages, 

rituals, and practices associated with kumeri cultivation? 

15. How many family members are involved in this occupation? 

16. Which are the different cultural festivals celebrated by the Velip 

community in relation to kumeri cultivation?  
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C. To understand laws and policies that its impact on kumeri cultivation 

and livelihood patterns of the Velip community  

17. What are the laws associated with kumeri cultivation? – Government 

and customary laws? 

18. Are the people of Velip Community aware of the laws? 

19. What has the impact of law been on kumeri cultivation and on the lives 

of those who are dependent on this as a source of livelihood?  

20. Are there any hurdles in the practice of kumeri cultivation? 

 

 

 

SECTION 4 

ORGANIZATION OF CHAPTERS 

 

Chapter one is about an introduction to my research topic and the reason 

behind selecting this topic and its significance. It also introduces the concepts, 

definitions, and meaning of the main key ideas which I have used in this study. It 

talks about politics behind laws, policies, and rights. It talks about loopholes in 

the laws and failure in the implementation of the same. It also expresses hurdles, 

difficulties, and struggles in carrying out this occupation especially with regard to 

forest acts and policies.  It is about the introduction of my field area that is 

Canacona, Southernmost taluka of Goa and precisely the Velip community, one 

of the tribal communities of Goa.  
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Chapter two is about the research methodology and literature review. It 

talks about the work of different writers, their different methods and tools of data 

collection and data analysis methods. It also talks about the various data 

collection tools and methods used for this specific study. The focus was on using 

participant observation in different situations while narrating and depicting field 

stories. It also highlights on strengths and limitations of the researcher at the same 

time focus is on self-reflexivity. 

Chapter three is to understand shifting cultivation through other lenses. It 

talks about the region-wise terminology of shifting cultivation. This is to know 

about this occupation through theoretical perspective focusing on critical 

perspectives as well as advantages of shifting cultivation in relation to tribal 

distinctiveness. This gives broad ideas about the shifting cultivation which is 

practised worldwide and its significance. The practice of shifting cultivation has 

meshed in much contradiction and debate particularly among environmentalists, 

academicians, researchers, botanist, and local leaders.  

Chapter four is about how the Velip community of Canacona, Goa is 

involved in kumeri cultivation. It includes its basic procedure. The preparation 

starts in the month of March before monsoon season followed by the selection of 

an area or identification of place for the plot by the family members. Selection is 

also based on the availability of land which is not densely forest area because 

when you select plot you have to consider different factor. For example, in this 

cultivation, most of the things should be naturally available like no watering as 
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rainwater or moisture is the only source of water. No chemical fertilizer as manual 

fertilizer like cow dung or manual of composed leaves is used.  After observing 

the site and considering above all factors the eldest member of the family decides 

the site or chooses the area for kumeri cultivation. The best place is the one which 

is an adjustment to their previous kumeri plot if available otherwise it is a task to 

select a new area or place. Then the actual process starts by sowing or 

transplanting crops, making mashi (place to take rest), visit plot, weeding, 

harvesting, celebration, and marketing. All these stages involved the process of 

carrying out this occupation. It is a local cyclical process of the Velip community.   

Chapter five narrates the experiences of tribal women from the field of 

Canacona, Goa. It focuses on the life pattern of the Velip community. It talks 

about the unique rituals and practices as part of community life like Voro system 

(sort of barter system), Shigmo, Dhillo, Goodulya Parab, Ooshtann, Kodu Parab, 

and many others. It also focuses on how the community is dependent or 

interlinked with the forest and how people draw their livelihood from the forest 

like edible wild vegetables, roots, tubers, flowers, and fruits. Focusing on some of 

the unique customs and practices among the Velip community is the highlight of 

this chapter.  

Chapter six draws the conclusion significantly stating the importance of 

kumeri cultivation especially for the tribal community like the Velip community 

of Canacona, Goa. The community life revolves around the surrounding nature or 

forest where they access their critical needs and therefore forest has become an 
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integral part of their life. It can be seen through their daily activities, practices, 

rights, and rituals and therefore they have their own customary laws to protect it. 

By analyzing the critical or debated issues from the findings is the highlight of 

this chapter. It also highlights the limitations or margins of the study. It ends with 

the cultivation of new knowledge in the area of research which might be a clash 

of modernity with traditional knowledge.  
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CHAPTER TWO 

UNDERSTANDING THE FIELD, THE 

FIELDWORKER, AND ENTERING 

THE FIELD OF KNOWLEDGE 

If I want to define myself, I must, first of all, say: I am a woman; on 

this truth must be based all further discussion. A man never begins 

by presenting himself as an individual of a certain sex; it goes 

without saying that he is a man. 

(Beauvoir 2011)  

My apologies to M. N. Srinivas from whom I have borrowed to locate this 

study, from the title of his renowned work The Fieldworker and the Field: A 

Village in Karnataka (Srinivas 2008). Although I am from the Velip community, 

there is a lot that I have to learn from the community and the field to understand 

Kumeri cultivation in Goa. This study is an attempt to understand my own 

community and to share with the academic community aspects of the traditional 

occupation of the Velip community as well as other related aspects of community 

life.  

 

2.1. Making a Case for the Study of Tribal Women 

Indigenous Women and Feminism: Politics, Activism, Culture (Suzack et 

al. 2010) talk about the need for indigenous feminist writing to address the dual 

marginalization or double marginalization of indigenous women who face the 

challenges of being marginalized as women in society as well as being 
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marginalized as indigenous peoples. Further despite the fact that aboriginal people 

are very diverse, yet a common link that ties these diverse groups is that their 

identities are deeply rooted in prevalent cultural hegemony. Native or indigenous 

anthropology is growing in importance in research in current days.  There is more 

focus on the need to understand aboriginal or indigenous people and their cultural 

realities. Indigenous Research Methodologies by a researcher from Botswana 

(Chilisa 2012) the first research methods textbook that situates research in a 

larger, historical, cultural, and global context with case studies from around the 

globe, makes visible the specific methodologies that compatible with the 

transformative model of research and the historical and cultural traditions of 

indigenous peoples. 

Making Space for Indigenous Feminism (Green 2007) contains a series of 

essays, stories, interviews, and poems from women around the world most of 

whom belong to indigenous groups and argues a case for aboriginal feminism. 

Developing the voice of indigenous people, particularly the voice of women and 

enhancing indigenous feminism is important to protect the interests and culture of 

the most marginalized section. 

Fernandas et al (1984) argue that the destruction of forest over the past 

few decades has deprived tribal of their livelihood, particularly the source of food. 

It has also resulted in their indebtedness and in many cases land alienation and 

even bondage.  

In the context of the above arguments for the inclusion of indigenous 

voice in research, a study of tribal women in a small state of Goa, India becomes 

more significant. The field of this study is the Velip community and their source 

of livelihood namely kumeri cultivation and the associated practices and cultural 

specificities related to this are its focus. This study, therefore, is located in 

Canacona Taluka which is the southern-most Taluka of the State of Goa, 
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bordering the larger State of Karnataka. Canacona was selected as the majority of 

Velip tribes reside in this Taluka and they are mostly engaged in kumeri 

cultivation as their main occupation and source of livelihood. With the passage of 

time, and in more recent years people have started settled agriculture yet till today 

kumeri cultivation and agriculture are the main occupations of the Velip 

community and continues to be the main sources of livelihood for the community.  

 

2.2. Understanding Research from a Theoretical Perspective 

Research is the door of knowledge and knowledge is the foundation of 

humankind where in each member of the society plays an important and different 

role to suit the environment. 

As Rajani Kothari  ( Kothari and Garg 2019:1) states, 

Research is an original contribution to the existing stock of knowledge making 

for its advancement. It is the pursuit of truth with the help of study, observation, 

comparison, and experiment. In short, the search for knowledge through 

objective and systematic method of finding solution to a problem is research. The 

systematic approach concerning generalization and the formulation of a theory is 

also research. As such the term ‘research’ refers to the systematic method 

consisting of enunciating the problem, formulating a hypothesis, collecting the 

facts or data, analyzing the facts and reaching certain conclusions either in the 

form of solutions towards the concerned problem or in certain generalizations for 

some theoretical formulation. 

In trying to find a definition of the meaning of research, I encountered 

several research thinkers like (Ahuja 2001; Barzun and Graff 1977, 2012; 

Bergmann, Klein and Faust 2012, Best and Kahn 1986; Chaudhary 1991; 

Delamont and Atkinson 2008; Dwyer 2016; Fox 1958; Harding 1991; Hesse-
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Biber and Leavy 2007; Kothari and Garg 2019; Kothari S.R. 2013;  Kovach 2009; 

Marshall and Rossman 2006; Soeters, Shields, and Rietjens 2014; Woody 1927) 

and several others. These scholars began to explain the term ‘research’ in their 

respective work and one thing that was common among these scholars was that 

research is associated with knowledge whether it is a search for new knowledge, 

hidden existing, futuristic or imaginary knowledge, or any other. Most held that 

there are three types of research such as library research, field research and 

laboratory research. Further research can be categorised based on its approaches 

as fundamental, pure or theoretical research and applied research. To use a more a 

systematic procedure to understand research methods and research methodology, I 

use Chaudhary’s (1991), classifications of research into five categories namely;1) 

historical research, 2) descriptive research, 3)  ex- post-factor research, 4) 

experimental research, and 5) field study research. 

Research may be also categorised as; 1) pure research, 2) applied research, 

3) action research, 4) evaluation research, etc. The categorization will depend on 

how the researcher wishes to put together the knowledge created to form a new 

research theory. The goal of exploratory research, for example, is to discover 

ideas and insights. Descriptive research is usually concerned with describing a 

population with respect to important variables. Causal research is used to establish 

cause-and-effect relationships between variables. Experiments are commonly 

used in causal research designs because they are best suited to determine cause 

and effect. 

As a woman, a Women’s Studies scholar and a social science researcher, 

my research is a combination of several of these methods and methodologies 

because and this researcher finds many interconnections between these researches 

categories be it; 

1. Descriptive and Analytical  research 
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2. Applied and Fundamental research 

3. Quantitative and Qualitative research 

4. Conceptual and Empirical research 

5. Survey and Evaluation research, and 

6. Other types of research 

The exercise of understanding the existing theories helps one to build on 

existing theories and develop a new one (Glaser and Strauss 2009). The aim of 

grounded theory in research is to generate or discover a new theory from working 

with existing ones. In fact, it is the duty of a researcher to use existing theories to 

discover a new and relevant theory. 

The following steps outline the process of grounded theory research; 1) 

initiating research, 2) data selection, 3) initiation and ongoing data collection, 4) 

data analysis, 5) concluding the research. Theories should be drawn through 

fieldwork, interviews, observations, and documents, etc. As soon as data is 

available, data analysis follows and a systematic conclusion is sought for the 

research (Glaser and Strauss 2009). 

Barzun and Graff (1977) talk of the techniques and the art of expression 

cover every aspect of research. It starts from the selection of a topic through the 

gathering, analysis, writing, revision, and publication of findings presenting the 

process not as a set of rules but through actual cases that put the details of 

research in a useful context. Wilson (2008) suggests that the research process 

consists of an ontology, epistemology, methodology, etc. for the creation of a new 

theory. Weber (2011) introduced the concept the ‘Verstehen’ which is a method 

of interpretive understanding where an anthropologist/outsider or sociologist 

studies the society from their perspective. Lingard L. et al (2008),  in Qualitative 

Research Grounded theory, mixed methods, and action research, have discussed 

three commonly used approaches in qualitative research such as grounded theory, 
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mixed methods, and action research for carrying out research. Hughes (2002) in 

Developing Reflexivity in Research speaks of how a researcher is involved in 

knowledge production by putting the researcher’s identity into it while carrying 

out research. Levi-Strauss (1967) opines that the boundary between members of 

the society and the researcher is an important distinction between insider and 

outsider. However, this researcher maintains that often it may not be possible to 

have such clear distinctions between insider/outsider particularly when the 

researcher is doing research among her own community. Srinivas (2008), has 

written that it is indeed advantageous despite all limitations when the researcher is 

from the community.  

There is not much research done on the tribal community in Goa and on 

women’s involvement with kumeri cultivation. As a researcher and an 

anthropologist in my own community as I am contributing to the knowledge 

production system, I also faced many obstacles to my understanding of my own 

field. For example, I had to learn to develop a habit of being unbiased towards my 

own community. This happened for example when faced with a conflict between 

existing laws, the government departments and my community’s opinion. 

However, acknowledging limitations is a step closer towards achieving the goal of 

research. My strength of being an insider with deliberate choices and selection 

took care of essentialist and universalist views of tribal communities. Being from 

the Velip community, I was at an advantage to be able to access information from 

the community about their practices and in understanding changes in livelihood 

patterns.  

 

2.3. Incorporating a Feminist Research Perspective  

The problem faced by this researcher was not only how to develop a 

feminist perspective, but also how to translate my research into feminist practice 
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and analysis. (Hesse-Biber and Leavy 2007: 3) talking about feminist research 

opine that, 

By documenting women’s lives, experiences and concerns, illuminating gender 

based stereotypes and biases and unearthing women’s subjugated knowledge, 

feminist research challenges the basic structure and ideologies that oppress 

women. Therefore ‘Feminist researchers hold different perspective, ask different 

questions, draw from a wide array of methods and methodologies and apply 

multiple lenses that heighten our awareness of sexist, racist, homophobic and 

colonialist ideologies and practice.  

Tannen (1994, 2001) discusses the importance of detailing the gender 

discourse from our daily lives, social relationships, including relationships 

between men and women and talks about the balance of power which is in need. 

Delamont and Atkinson (2008) have also stressed the need for research to focus 

on gender roles (Delamont and Atkinson 2008). Carol C. Gould (1999), talks 

about the need to include a focus on the relation of gender to family, class, race, 

and culture as well as to develop critical thinking on important issues such as 

questions of morality, ethics and difference in the laws and rights. 

With the beginning of standpoint theory and more recently feminist 

standpoint theory with Patricia Hill Collins (2000, 2014), Nancy Hartsock (1998), 

Harding (2004), Murtaza ( 2012) and other postmodern thinkers the space for new 

knowledge was extended. As a feminist researcher, some issues that my research 

will deal with will be from a feminist standpoint. 

According to Brooks (2007), in ‘Feminist Standpoint Epistemology: 

building knowledge and empowerment through women’s lived experiences’ is a 

tool to give voice to the members of the oppressed groups. She discusses how the 

feminist standpoint emerged as a tool for feminist knowledge building, breaking 

the boundaries in theory and practice. My standpoint will emerge from two inter-
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sectioning experiences; one as a member of the Velip community which is 

considered as one of the Tribal communities of Goa and second, as a ‘woman 

researcher’ from the Velip community who has several first hand experiences and 

stories of oppression.  

As Sunder Rajan (1993), in ‘Real and Imagined Women: Gender, Culture 

and Postcolonialism’ critical essays focusing on the situation of women in 

colonial and post-colonial India.  

And my role as a researcher and an insider made me to think or 

consciousness or double consciousness. 

 

2.4. Studying One’s Own Using Qualitative Methods 

M. N. Srinivas’s work (2008) on studying one’s own society has been 

helpful to understand the advantages as well as disadvantages in studying one’s 

own society. Conscious efforts will be made to make sure that the disadvantages 

are minimized whereas the advantages are retained.  

As Srinivas (2008: 133) wrote: 

Historians have stated that a knowledge of the past is helpful in the 

understanding of the present if not in forecasting the future. It is not, however, 

realised that a thorough understanding of the present frequently sheds light on the 

past. The intimate knowledge which results from the intensive field-survey of 

extant social institutions does enable us to interpret better, data about past social 

institutions. Historical data are neither as accurate nor as rich and detailed as the 

data collected by field anthropologists, and the study of certain existing processes 

increase our understanding of similar processes in the past. 
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To form a unique theory, I have attempted to link several concepts and 

different methodological approaches drawn from narratives, folk stories, folk 

songs, etc. Singer (1997) explains how different people in Pnadual, North Bihar 

constructed history and in turn are themselves constructed in narratives. Singer 

further elaborates on the role of narratives in the production of histories. It is thus, 

important to give voice to the unheard voices and rewrite where they have been 

misrepresented in the past. 

Flyvbjerg (1998) suggested a method which brings ethics, values, and 

power into the mix of research activities by using contextually sensitive planning 

and practice so that the study develops rationality. DeWalt and  DeWalt (2011) 

explore participant observation as a systematic collection of data in a natural 

setting. They argue that this method of data collection enables the researcher to 

get a better understanding of communities in different cultures and describe this 

method as the most fundamental process and pattern of social science research 

while at the same time drawing attention to some of the ethical concerns in 

participant observation including the field writing, informal interviews, and field 

analysis, as a participant-observer. 

Strauss and Corbin (1997) highlight procedures and techniques for doing 

grounded theory studies as an invaluable tool in qualitative research. Martin and 

Mirraboopa (2003) explaining the significance of studying one’s own community 

argues that it is a preliminary finding of this ongoing quest to re-search and re-

present our worldviews as the basis from which we live, learn and survive. It 

encompasses some of the experiences, beliefs, tensions, celebrations and 

exchanges that have occurred over time to myself, and my people. 

As G. Walford (2001) explains various aspects of doing qualitative 

research wherein ethics while doing research is been highlighted. The author used 

his personal experience as a weapon to illustrate the situation in which he was 
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while defining the research tools.  (Marshall and Rossman 2006) focus on ethics 

while doing qualitative research which includes step by step practice. 

Klenke (2008: 130) talking about qualitative methods argues that, 

In-depth interviewing has the advantage of allowing participants to describe what 

is meaningful or important to them, using their own word rather than being 

restricted to predetermined response categories. It provides high credibility and 

face validity and allows investigations the flexibility of applying their 

knowledge, expertise, and interpersonal skills to explore interesting or 

unexpected ideas or themes raised by participants. There is consensus that in-

depth interviews provide the opportunity to gain an account of the values and 

experiences of the respondent in terms meaningful to them. On the other hand, 

in-depth interviewing can be extensive and time consuming because it requires 

considerable skill and experience on part of the interviewer often necessitating 

interviewer training. Because of the more subjective nature of in-depth 

interviewing, analysing and interpreting the data are more complex than 

analysing and interpreting structural surveys. Moreover, in-depth interviewing 

may be more reactive to personalities, moods, and interpersonal dynamics 

between the interviewer and interviewee than more quantitatively oriented 

approaches to qualitative interviewing (Klenke 2008). 

My study is a qualitative study wherein I have relied on different 

methodological tools for the study of kumeri cultivation. For information on laws 

and government policies on land use in Goa, as well as the reasons for the non-

implementation of sections of protective laws such as the Forest Dwellers Act 

2006, data was collected from Government Departments (including Land Survey, 

Town and Country Planning, Law Department, Agriculture Department, Regional 

Planning Offices) and NGO’s. To understand kumeri cultivation, I sought out 

secondary data from available literature and also relied on oral history from the 

tribal communities to understand the history of kumeri cultivation. To contrast 

kumeri cultivation with shifting cultivation amongst tribal communities in other 
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parts of the country, the use of secondary sources was the prime source of data. 

Changes in livelihood patterns of the Velip tribal community as well as women’s 

role in kumeri cultivation and women’s rights was collected through an 

ethnocentric study of the community using participant observation, focused in-

depth interviews, discourse analysis, folklore, documentation of implements used 

in cultivation, to gather an oral history of the community from those who were or 

are engaged in this cultivation. This data was used to assess the impact of these 

changing laws, land use patterns on the future of kumeri cultivation in Goa and 

the lives and rights of women in particular. 

 

2.5. About  the Velip Community in Goa from Existing Literature 

Through this research I found that there are limited sources on the Velip 

community and some works are contradictory in defining the Velip community. 

Some of the views about the Velip Community from the existing literature is 

presented here below: 

Satoskar (1979: 228) in his work Gomantak: Prakurtiani Sanskriti says 

that the ‘Konkani Kunbis’ that is the Velip is one of the sub-jati of the Kunbi 

community, which is only found in Canacona and Quepem. The priesthood 

became their identity as known for their religious function. 

Gune (1979: 233) in the Gazetteer of the Union Territory Goa, Daman, 

and Diu, states that the  Gawdas are the aborigines of Goa and that they are also 

known as Kunbi, Gaonkar, Velip, etc. 

In his essay ‘Kunbis of Goa’, Phal (1982: 37) in Society in Goa, states that 

the tribals are the original communities of Goa and lists them as the Kunbis, 

Dhangars, and Gaudis. 
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Bhandari (1999: 135), in this book on Goa, under the section on ‘The 

Goan Tribes’, outlines four major tribes in Goa, namely the Gawdas, Kunbis,  

Velips and Dhangars. He says that there has been continuity in their lifestyle: 

customs, practices, traditions, religious beliefs etc. but that in recent times, 

changes have started to creep into their age-old ways. Bhandari argues that the 

tribal people were the original inhabitants of Goa and that the Velips were a 

separate tribe several centuries ago and were amongst the original inhabitants of 

Goa even before the Kunbis. The reason he gives for this is that the Velips occupy 

the Stone Age site discovered at Kajur. He argues that the Kunbis could have 

come later and introduced the Velips to agriculture (ibid. : page no). 

Khedekar (2004: 24) talks about the Goa Kulmi in this book. Khedekar 

throws light on the socio-cultural practices among the Kunbi community. This is 

the only book that is solely focussed on the socio-cultural life of the Kunbi 

community. According to the author, Goan Kunbis are divided into two sub-

castes, namely Velip and Gaonkar; and Gawdas are a sub-caste drawn from the 

Kunbi community. Khedekar writes that the tribals are the original settlers of Goa 

and that the Gaonkars are known for their Gaonkari system (communidade) and 

the Velip for their religious rites (shudrabhatt or lower caste priests).  

Xaxa Virginius (1999), defining ‘tribe’ as a concept states that there are 

empirical problems in categorising communities as tribes or as indigenous peoples 

or adivasis. 

We have seen how essentialist views can emerge and have emerged with 

reference to Tribes of Goa. Reading secondary sources on the Velip community 

has been a source of discomfort at one level. No doubt the Velip community is 

one of the tribal communities of Goa and I belong to the same. What was 

problematic was although I bean this research with a keen interest to learn about 

the history of my own community, firstly many texts about society in Goa did not 
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make any mention about the Velip Community and secondly the few books that 

did mention the Velip Community was described so differently by different 

scholars as presented above. Thirdly, I found that all scholars tried to describe this 

community by objectification or by othering the community and lastly that these 

descriptions were often at variance with my own understanding of the Velip 

Community. Would being an insider make the representation of the Velip 

Community be more authentic? 

 

2.6. Entering the Field as Researcher 

I began fieldwork for this doctoral study in the month of November 2013. 

At times the processes I was observing were ‘usual’ processes for me and the 

familiarity with the field made it problematic to connect with what aspects of 

kumeri were research worthy. There were many questions in my mind and new 

questions emerged after I discussions with my guide. I, therefore, went into the 

field like I was entering into a new field of knowledge. The process of self-

questioning, questioning by me in the field and the questions my guide posed to 

me that helped me be more objective in my understanding of my own community. 

The first year of PhD was focused on research coursework.  

My second year was more of field experiences. Visiting all seven villages 

was the task; this could be possible with the help of cousin brother who had 

contact in all these seven villages. But during my later years, more focus was on 

two villages namely Gaodongri village and Khotigao village. Compared to all 

villages these two villages are more reliant on kumeri cultivation. Through my 

contacts I built using the snowball method, I started interviewing Velip women. 

When I used to sit with a pen and book many used to get frightened. Later I 

stopped using pen and dairy in front of them. I started focusing on being an 

observer or participant observer. 
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To experience field in a better way I started practicing kumeri cultivation 

by involving in all the stages or processes of cultivation with my sisters in law. I 

could not continue this however due to time constraints but this involvement 

alone helped me realize the difficulties in this source of livelihood and the rather 

comfortable life I currently lead as a college teacher. I realized that one cannot 

simply invest in this occupation without total commitment to it. The quotidian 

hardships and struggles made kumeri cultivation a challenging livelihood. One 

needs to follow cultivation procedures systematically for the land to bear flowers 

and fruits. 

Map No. 2.1: Map of Canacona 

 

Source: Government of Goa. Town and Country Planning Department. https://tcp.goa.gov.in/wp-

content/uploads/2019/02/land-use-plan/CanaconaTaluka/CANACONATALUKA.jpg. 
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A pilot study was conducted in the neighbouring wards of Gaodongri, 

Canacona to identify the households who were/are engaged in kumeri cultivation 

from the Velip Community in Canacona. I began my field work by visiting 

people’s houses in Canacona. First, it was just a visit to my relative’s places just 

to get some preliminary understanding about my field site. I visited seven village 

Panchayats namely:  

1) Khola village,  

2) Agonda village,  

3) Shristal village,  

4) Khotigao village,  

5) Gaodongri village,  

6) Paiguinem village and  

7) Polem village. 

I found that the data available in Panchayats was only ward-wise 

households. I have tried to link Panchayat data with the available Census data but 

that effort was in vain as there were mismatches in the two areas. I decided to 

follow Census village areas. Along with the Gaodongri village, my focus was on 

the other six villages where Velip resides or practice kumeri cultivation as a 

source of their livelihood.  

Firstly, I started visiting people’s houses in Gaodongri village. Sometimes 

it was my relative’s house or via them, I got many contacts in the villages. 

Sometimes it was just an informal chat with my family members or with relatives 

or friends while introducing my research work with them. It was not difficult to 

build a rapport as I started with an informal chat and then later a serious chat 

based on my interview guide. I had relied upon information from 30 key 

informants. 
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Table No. 2.1: Key Respondents Village Wise 

Sr. No. Village Number of Respondents 

1 Gaodongri  12 

2 Khotigao 5 

3 Shristal 4 

4 Agonda 2 

5 Khola 3 

6 Paiguinem 2 

7 Polem 2 

Total 30 

 

2.6.1. Strengths and Limitations of the Researcher being an Insider 

An ethnographic researcher’s biggest anxiety is around how to build a 

rapport with people in the field. Being an insider made this a simple task for me.  

Being from the Velip Community, an insider, was both an advantage as well as a 

disadvantage to my role as a researcher. Being an insider I had the privilege of 

having my cousin brother Nagesh Velip, an active helper in community 

accompany me in the field and the guidance of Suresh Velip. As an insider 

researching my own community, I was often praised and that was quite a 

motivating factor. Further being a woman researcher, from the tribal community 

and representing a weaker section of society, breaking all stereotypes was for me 

a sort of power and was also the power to other women in the community.  

During the day time it was very difficult to get people in their houses as 

most of the people go to work so twice I stayed at my relatives place in Khotigao 

village.  
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As most elderly women in the villages are familiar with folk songs, it was 

quite easy to ask them to sing songs which depicted village life and I have been 

able to document a few. Most songs were religious in nature. I have documented 

very few from Canacona but from neighbouring talukas like Quepem and 

Sanguem, there are many more. 

However, the conduct of this study had its limitations. I was often asked 

by respondents who I was interviewing, to help them with their documents or to 

help apply for a particular Government scheme.  

While conducting interviews, many of my respondents asked me why I 

was interested in studying this particular topic. Many ignored me saying that there 

was nothing special in kumeri cultivation and it was because they had no other 

work at home they are into this occupation. Some replied with only yes and no 

answers at first. Many rituals and practices were without titles or names. People 

did not even bother to give proper names to some rituals and practices as it is part 

of their lives. What was considered as daily activities for the community was my 

research concern. At the beginning of my research even I was confused about how 

I will get data as I have also ignored or taken many things for granted.  

Being from the tribal community I sometimes took things for granted 

which I only realised after discussions with my guide. After discussion with my 

guide, I started re-collecting data. Field visits after discussion were fruitful. The 

first visit was just like an anthropologist way of observing at a glance, participant 

observation, however, helped me to rethink on such topics or issues which were 

mostly ignored. Many from the community teased me saying: what is there in this 

topic to study? Now at the end of my research, I am happy that I tried to give 

justice to my topic and more than that, I found each topic has its own relevance 

and therefore more new topics which would be researched in the later stage of my 

life.  
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Whenever I had conversations about my research topic with my 

community people, I used to have some initial difficulties in comprehending what 

was meant. However being familiar with the local dialect, I was always able to 

ultimately understand. Sometimes my respondents used community oriented 

terms, which to someone who was not from within the community might have 

been hard to make sense of. Terms such as khuti, pannh or aapremeth, I could 

relate to as I was familiar with those terms. But when I had gone to other places 

like Khotigao, Khola, Agonda, and Polem, for example, it was difficult for me to 

understand the name of the places and terms as they were specific to that ward 

and some of the areas discussed are not even listed in the Panchayat. 

There were times when playing the dual role of an insider and a researcher 

presented problems. While being an insider enabled me to get hands-on practice 

of kumeri cultivation, being a researcher with many commitments in the 

University such as presentations made it difficult to field regularly which is 

mandatory for any cultivation. Further the sites that people choose for this 

cultivation are invariably mountainous areas which are difficult to access. 

I learned and documented more from being a silent observer. I remember 

when I had asked respondents for the first time about the process of kumeri 

cultivation, the whole process was narrated to me dispassionately in ten minutes 

but my six years on, being in the field and my lived experiences helped me to 

understand, document, interpret and analyze field data. I believe researching this 

topic would have been difficult without my personal attachment or connection. 

The linkages between the kumeri practices and day to days activities was not so 

easy. My own community local practices helped me in being able to document it.  

Often linking theory with what to me was the everyday reality often posed 

its own difficulties. 
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There were many problems for instance if I due to oversight missed one 

event or ritual, I had to wait for next year to come to be able to document it. Many 

times I realized some aspect could have been documented a bit too late. Then, 

during the day time, it was very difficult to get people in their houses as most of 

the people would go to the field for work.  

There were other difficulties too. Apart from the fact that community 

members often used unusual terms which are hardly used by youth today, creating 

difficulties in understanding, there was often no uniformity or exact terms of 

measurement of kumeri plots for example. Even when referring to processes, 

community members have their own local or oral calendar. In terms of 

measurement too, terms such as ek aanahte, ek aateh, ek shher, ek manneh,ek 

pailee, ek kudo, ek khannh,ek kumh were used which has no equivalent in English. 

For example, donn aanahte means ek aateh, donn aateh means ek sher, donn 

shher means ek manneh, donn manneh means ek pailee,  donn pailee means ek 

kudo, vis kudoh means ek khannh, vis khannh means ek kumh. It is their way of 

measurement. Also, other ways of measurements like ek chemtibhar, ek muttbhar, 

ek konohli, ek haatashirbhar, ek padbhar, ek soop, ek vaarbhar or ek haatbhar,ek 

mudy, ek vaatoh, ek bani, has no equivalent in any other metric system but is the 

system of measurement used and understood by the community members. 

Sometimes it was hard to know when to play the role of an insider and 

when to be the researcher. Often these roles where interconnected. Stella 

Mascarenhas (2011) has argued for the importance of self-reflexivity and self-

identification for a researcher. My interest in research developed after doing my 

MA dissertation titled “Myself Priyanka Velip Confused of Hanv Konn? Who Am 

I? A Velip Writes Back” a version is available on Hanv Konn blog.  

Let me first introduce myself. Myself Ms. Priyanka Velip, a research 

scholar in the Department of Women's Studies at Goa University and Assistant 
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Professor in Sociology, Government College of Arts, Science and Commerce, 

Quepem. Goa. I belong to the Velip community. At present, the eldest family 

member is Mr. Arjun Ghurkho Velip who is about 75 years of age. He was one of 

8 siblings and the family used to stay at Shaimaal. During their childhood, they 

stayed in a joint family with other family members. The family was entirely 

dependent on kumeri produce or forest produce. During that time we used to call 

kumeri cultivation as Khatte, and then slowly we started calling it as Kamat. Only 

nowadays the term like Kumeri cultivation or shifting cultivation are commonly 

used. The family had a folk ritual as till date in a present ward this particular 

family is heading a ritual as a Velip in the Gram temple called as Kulgati.  Out of  

8 siblings, only one could complete the board exam while the rest could not even 

get a chance to go to school. The life after their marriage could not change much 

as even their partners had the same occupational dependency. Till date, the family 

continues to be involved in the same traditional occupation, namely kumeri 

cultivation. This is the family to which I belong. 

 

2.7. Research Methods Used in the Conduct of this Study 

Referring to work on research methods gives the background of different 

techniques and methods specially carried out in the field of education (John W. 

Best 1986). 

2.7.1. Content/Discourse Analysis 

Krippendorff Klaus (2004), explains readers to ways of analyzing 

meaningful matter such as texts, images, voices as a form of secondary data for 

achieving its aims.  He has used content analysis as a tool to carry out efficient 

research.  
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Discourse on Colonialism that includes authors own lived experience of 

racism, his study of Marxism, his involvement in surrealism, and his collaboration 

with contemporaries experience of colonialism while also pointing to the systemic 

nature of racism, advocating for the epistemological power of poetry and 

experience, and laying the foundation for the concept of othering blackness in 

order to produce the naturalized illusion of whiteness as privileged. He essential 

states that racism must not be eclipsed by class struggle because working class 

whites always (Césaire and Kelley 2000).  

Despite many scholars noting the interdisciplinary approach of Aboriginal 

knowledge production as a methodology within a broad range of methodological 

approach where the writer draws on lived experience and ethnic background 

towards creative and academic writing. consciousness, and leads to the open 

hostility witnessed across the world (Waters 2018).  

2.7.2. Availability Sampling 

 I have focused on the seven villages where Velip community reside in 

Canacona. I have selected respondents through my earlier contacts.  I have also 

focused on the neighbouring talukas of Sanguem and Quepem taluka of South 

Goa. This was to increase the size of my sample and help to generate more 

responses as well as to cross check my information. 

2.7.3. Participatory Methods 

This was done by being a participant-observer in the discussions of my 

respondents. The ‘participant observation’ is seen as a method that ‘understood 

social life from within, in terms of the values and meanings attributed to it by the 

people themselves’ as stated by (Beteille 1996: 10). By using participant 

observation or observer, the researcher gets into depths in their field of 

ethnography. 
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Participant Observation is a very systematic resource to carry out research 

which provides greater depth, appreciation, and understanding the field but it 

takes a longer route to understand and analyze it (Spradley 2016).  

Participant observation lies at the heart of the ethnographic approach to 

qualitative research. The essence of participant observation is the immersion in 

the settings, the cultural practices and daily activities of people who are the focus 

of study. Through participant observation, we researchers form relationships with 

people who teach us to see the world through their eyes. The translation of 

everyday experience and knowledge acquisition in the field into the rigorous 

conduct of participation is rare in the world of qualitative inquiry. the use of 

participant observation in anthropological field research goes appreciably beyond 

this specific topic. cover in some detail the many aspects of participant 

observation: its essential nature to the enterprise of anthropology and the 

preparation for and potential pitfalls of using this approach (DeWalt and DeWalt 

2011) 

Spradley should be read by anyone who wants to gain a true understanding 

of the process of participant observation. This text is a follow-up to his 

ethnographic research handbook, The Ethnographic Interview, and guides readers 

through the technique of participant observation to research ethnography and 

culture. Spradley shows how to analyze collected data and to write an 

ethnography (Spradley 1980). 
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2.7.4. Open-ended, in-depth interviews 

With the help of community members especially women from the 

respective wards and their experiences in dealing with the current situation. 

2.7.5. Ethnomethodology  

The term ethnomethodology means the methods that people use to portray 

their lives with their day to day experiences (Wieder 1977). With the help of this 

one can depict the common sense knowledge and understanding. 

For David M. Fetterman, ethnography is a way of life. This way of life can 

be studied by using different tools and methods. There are different ways of 

collecting data changes through technology. It also offers a current discussion 

about the use of technology in the pursuit of ethnography, Fundamentally, 

however, it demonstrates how ethnography is more than a methodological 

approach (Fetterman 2010). 

 This book focuses on the work of a number of women ethnographers and 

Native American women storytellers who made Indigenous autobiographies based 

on factual, historical data through gender lenses (Brill de Ramírez 2015).  

Using actual unfinished notes as examples, the authors illustrate options 

for composing, reviewing, and working fieldnotes into finished texts. They 

discuss different organizational and descriptive strategies and show how 

transforming direct observations into vivid descriptions results not simply from 

good memory but from learning to envision scenes as written. A good 

ethnographer, they demonstrate, must learn to remember dialogue and movement 

like an actor, to see colors and shapes like a painter, and to sense moods and 

rhythms like a poet (Emerson, Fretz, and Shaw 2011). 
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In  Doing Ethnography Today: Theories, Methods, Exercises Campbell 

and Lassiter shows that ethnography is personal as well as collaborative, creative 

and artful rather than analytical or technical, and, oriented towards dynamic and 

complex ideas of culture and society, has within it the possibility for social 

change. Ethnography is about studying people. It begins and ends with the life of 

the people without interfering into their personal affairs. Combining both theory 

and practice emphasizes the ways that collaboration provides the foundation on 

which contemporary ethnography is built and sustained (Campbell and Lassiter 

2015).   

The building or constructing different kinds of ethnography with the help 

of an imaginative and creative approach in the field of anthropological inquiry 

with the help of different tools and techniques which result in creating new types 

of knowledge. The author explores new ways of understanding people which you 

are studying as subjects of co-creative research rather than as objects of study 

which helps in building new social relationships (Culhane and Elliott 2017).  

Researching or studying one's own community with the help of 

community members their own stories, deep wisdom and longing for God is a 

way of building knowledge in a community through a process of gathering, 

analyzing, and sharing data. Therefore ethnography is highly praised (Moschella 

2008).  

John Van Maanen’s Tales of the Field gives detail and critically analyze 

the various styles and narrative conventions associated with written 

representations of culture which put forth in print include realist tales, 

confessional tales, and impressionist tales (Van Maanen 2011). 

To understand the common sense knowledge I started observing life-

pattern of the Velip community. As an insider, it was both challenging and as well 

as easy task. Challenging because there were possibilities of ignorance or taking 
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things granted and many times it happened. I did not focus on a certain aspect 

such as the background of family, financial position, language, education, power 

relation, etc. After a discussion in the class, I use to go back to the field.  

Being an insider it was easy for me as I was familiar with the community 

distinctiveness in terms of the local dialect, regions names, local glossary, etc. It 

was easy to relate to the topic.   

The framings, narratives, and representation of the social groups that is the 

Velip community of Canacona of which I belong to. Gray et.al. (2010) talks about 

indigenization and knowledge development with the help of cultural movements 

which seems to be ethnocentric. He argues the restrictions and expectations of 

positivistic western worldviews by analysing the role of researcher as sociologist 

or anthropologist or in other word the conflict between local and global era while 

analysing or understanding particular study. Also understanding the Oral history 

which captures people's feelings, expressions, and nuances of language therefore 

it is important in understanding the culture and experiences of the past events 

(Ritchie 2003) was in focus. 

Atkinson et. al. (2014) talks about the methods to carry out research that is 

ethnography which is culturally rich in which the role of the researcher is 

highlighted by what they write and how they write it, should reflect the 

researcher's identity into it. 

Feldman (2001) explains how indigenous people are involved in social 

movements by reconstructing the notion of ethnicity and identity with the help of 

self-determination as a tool for the ethnographic/ ethno cultural practices which 

can be analysed through the epistemological way that is by comparing western 

liberal thoughts to the ongoing present debates. 
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Ethnography is one of the chief research methods in social sciences. The 

work provides views of different scholars and their critical approaches to its 

principles and practice (Atkinson et al. 2014).  

Kovach (2009) explained research with Indigenous Peoples as the choice 

of methods and how those methods are used i.e. how data are gathered and 

analysed and interpreted. There is also a focus on the conversational method to 

collect data. For Wilson (2008), “How do my methods help to build respectful 

relationships between the topic I am studying and myself as a researcher (on 

multiple levels)” whereas Botha (2012) provided an example of this mixed 

methods ethnographic approach.  

No ethnographer can record and analyze everything that he or she 

encounters in the field and therefore we must make choices about what to look at 

and how to look at it and interpret it is important. There are different approaches 

to study ethnographic research or some aspects of social life that ethnographers 

try to solve the puzzle of confusion of the social world. Book talks about the 

approaches and reflects on how that approach shapes their field site selection, 

observations, and analysis. Taken as a whole, the chapters show how these 

approaches, operate while collecting data (Jerolmack and Khan 2018) and 

therefore I restrict myself from this much information at by best endure. 

Wilson Shawn (2008), in his work ‘Research, is Ceremony: Indigenous 

Research Methods’ defines indigenous research highlighting indigenous 

researchers as knowledge seekers who work to progress indigenous ways of 

being, knowing, and doing in a constantly evolving context, this examination 

shows how relationships both shape indigenous reality and are vital to reality 

itself. Further, he explains, ‘Research is all about unanswered questions, but it 

also reveals our unquestioned answers’. Wilson presents the notion of research as 

an idea and practice reflective of cultural values and beliefs of the researcher. 
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Research is a cultural practice and is afforded value given its accordance with the 

beliefs and ideas embraced by that local culture. Wilson declares an unwillingness 

to engage in the contestation of Western and Indigenous approaches to research 

and uses his concise and to-the-point book to present his ideas about Indigenous 

research methods. Even in the layout of this book, the author finds ways in the 

rather confining design options of the book-form to relate to the reader that 

embraces his thinking. He did not want to speak to an anonymous reader so he 

created conversational partners by speaking periodically to his three sons. This 

device illustrates a fundamental component of Indigenous research methods: ‘I 

further develop the relationships I have with the ideas through my relationship 

with my sons’. The relational is central to Indigenous ways of knowing and 

acting. We are always accountable to all our relations, even in our research and in 

our professional writing. Indigenous researchers develop relationships with ideas 

in order to achieve enlightenment in the ceremony that is Indigenous research. 

Ramirez, a scholar and a member of the Winnebago Tribe of Nebraska, 

shows how urban Native Americans define their National identity. She argues 

based on her ethnographic account on the Native American community in 

California’s Silicon Valley and beyond. She also explores the ways that urban 

Indians have pressed their tribes, local institutions, and the federal government to 

expand conventional notions of citizenship (Ramirez 2007).   

The participatory anthropology is critically examined by the Indigenous 

people in the field of research. The present scenario engaged in seeing the change 

in researcher-researched relationship critically to see effective result into research 

using appropriate tools and methods right from the selection of topic. The aim is 

not only to change power relationships but also to engage with the community 

people (Sillitoe 2015).  
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Margaret Kovach talks of Indigenous methodologies which flow from 

tribal knowledge which can be studied with the help of qualitative approaches so 

that it remains unique. The focus was on Indigenous methodologies such as 

Indigenous epistemologies, decolonizing theory, story, situating self and culture, 

Indigenous methods, protocol, meaning-making, and ethics as methods while 

conducting research. This book studies different perspectives of Indigenous 

researchers who share their stories which include self-reflexivity of the author's 

own journey into Indigenous methodologies (Kovach 2009).   

Indigenous peoples have created storytelling traditions with the help of 

their incredible depth and diversity in their cultural pattern. Storytelling has 

become a form of teaching and learning and also an expression of their culture 

and identity which is verge on the extinction. By focusing on storytelling as a way 

of protecting their own indigenous rights and self-determination draws indigenous 

perspectives altogether as a part of their struggle and recognition (Archibald et al. 

2019).  

The Handbook of Critical and Indigenous Methodologies talks of the 

qualitative inquest to explore the indigenous and non-indigenous voices from the 

field. It stresses on the need of critical theories and methodologies and also 

various indigenous perspectives and discourses (Denzin, Lincoln, and Smith 

2008). 

 Traditionally researchers or anthropologists were interested in studying 

societies and cultures other than their own. Research by anthropologists in their 

own societies received renewed emphasis partly because of heightened awareness 

of social problems. Anthropologists at Home in North America: Methods and 

issues in the study of one's own society by Messerschmidt explore practicing 

anthropology in one's own society. All essays deal with methods, theories, and 

styles of doing research in North America (Messerschmidt 1981).  
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CHAPTER THREE 

SHIFTING CULTIVATION: 

A REVIEW 
 

3.1. Introduction 

 

Shifting cultivation is as old as the system of agriculture and has been 

an integral part of the evolutionary growth of human society (Borthakur 1992;  

Dixon et al. 2001; Thakur et al. 2009) have discussed the process of shifting 

cultivation as extensive, never-ending and thus needing support from all 

family members despite being largely seen as women’s occupation. It has also 

been attributed largely to tribal communities residing in mountainous or hilly 

areas or forest border areas (Ramakrishnan 1992). 

Worldwide, shifting cultivation has been known by different names. 

Shifting cultivation or kumeri cultivation is known as roca in Brazil, kaingin 

in the Philippines, chena in Srilanka, milpa in Mexico and Central America, 

conuco in Venzuela, masole in Central Africa, ladang in Indonesia and 

Malaysia, ray in Vietnam, khoriya and bhasme in Nepal (Brady 1996; 

Concklin 1954; Dove 1983; Riba 2013; Spencer 1977; Thrupp et.al. 1997). 

Shifting cultivation is common practice also among the tribal communities in 

several parts of India (Fürer-Haimendorf 1982; Jha 1997; Maithani 2005; Rath 

2015; Sachchidananda 1989; Sahu 2013;  Xaxa 1999, 2008, 2017).  

The process of shifting cultivation differs from community to 

community and from region to region (D’Costa and Chakraborty 2017; 

Maithani 2005; Sachchidananda 1989; Singh and Anthropological Survey of 

India 1993). In India, shifting cultivation is known by different names such as 

jhum in Manipur, rama or biringa or podu gudia donge and chas  in Orissa, 

kuruwa in Jharkhand, valre or waltre in Rajasthan, podu or penda in Andhra 
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Pradesh, bewar or dahiya in Madhya Pradesh, kumari in the Western Ghats,  

jumming in Assam and kumri cultivation in South Kanara. Shifting cultivation 

has also been referred to in Indian texts as terrace cultivation, pastoral 

agriculture as well as, slash and burn ((Bose and Anthropological Survey of 

India 1991; Jha 1997; Kerkhoff et al. 2006; Lal 1974;  Mahapatro 1987 ) and 

many more. The discussion on the different terminology used is discussed in 

the literature on the shifting cultivation as defined and studied by these 

scholars. Pratap (2000) in his book, The Hoe and the Axe: An Ethnohistory of 

Shifting Cultivation in Eastern India, attempts to draw out the changes and 

observable dynamics within the shifting cultivation system of the Paharias of 

Santal Paraganas. 

In Goa, shifting cultivation is locally known as kumeri cultivation or 

kaamat, savod, khateh or shireeh in Konkani. Kumeri is the term mostly used 

in literary terms by the Marathi spectators in Goa and is a more accepted term 

across Goa. The term kaamat is mostly used by the Velip community of Goa. 

The term kaamat should not be confused with the common surname of higher 

caste Hindu community in Goa as in this case it refers to the age-old 

occupation of the Velip community of Canacona, Goa. For this study, the term 

kumeri has been selected to avoid any confusion. The word savod is mostly 

used to refer to the collective form of cultivation wherein six or seven families 

come together and take part in shifting cultivation. The term khateh or shireeh 

is used by the elderly members of the Velip community of Canacona to refer 

to this occupation but it is less used by the younger generation. 

There are changes taking place in carrying out shifting cultivation. In 

earlier times it was a rotation of fields because there was ample land 

availability for the community people. Slowly it was characterized as the 

rotation of crops because of less availability of land and now it is the 

introduction of hybrid crops to yield maximum profit, which is distributed by 

the Government Department of Agriculture. Due to this, it is difficult to define 

the process of shifting cultivation. Secondary sources reveal very few 

similarities in the practice of shifting cultivation around the country. However, 
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this occupation is one in transition. There are various factors responsible for 

this transition or change. The process followed by the Velip community of 

Canacona is detailed in Chapter Four. 

 

3.2 Defining Shifting Cultivation  

There are various scholars who have tried to explore the meaning of 

shifting cultivation. ‘Shifting cultivation consists of many diverse land-use 

activities and is, therefore, difficult to define’ (Thrupp, Hecht and Browder 

1997:3). 

According to the literature, shifting cultivation can be simplistically be 

defined as an agricultural system in which plots of land are cultivated 

temporarily and then abandoned for a while. This system often involves 

clearing a piece of land, followed by several years of wood harvesting or 

farming, until the soil’s fertility needs replenishing. Once the land becomes 

inadequate for crop production, it is left to be reclaimed by natural vegetation, 

or sometimes converted to a different long-term cyclical farming practice.  

Aweto (2013) discussing shifting cultivation, examines the processes 

of secondary succession and soil fertility restoration under what he terms as 

‘bush fallow’. The same author (ibid.) uses a core-periphery analogy to 

analyze the process and stages of secondary vegetation development and soil 

fertility restoration under the bush fallow system which is similar to shifting 

cultivation. 

There are some studies done in Kerala (Suresh 2010) on indigenous 

agricultural practices among the Mavilan tribe and in Northern-Eastern India, 

such as, Ramakrishnan (1992), who focuses on shifting cultivation practices 

locally known as jhum. The latter author (ibid.) focused on the role played by 

women in carrying out this occupation among different tribal populations and 

their links to socio-cultural practices and religious beliefs among different 

groups in North-Eastern India. 
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According to the Anthropological Survey of India, the Scheduled 

Tribes or regional ethnic groups continued practicing shifting cultivation in 

Indian subcontinents even after independence (Singh 1994). Other scholars 

who have discussed shifting cultivation of tribal communities and access to 

forest resources include Chaudhuri et.al. 2004; Ghate 1992; Mahapatro 1987; 

Saravanan 2018; Singh 1994;  ) 

For Fuchs (1977:46), 

Originally, most tribes were shifting cultivators, burning the forest and 

sowing their seeds in the fertile ashes. Many tribes in South India, in central 

India, in Chota Nagpur and Bengal, on the slopes of the Himalayas, and in 

Assam practiced, until fairly recent times, this slash-and-burn cultivation for 

which no plough animals were required. The only implements required for 

this type of cultivation were the axe and the digging stick. 

  

Conklin (1961) talks of shifting cultivation as a primitive form of 

agriculture of a society that was earlier dependent on hunting and food 

gathering from the forest. Boserup (2005) tracing the history of shifting 

cultivation dates the system back to the neolithic period of civilization and 

states that it was practiced especially in Asia, among the tribal communities. 

Cairns and Brookfield (2011) discuss the collective processes undertaken by 

the clan or entire village involved in shifting cultivation, including slashing, 

burning, fencing, sowing, weeding, harvesting and carrying back the produce. 

According to ibid. (2011), shifting cultivation is one of the oldest forms 

of subsistence agriculture and is still practiced by millions of poor people in 

the tropics and which involves clearing of forest land for the growing of crops 

for a few years, and then moving on to new sites, leaving the earlier ground 

fallow to regain its soil fertility.  Cairns (2015) discusses how shifting 

cultivation is an indigenous practice can be highly adaptive to land and 

ecology and points to the environmental and economic benefits of shifting 

cultivation, including the need for the survival of this occupation.  
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Fürer-Haimendorf (1982:6), in the book titled Tribes of India: The 

Struggle for Survival, talking about tribal areas in the state of Andhra Pradesh 

in post-independent India, when he was then in-charge of tribal affairs, states, 

In India, however, there exist tribal people who never advanced beyond a 

primitive type of agriculture, known as shifting or slash-and-burn cultivation, 

though most of them are now abandoning this way of life under the pressure 

of governments objecting to such tillage as wasteful of limited natural 

resources. Until half a century ago, tribes of slash-and-burn cultivators were 

found in many of the hill areas of Middle and South India, and in extensive 

regions of Northeast India, shifting cultivation is still the predominant type of 

tillage.  

 

While talking about tribes and forest, Fürer-Haimendorf (ibid.:79) 

states that, 

Communities living near forests depended on them for building material, 

fuel, fodder, and often also food in the shape of wild fruits and tubers. 

Preservation of the resources on which they relied for so many of their needs 

was in the tribesmen's own interests, and as long as there was no interference 

by advanced populations the ecological balance was usually well maintained. 

  

Fürer-Haimendorf (1991) concludes his work on shifting cultivation 

with a discussion on the change and development among tribes of Arunachal 

Pradesh due to modernization. His detailed knowledge of many tribal groups 

whose fortunes he observed over four decades which he stated in his work  

 According to Ghurye (1963: 134): tribal communities carry on shifting 

cultivation but the actual practice among different tribal communities might 

vary. For example:  

 In one variety, fairly large trees and shrubs, preferably on the gently slopes 

of the hills, are felled with axe in good time before the start of the monsoon, 

and the whole is fired and allowed to burn down into ashes. At the proper 

time in this ash-covered patch, the people throw the desired seed, usually of a 

low-grade cereals, and depend upon nature to give a yield. They only take the 

trouble of putting up a crude watch-tower to protect the crop from the 
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depredations of animals and birds. In the other variety, the main difference is 

that no trees are felled, but only branches of trees and shrubs are cut in 

abundance and spread on a selected patch and fired there. The rest was as in 

the first variety. It is evident that with such crude methods the yield was low 

and precarious. The people, therefore, depended on the forests and jungles, in 

more ways than one. They collected all kinds of edible roots and fruits, and 

freely hunted the game. They gathered all varieties of forest produce; straight 

poles from fair-sized teak and other straight-growing trees, bamboos, honey, 

resin, lac, and silk cocoons. Neither in the process of felling trees, nor in that 

of cutting branches nor again in the matter of collecting resin, lac, or silk 

cocoons, were they particular about the consequences of their present 

collection.  

 

Further talking about the effects of shifting cultivation Ghurye (1963: 

151) stated that,  

Forest conservancy laws curtailed the activities of these tribes in the matter 

of procuring food supply from the forests, and led to the stoppage, in many 

cases, of the one form of cultivation with which they were familiar, viz., the 

shifting type. Many a tome prohibition of shifting cultivation was not 

accompanied by any attempt to introduce these people to plough-cultivation 

by supplying them ploughs and bullocks. Excise policy and laws deprived 

them of a valuable source of dietary requirements and made them more 

drunk. 

 

Ghurye (1963: 173) further talks of three views on the solution of the 

problem of the tribals which are: ‘(1) No change and revivalism; (2) 

Isolationism and preservation; and (3) Assimilation’. 

 Bhattacharjee (2018) focusing on the extent and pattern of Chakma 

women’s participation in shifting cultivation in India and Bangladesh states 

that it is a vital source of livelihood of the tribal people where women’s 

participation is visibly prominent. The same author (ibid.) elaborates on the 

low price of products, the lack of irrigation facility, and land scarcity and the 

chief problems of shifting cultivation in India whereas land scarcity, rodent 
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attack, insect infestation, and disease outbreak were the major problems faced 

by shifting cultivation in Bangladesh. 

 

 

3.3. Shifting Cultivation: Critical Perspective 

 

Shifting cultivation has been a subject of debate and controversy since 

immemorial times and has been accused as being an unproductive and 

destructive form of agriculture, which is economically weak and continues 

ecologically harmful practices (Erni et al. 2015; Teegalapalli and Datta 2016).  

In order to control indigenous knowledge, the British Government 

adopted various policies that were against this primitive mode of 

sustainability, namely shifting cultivation. According to many more 

contemporary scholars too, shifting cultivation is illegal, unlawful, 

ecologically harmful and unproductive (Dove 1983; O’Brien 2002; Prasad 

2008; Swaminathan 1987; Thrupp et al. 1997;). The practice of shifting 

cultivation has been criticized by environmentalists, botanists, foresters, and 

policymakers as being backward, destructive, wasteful, less sustainable, 

regarded as a primitive and inefficient form of agriculture that destroys 

forests, causes soil erosion and robs lowland areas of water (Thrupp, Hecht, 

and Browder 1997). 

Despite all the criticism of shifting cultivation, this source of 

livelihood supports around 200 million people in the Asia-Pacific region 

Cairns (2017) is among the few scholars that have discussed that these critical 

views on shifting cultivation are misconceptions and the state policy towards 

it needs to be challenged as swidden farming could support the conservation 

of land, biodiversity and cultural heritage. This (ibid.) work draws from the 

past and present policy highlighting successes and failures while emphasizing 

the importance of getting it right for the future.  

The Politics of Swidden farming: Environment and Development in 

Eastern India (Das 2018), offers a new explanation for the changes taking 
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place in swidden farming practiced in the highlands of eastern India through 

an ethnographic case study. This book focuses on the social ecology of 

farming and agrarian change in the hills by providing a comparative viewpoint 

to state-centred development by bringing different actors and institutions that 

become the actors and agents of social change. Das (ibid.) argues that in the 

hilly regions, swidden is better suited to the physical environment than settled 

forms of cultivation owing to the mountainous terrain and that a farmer can 

face significant losses due to the high initial investments if fields are lost to 

floods and landslides, while swidden-associated losses due to disasters are 

temporary. Various scholars have written on the lack of success of swidden 

control schemes of the Government particularly in hilly parts of north-east 

India (Maithani 2005; Majumdar 1990; Ramakrishnan 1992; Teegalapalli and 

Datta 2016). 

 

3.4. Tribes, Nature and the State 

Bryant and Bailey (1997), drawing on examples from the Third World, 

explain the interconnectedness between politics, economic development and 

environmental problems in Asia, Africa, and Latin America. Ferkiss (1993) 

draws patterns of relations between nature and human society, particularly 

science and technology and discusses how technologies used today to control 

nature have resulted in technological exploitation and destruction of natural 

resources on a larger scale. Metcalf (1979) in Land, Landlords, and the British 

Raj: Northern India in the Nineteenth Century, talks about rural society during 

the British colonial rule and examines the interplay between the State and 

village system, highlighting the complexities of social and economic change 

within the British colonial system.  

Chaudhary and Tribal Research and Development Institute (2015) 

discuss the status of tribal women living in different regions of India and 

conclude that despite several legal safeguards and the implementation of 

various development programs, tribal women continue to suffer from 
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oppression, exploitation, and discrimination in different walks of life. The 

authors (ibid.) discuss the factors and conditions responsible for the changing 

status of tribal women and raise pertinent questions regarding 1) raising 

awareness among tribal women about their basic rights, 2) the formulation of 

policies/schemes, 3) the widening gap between the aspiration and 

accomplishment of tribal women, 4) the forces of globalization that operate at 

the village level and its impact on tribal women, and 5) the need for 

government programs focusing on the interests of tribal women. 

Shangpliang (2010) discusses the role of nature, the forest and ecology 

in the socio-religious life of the Khasi tribal community in India and presents 

a detailed account of various aspects of their life and culture such as shelter, 

food, medicinal herbs, musical instruments, weaving, dyeing, rituals and 

ceremonies, defining the Khasi economy as being mostly forest-based. She 

(ibid.: xv) elaborates that, 

Like many other hill people of the North East, the economy of the Khasis is 

essentially land and forest oriented. Agriculture is the mainstay of the people, 

which is largely carried out, in the primitive method of jhum or shifting 

cultivation. This practice is, however, considered destructive as vast areas of 

forest is cleared and burnt so that cultivation can be carried on for at least 3 

to 4 consecutive years. After a gap of 4 to 5 years, those areas are again used 

for cultivation without allowing the land to rejuvenate. Jhum cultivation, 

which is locally known as “thang shyrti” is still practiced by a large section 

of the community in Khasi Hills. 

Shangpliang (2013), traces the role and restrictions of forest usage in 

the socio-economic life of the Khasis community by focusing on the various 

National Forest Policies and forest legislations passed by the Government of 

India in an attempt to assess the impact on the socio-economic condition of 

the people at grassroots level whose livelihood basically depends on the 

forest.  
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The paper by Sankaran and Madhav (2011), on Informal Economy: 

Law and Policy Demands, is an overview of regulatory frameworks impacting 

selected occupational groups in India such as forest workers, fish workers, 

waste pickers, street vendors and domestic workers conclude that the state has 

not been successful in providing effective protection of wages or working 

conditions as also access to urban land and water. Mohanty (2016) focuses 

primarily on debatable questions on agrarian distress in India and political 

transitions  

As Long as Grass Grows: The Indigenous Fight for Environmental 

Justice, from Colonization to Standing Rock (Gilio-Whitaker 2019) is a story 

of ‘native peoples’ resistance to environmental injustice and land alienations 

and is a call to environmentalists to learn from the indigenous community’s 

rich history of environmental activism and movement. This work (ibid.) is 

documentation of violations, struggles for food and water, security, protection 

of sacred sites of indigenous communities and their resistance to government 

and corporate incursions on their land and rights, offering new approaches to 

environmental justice for indigenous communities while also highlighting the 

important leadership of indigenous women in the struggles. 

Teegalapalli and Datta's (2016) work is among the Adi tribe in north-

east India and discusses how shifting cultivation is a widespread practice 

which government policy, however, are attempting to replace with other land 

use. The authors (ibid.) argue that government policy should be mindful of 

cultural and socio-economic factors of the community, be respectful of the 

social-ecological relationships of the community and the practice of shifting 

cultivation that is observed through festivals associated with the annual 

agricultural calendar.  

Studies in Indian Sociology: On the Margins (2013) explores different 

aspects of marginalization among the scheduled castes, the scheduled tribes, 

the backward classes, women, workers, refugees, minorities and physically 

challenged persons and show how from the margins of Indian society such 

groups have mobilized themselves to take an active part in social protests and 



 
 
Chapter Three                                     Shifting Cultivation: A Review 
_______________________________________________________________ 

69 
 

have raised their voices against discrimination in different spheres of social 

life. 

Trinadha Rao’s (2017) work is focused on legal and administrative 

interventions to restore land and rights to tribal communities that have been 

alienated due to violations by non-tribal intruders in the scheduled areas of 

Andhra and Telangana. The author (ibid.) narrates how survival and 

sustenance among tribal communities are inseparable from the land, the most 

significant asset as well as a mark of identity for tribal communities. The same 

text (ibid.) examines the historical evolution of the protective land laws and 

the forest laws in the light of the outcome of legal proceedings initiated 

against non-tribal occupants for the restoration of lands and the role of the 

judiciary in solving their problem and awarding justice.  

Dube (2001:1) looks at communities and livelihood patterns and 

argues that the two are closely associated with natural history and human 

settlement patterns and argues that, 

Several different levels of social evolution co-exist in contemporary- India: 

primitive hunters and food gatherers; shifting cultivators who use digging 

sticks and hoes (not ploughs and draft cattle); nomads of different types 

(breeders of goats, sheep, and cattle; itinerant traders; and artisans and 

craftsmen); settled agriculturists who use the plough for cultivation; artisans, 

and landed as well as aristocracies of ancient lineage. 

 

In the present day, the issue of livelihood has become a burning point 

topic in the context of tribal communities. Since centuries the tribal 

communities who have been living in and around the forest, practicing 

hunting and gathering activities, and shifting cultivation have faced 

difficulties in their survival. Saxena (1995) argues that tribal communities 

depend upon forest resources not merely for their livelihood but for a cultural 

requirement. Murali Krishna Rao (1988) discusses the subsistence economy of 

small tribal groups completely dependent on the forest for their livelihood. 

Verma (2002: 64) gives an insightful historical perspective on the 
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demography, land-related issues, and constitutional and legal provisions for 

Indian tribes stating that, 

Tribals were the first settlers in India. Land and forests were their main 

source of livelihood. They had to face protracted struggle for survival with 

subsequent non-tribal invaders and settlers. Eventually, the tribals were 

pushed back to isolation in forests and hills. After arbitrary nationalization of 

forests by the British colonial rulers, land is their only tangible and valuable 

asset. For tribals land is not only the main source of livelihood but also 

economic empowerment. Successive rulers who ruled India from medieval 

age to modern times till independence allowed the tribals to live in complete 

isolation and follow their own traditional occupation, culture, social customs 

and faiths. 

   In continuation, author (ibid 2002:70) says that, 

There is a symbiotic relationship between the tribals and forests. Forests are 

closely associated with tribal economy and culture. Tribal depend on forests 

for food, fuel, fodder and herbal medicines. 

Tribal history is a history of the struggle for survival. Tribals have symbiotic 

relationship with nature and their attachment to the land traditionally 

occupied either for habitation or cultivation is unmatched. They regard ‘land’ 

as their ‘mother’ and call it “matrabhumi or motherland”. They have strongly 

resisted ‘outside’ invasions on their territory. During the colonial era, the 

British made serious efforts to penetrate into the tribal areas mainly for lying 

transport and communication network with a view to strengthen their 

administrative control and for exploitation of forest and mineral resources. 

The British, in fact, wanted to open up the tribal areas for rail and road 

network for transportation of timber and mineral resources. They also wanted 

trouble free passage for their mail runners who were obstructed by the tribals 

while passing through their areas. The British infiltration into the tribal areas 

was strongly protested by the tribals and at times it had resulted in violent 

reactions. Recorded history, particularly after advent of the British mentions 
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a series of tribal struggles against the British as well as other exploiters for 

their survival (Verma 2002:208).   

Munshi (2007) narrates stories of suffering and marginalization of the 

adivasis (tribals) of Thane, a district of Maharashtra, Western India due to the 

processes of development and modernization. Kelkar and Nathan (1991) 

highlight changing gender roles and the formation of patriarchal structures 

among the adivasis of Jharkhand, arguing that the women have control over 

income earned from the sale of what is gathered from the forests and therefore 

women dominate in the family. The authors (ibid.: 58 ) stress the importance 

of women’s participation in the forest management for policies to be effective 

and in discussing shifting cultivation, the authors state that,  

Shifting cultivation is carried on the hill slopes (tanr land) around the village. 

In most areas, it does not involve cutting down forests, but only clearing 

shrubs, bushes and some small tree. But these lands are not cultivated on a 

regular basis, as are the low lying rice lands in the valleys. The cycle of 

cultivation now is usually about three years. 

Mann and Vyas (1980: 20) argue that,  

The average cultivable land holding among the tribals has decreased partly 

because some of their land has been grabbed by the non-tribals and partly 

because of the increasing pressure of population. Over 2.6 million tribals in 

the North-East and Central zone depend on shifting cultivation which is 

known by different names; Jhum in Assam and Tripura; Bewar or Dahiya in 

Madhya Pradesh; Podu in Andra Pradesh; Koman or Bringu in North Orissa 

and Gudia in South Orissa. The trees and bushes are cut and dried. They are, 

then, burnt before the start of rains. This is followed by the sowing of seeds 

which germinate and grow when it rains. The site is shifted every two to 

three years. This type of cultivation was more popular in the absence of 

advanced technology. Certain superstitious beliefs and ecological conditions 

also have had hand in the matter. The experts feel that shifting cultivation is 

quite an uneconomic enterprise as it leads to deforestation and soil erosion. 

In certain forests the shifting cultivation was banned.    
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Sundar (1999) in the book titled Subalterns and Sovereigns: An 

Anthropological History of Badtar 1854-1996 talks of the genealogy of the 

Bastar in Central India, focusing particularly on administrative intervention 

and people's resistance. The author (ibid.:38) argues that, 

In the ‘old days’, even more than today, forests were inextricably connected 

to the agricultural cycle of the people. Villages would expand, as new settlers 

carved out fields for themselves in the midst of forests. 

Hecht and Cockburn (1989) in their work titled The Fate of the Forest 

explores the role of human hands in destroying and saving the vast forested 

region of the Amazon rain forest which covers more than five million square 

kilometers including territories of nine different nations. 

Jewitt (2002) studies the forests and agriculture in two adivasi villages 

in Jharkhand and Bihar region in India to determine women's contribution to 

environmental preservation and degradation and how the implementation of 

environmentally-oriented development initiatives affects their daily lives. The 

author (ibid.) also examines concerns about the displacement of traditional 

agro-ecological practices by modern techniques and illustrates the need to 

understand local people's socio-cultural beliefs and their traditional 

knowledge system. 

Fernandez (2017) in Land, labor, and livelihood, focusing on rural and 

urban livelihoods within sectors such as tea plantations, nursing, hair salons, 

sex work, and waste collection, brings together a unique collection of 

theoretical and empirical analyses of women’s access to land, labor and 

livelihoods in contemporary India. The author (ibid.) recognizes that gender 

relations must be viewed intersectionally, along with other social relationships 

such as caste, ethnicity, religion, sexuality and age, in order to inform an 

integrated analysis of women’s persistent disadvantage in India.  
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Chaudhuri, Bandopadhyay and Indian History Congress (2004) argue 

that to understand Indian social history, there is a need to study the 

relationship between tribes and forests. 

Jha (1997), discusses the socio-economic and bio-physical problems 

associated with shifting cultivation and stresses the need for ecologically and 

economically sound models having similarities with traditional farming 

systems with ability to increase productivity on sustained basis without 

degradation of land as a proposed solution for planned elimination or 

minimization of shifting cultivation. 

Prasad (2011) critiques the romanticised notions of tribal life, their 

identity and their relationship with ecology using the gender dimension within 

tribal societies to support her argument. Krishnaraj et al. (2009) bring out the 

ever-increasing role that women are playing in the agricultural and allied 

sectors in India.  Lorber and Farrell (1991:195) too argue that, 

The contribution of women within the family in reproducing the male 

breadwinner and replacing his labor over a generation is, of course, hidden in 

liberal economic theory. The dependence of the whole society, the economy, 

and political system, on the family and women’s work within the family, is 

ignored. 

Malik (2004: 9-10) discussing the social ecology of a tribal region in 

Orissa argues that,  

The indigenous people nowadays are increasingly being cut off from their 

traditional symbiotic relationship with forest. With the use of more, and more 

alien technology and new development projects, the natural surrounding is 

losing its cultural and occupational links with the life-ways of the tribals. 

This has been the experience in most cases where new, planned development 

projects have been put in use for the advancement of the locals. 

Unexpectedly, perhaps, most of the development models have failed to 

address the needs of the locals, causing in the process ecological disasters 

and occupational displacements, sometimes, of colossal proportions. In a 
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nutshell, development projects, planned and implemented by the 

administrators from plain areas and with no sensitiveness to the value 

systems of the indigenous people, have in most of the cases disrupted the 

traditional sources of livelihood of the inhabitants, leading to displacement, 

migration and refugee or slum settlements around urban centers”  

Malik (2004: 25) further argues that,  

With the discovery of fire-making, the early cultivators must have 

initiated the 'slash-and-burn' system of shifting cultivation which is 

still followed in remote forest areas today, and was even practiced in 

parts of Finland not very long ago. This consists of burning down an 

area of forest and then sowing seeds in the wood-ash-enriched soils for 

a number of years, until the land begins to become exhausted and 

infested with weeds, when the area is left and the cultivators move to 

another area and start the same process. After the first area has been 

allowed to rest for a number of years, and its fertility restored by the 

natural processes of leaf-fall and managing by animals,· the cultivators 

will return to it; so shifting cultivation can be a cyclic process covering 

a wooded area by static population living at its centre. 

Ganguly and Indian Institute of Advanced Study (2016) engage with 

the issue of land rights in neoliberal India, examining government policies, 

laws, land governance and land reforms from the perspective of social justice 

and people’s response to the dispossession of land. This book (ibid.) explores 

critical themes including issues of social identity, culture, livelihood, and food 

security through a study of land reform, a review of existing land policies and 

legal dimensions, discussing perspectives from people’s movement and issues 

and challenges for governance. 

Sharma (2013:111) elaborates that,  

Shifting cultivation is affecting the environment and productivity of land 

adversely. Alternative avenues of income, suitably harmonized with the right 
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land use practice, should be devised to discourage shifting cultivation. 

Efforts should be made to contain such cultivation within the area already 

affected, by propagating improved agricultural practices. Area already 

damaged by such cultivation should be rehabilitated through social forestry 

and energy plantations.  

Majumdar (1990), focuses on the increase in productivity and 

profitability of shifting cultivation and suggests ways to solve soil erosion 

through developmental programs.  

Jackson (2017) in the book titled Prosperity without Growth, analyses 

the complex relationships between economic growth, environmental crises 

and its impacts on society, while Ali (2007) examines the relationship 

between indigenous tribal people and available natural resources around them. 

Ali (ibid.) also examines the role played by the tribal in the destruction of 

natural resources as well as the impacts on those same communities that 

depend on these resources while also documenting indigenous wisdom 

regarding natural resource management and self-governance. 

The collection of papers by Behera, Basar and Rajiv Gandhi 

University (2014: 32) focus on the contradicting perspectives on tribes and 

contemporary development projects which have resulted in alienating tribal 

people from the traditional use of their own resources, arguing that, 

Forest is an integral part of the way of life of the tribals. They were used to 

cultivating land collectively for their subsistence. Many were fully engaged 

in shifting cultivation and so did not cultivate a given area for a long period. 

There is historical evidence of non-tribal landed gentry continuously pushing 

tribals into the interior regions of forest and hills. Many tribal owners, thus 

became unrecorded tenants and/or laborers in the less fertile highlands or 

bonded or semi-bonded laborers in the fertile lowlands or forest areas. 

Ramakrishnan (1992) uses a case study based in north-eastern India to 

argue for the contribution that scientists can make in assisting people in the 

tropics to adapt and even positively alter their social and economic 



 
 
Chapter Three                                     Shifting Cultivation: A Review 
_______________________________________________________________ 

76 
 

circumstances as well as for environmental conservation and sustainable 

development. 

Rahman (2013) discussing shifting cultivation, argues that poor socio-

economic circumstances of the cultivators, might result in over-extraction 

from forests and recommends steps such as re-forestation involving shifting 

cultivators, encouraging home gardens and ensuring their assimilation of laws, 

acts, and policy. 

Sahu (2013:3) narrating the land-use patterns of the Juang tribal 

community in Orissa and their land-related problems states that, 

In the past, land in the tribal areas had not been surveyed and settled. 

Therefore, the tribals freely practiced shifting cultivation in their respective 

habitats assuming the land, forest, water, and other natural recourses 

belonged to them. 

Dixit (2006) studies struggles of the tribal people in India and 

discusses their experiences of exploitation, bonded labor, alienation from their 

land, denial of rights to the forest and social processes that have caused the 

tribal to be roused into a new consciousness to defend their rights for 

advancement and in the preservation of their identity and culture.  

Gupta (2009) discussing the Ho tribes of Singhbhum, talks of the 

impacts and transformation to the life of the community due to government 

policies regarding the forest and on shifting cultivation which was the source 

of livelihood for this community. The author (ibid.) argues that the policies 

have led to an agrarian crisis in the region and has forced the Ho people to 

leave their lands and their original habitation. 

The book Economy and Agrarian Issues (Chaudhuri 1992) is centred 

around the economy and agrarian problems faced by tribal communities in 

India,  the diversified patterns of the economy, the role and position of 
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women, as well as their participation in activities in the context of socio-

economic change. 

Sutton and Anderson (2014) study cultural ecology, namely the 

relationship between human beings and the environment, while Richardson 

2013) outlines the growing strains that human economic activity places on 

natural resources and the environment. The author (ibid.) argues that as the 

world's population increases there is more demand for energy, food, and other 

resources which adds stress to ecosystems and their long-term sustainability.  

Nongbri (2003) focuses on the indigenous peoples and the effect of 

development and environmental degradation on tribes and the inter-linkages 

between them, state intervention on natural resource management and the 

links between ethnicity, matriliny and gender. 

Xaxa (2008: 102) in his work State, Society, and Tribes explores tribal 

life and politics and states that, 

The relationship of tribes with nature can be explored in two ways. The first 

is the way in which nature and the environment are articulated and 

represented in riddles, stories, myths, legends, feasts, and festivals. The focus 

here is on the way in which the environment is articulated and represented in 

the colonial domain. The second is examining the ways in which the tribes 

relate with nature and the environment in their day-to-day existence, that is, 

the existential conditions of their living. 

 

Further distinguishing between tribals and non-tribal agriculturists, he 

(ibid.:102) states that  

The only difference is that tribals even then depend on forests for a large part 

of their needs. Hence, despite being settled agriculturists, their dependence 

on forests is considerable, which is not the case with non-tribal agriculturists. 

 

Explaining the term existential dependence (ibid.: 102),  
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The tribals dependence on nature is evident from their daily livelihood needs, 

beginning with food. Their food habits are intimately linked with their 

relationship to nature. 

Padel (2011) studies historical structures of power and authority 

imposed on the Kond tribe of Central India who have been victims of 

violence, exploitation, and displacement which is continued even in the post-

colonial period.  

Munshi (2012) brings together essays from Economic and Political 

Weekly on issues concerning tribal people across India namely questions of 

community rights and ownership, and the implications of state-driven laws. 

The essays focus on how the colonizers systematically brought tribal land 

under their control and alienated tribes from their traditional source of 

livelihood that is, shifting cultivation, and forced them to work as labour for 

cultivation which was under the domain of landlords or moneylenders.  

Hiremath (1997) on the other hand focuses on the movements against the 

powerful industrial and commercial forces which destroyed the traditional 

social village pattern followed by tribal communities from forest lands and 

produce were also taken away. 

Poffenberger and McGean (1996: 29) state that, 

…over the past two centuries tribal people have been increasingly subjugated 

by governments, landlords, and moneylenders. The loss of their agricultural 

lands through privatization and the degradation of their forests has left them 

alienated, disempowered and vulnerable to exploitation. As a consequence, 

the tribals of central India are among the nation’s poorest social groups. Due 

to their isolation and minimal political influence, these communities have 

had little access to education, health, or other economic assistance. Yet, 

while many tribal people rely on subsistence- hunting, forest-gathering, and 

shifting cultivation for their livelihood, they possess a strong sense of 

cultural identity and have often been able to maintain economic 
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independence that has kept them united when facing exploitation by more 

powerful groups. 

Krishna (2007) focuses on the phenomenon of globalization and 

studies its impact on women workers in the agricultural sector across the 

country.  

Seeland and Schmithüsen (2000) highlights the indigenous knowledge 

of various South Asian tribal and rural communities pertaining to sustainable 

management of forests and local resources and deals with the growing 

challenges of economic development and the declining resource base.   

Colchester and Lohmann (1993) show how land concentration, land 

speculation, and landlessness are the main causes of wasteful land use. The 

authors (ibid.) argue that poor people are denied land rights and their 

livelihood patterns, are forced into the forests for their survival, where there is 

lack of policy implementation to improve their life and where they struggle 

for basic necessities.  

According to the report of the Scheduled Areas and Scheduled Tribes 

Commission, Vol. I, 2002 -2004, (Government of India 2004: 275). 

The 1894 Forest Policy allowed conversion of forests into agricultural land 

subject to the condition, among others, that the cultivation must be 

permanent; shifting cultivation could be permitted under due regulation, 

where forest tribes depended on it for their sustenance. 

Further, it (ibid.:276) states that, 

The Dhebar Commission estimated in 1961 that 26 lakhs of people were 

engaged in shifting cultivation. The current estimates of different sources do 

not deviate materially, the range being 5 lakh to 10 lakh hectares of forest 

land under this form of cultivation in the north-east, Jharkhand, Orissa, 

Chhattisgarh, Madhya Pradesh, Andhra Pradesh, and Maharashtra. The 

Planning Commission's Tenth Plan document mentions six lakh tribal 
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families (which translates roughtly into the same figure as mentioned in the 

Dhebar Commission report) in this context. They have pronounced the 

problem of shifting cultivation as a very complex one involving economic, 

social and psychological aspects of the tribal communities. 

From a survey of existing literature, the subject of Indian tribes and 

cultural ecology has been extensively researched and many have discussed in 

varying detail the matter of shifting cultivation (Cairns 2017; Conklin 1954, 

1961; Erni et al. 2015; Fernandes et al. 1988; O’Brien 2002; Sahu 2013; 

Teegalapalli and Datta 2016; Xaxa 2017). However, not many have focused 

on livelihood and rights of women. Considerable work exists however on 

issues on nature, culture and history South Asia (Agarwal 1998, 2010, 2015; 

Arnold and Guha 1996; Arnold, Guha, and Conference South Asia’s 

Changing Environment 2009; Banerjee and Duflo 2012; Biehl and Bookchin 

1998; Boff 1997; Cottineau de Kloguen 2005; Das 2001; Driessen 2003;  

Dworkin 1995;   Gadgil and Guha 1995, 2000,2012; Ghate 1992; Ghate, 

Jodha, and Mukhopādhyāẏa 2008; Gordon et al.  2017; Gosh 2015; Gosling 

2001; Guha 2003; Fernandes and Menon 1987; Fernandes and D’souza 2001; 

Kent 2013; Kimmerer 2013; Krishna Raj et.al. 2007; Menon 1988;  Nathan, 

Xaxa, and Institute for Human Development 2012; Peet, Robbins, and Watts 

2011; Rajagopal and Gadgil 2011; Rangarajan 1996;  Reed 1997; Perera and 

Asian Development Bank 2009; Safdar and Kosakowska-Berezecka 2015; 

Sarangi 2020; Schumacher 1993; Shiva 2010, 2012,2016; Sutton and 

Anderson 2010; Trinadha Rao 2017).   

According to Erni, (2015:18), 

Access to markets both for selling products and buying goods has helped to 

improve livelihoods and food security in many indigenous communities. In 

the context of the increasing scarcity of land and of wild resources (fish, 

game, wild vegetables, etc.), which used to be crucial not only for food 

security in general but also for a more balanced diet. Better access to the 

markets helps farmers bridge minor seasonal food shortages as well as more 

extensive and severe food scarcities. Better access to the market for selling 



 
 
Chapter Three                                     Shifting Cultivation: A Review 
_______________________________________________________________ 

81 
 

goods and the labour market has increased the opportunities for cash 

income. 

In their work The Diversity and Dynamics of Shifting Cultivation: 

Myths, Realities, and Policy Implications, Thrupp, Hecht, and Browder 

(1997: 9) talk of 

Shifting cultivation and the people who practice it are often negatively 

stereotyped. They are widely perceived by many scientists and policy-

makers, as well as the general public, to be primitive, backward, 

unproductive, wasteful, and exploitative and destructive of the environment. 

Regardless of the location, they are believed to be destructive and to lead 

subsistence-based lives. They have been blamed for most of the world's 

tropical deforestation, land degradation, and climate disruption. Thus, many 

current national laws and policies that affect shifting cultivators are 

antagorustic toward them and aim to replace shifting cultivation. Wlth forms 

of farmmg considered to be more modem. The result in many areas has been 

the assertion of state control over lands used by shifting cultivators, and the 

forced displacement of local people. 

In India, tribal communities through their rituals and beliefs about 

sacred groves help in protecting the environment (Jain 2011; Ramakrishnan, 

Saxena, and Chandrashekara 1999; Verschuuren 2010). 

Shifting cultivators in general practice mixed cropping but the composition 

of crops varies from tribe to tribe within the region. In mixed cropping, soil 

exhausting crops like rice, maize, millets, cotton, and soil enriching crops 

like legumes are grown together. These crops are harvested at different 

periods, thereby providing the farmers sequential harvesting and a variety of 

foods throughout the year. The land is cropped for two or three years and 

thereafter fallowed to allow it to recuperate. Traditionally, shifting 

cultivators grew only food grains and vegetables. However, most 

communities have shifted to cultivation of cash crops such as ginger, 

turmeric, pineapple and jute, among others. Among food grains, the 

traditional varieties of rice, followed by maize, millet, Job’s-tears and small 
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millets are the principal crops. Among vegetables, a variety of legumes, 

potato, pumpkins, cucumbers, yams, tapioca, chillies, beans, onion and arum 

are cultivated. In fact, the choice of crop is mostly consumption oriented. 

Ginger, linseed, rapeseed, perilla, orange, pineapple and jute are the 

important cash crops grown in jhum fields. The cash crops are mostly sold in 

the nearby weekly markets and in recent years, to a growing market in urban 

settlements and larger towns and cities ( NITI Aayog  2018:2). 

Dube (2001) discusses different thoughts on issues of power, 

visibility, development, and gender in third world countries. Sharmila Rege 

(1998) says about the movement from feminists point of view and that is of 

caste based politics where there were 'difference' which was historically 

rooted among the marginalised women. By tracing the Dalit women's voice 

and struggle, she made an important standpoint for women to re-caste their 

importance and their self-reflexivity which was a backbone to the Dalit 

movement. Through this, she tried to focus on the Dalit women's organisation 

where there were equality and standpoint for feminists irrespective of caste 

and gender. Rege (1998) criticised brahminism and its twin patriarchy and 

Ambedkar’s view on caste ( Ambedkar and Rege 2013).   

 Martʹinez-Alier (2002) argued that it was poor people who supported 

ecological conservation through sacredness and recognized their contribution 

to the process of building an ecologically sustainable society.  

 

3.5. Kumeri Cultivation and Regionalism: Goa 

On the subject of kumeri cultivation in Goa, scattered and differing 

perspectives exist:  

Axelrod and Fuerch (1998) have focused on the differences between 

indigenous and colonial perceptions in the making Indian villages, focusing 

on the Portuguese colonial visions and policies which impacted the making of 

village communities in Goa.  
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Kosambi (1962) in Myth and Reality, studied ‘the village community 

in the Old Conquests of Goa’ and discusses Goan society during the 

Portuguese rule with special focus on old conquest areas such as the Talukas 

of Bardez, Salcete and Tiswadi. Tracing the history of the Western Deccan 

Plateau and the descent of village cultivation, the author (ibid.: 124) says that,  

The standard crop on these high ‘demarcation terraces’, as distinct from the 

‘levelling terraces’further down, is some coarse grain like nachni (Eleusine 

coracana), vari (Coix barbata), the millet sava (Panicum frumentaceum) and 

the like. These can be cultivated and are still cultivated whenever possible, 

by slash-and-burn methods, and planted or transplanted into holes punched 

with a digging stick (thomba). 

 

Further explaining the historical background of the formation of 

village community of Goa the author (ibid.: 166-167) argues that, 

With this superbly fashioned gavdos race or tribe was associated only a 

meager agriculture, that of the nachni (Eleusine coracana) which needs 

nothing but a little clearing in the jungle, easily obtained by fire. 

Pai (2005: 55) defines the ranges of the Western Ghats as being from 

river Tapti in Maharashtra in the north to Kanyakumari in the South, 

approximately 1,600 km in length and passes through six states of the Indian 

Union covering an area of about 1,59,000sq.kms. The author (ibid. 2005) 

further talks of the ecology, social history and development in these regions.  

For Fonseca (2006: 5), ‘The pernicious practice of kumeri or wood-ash 

cultivation, till very lately prevalent in the forest tracts greatly denuded them of 

valuable trees’.  

Shetty (2014) discusses how early travellers to Goa, as far back as the 

16th century, and from Holland, England, Germany, France, Italy, and other 

nations, left behind vivid and riveting accounts of their journeys and have 

talked of Goa as the Rome of the East. The collection of research papers by 

Shirodkar (1998) highlights the importance of the study of Indo-Portuguese 
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History while Sirodakara, et. al. 1992 discusses trade, culture, religion and 

politics and Goa’s external relations with various countries.  

Xavier (1993: 13) in his work depicts life in Goa stating that,  

The shortage in agricultural products was attributed to the system of small 

and uneconomic holding, a high ratio of landless labourers locally called 

Kunbis, absence of adequate irrigation facilities, unscientific approach, 

wasteful agricultural practices and the practice of annual auctioning of the 

agricultural land…The kunbis and gaudes are supposed to be the descendants 

of the early settlers of Goa. 

Couto (2004) in Goa a Daughters Story is an account of the author’s 

own experiences in Goa. She talks of her own family and those of others who 

had the influence of Luso- Indian culture in Goa from 1510 to post-liberation. 

The same author states that (ibid.: 184), ‘When the Saraswats landed in Goa they 

promised the Gaudde king ruling over Goa to develop agriculture. They became 

shareholders. Surnames were linked to occupations so that Kamats were farmers, 

Kenis tax collectors, Bhandaris cashiers, Mahales treasurers of the mahal or taluka’. 

Vas (2011: 84) discussing the history of Goa states that,  

The Velip community is found mostly in the talukas of Canacona and 

Quepem. In comparison with the Gavades, they are fair and handsome. The 

Velips are credited with discovering the Linga of Mallikarjun and hence the 

Velip acts as a priest for three months every year. Velips are generally forest 

dwellers and practiced the ‘Kumeri’ (burn and slash) method of shifting 

cultivation. 

Some aspects of the forests and the struggles of poor tribal 

communities who are dependent on subsistence farming or dependent on 

forests as a natural source for their livelihood are discussed by Mani and 

Noronha (2008) while the book on Indo- Portuguese history by Correia-

Afonso (1981) makes no mention of tribal communities in Goa. 
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The Code of Comunidades, Legislative Enactment No. 2070 dated 15 

April, 1961 by the Department of Revenue, Government of Goa, Daman and 

Diu makes no mention or provision for kumeri cultivation or shifting 

cultivation in the enactment. The Report on the Goa Land Reforms 

Commission of February (1964: 11) states that, 

Further, the Annual Plan 1983-84 (Government of Goa, Daman and Diu 

1985:150 ) on agricultural activities in Goa report that, ‘Government of India 

in their latest policy decision has given wide importance to social forestry in 

order to meet the basic needs of the rural people as far as the firewood, the 

small timber for construction purposes, agricultural implements etc. is 

concerned’. 

Kamat, (2019: 80) claims that, 

In 1912, during the last revolt of the Ranes, there was an economic crisis that 

lead to poverty. The Portuguese Government imposed taxes agricultural and 

other allied earnings. People from Sattari were not allowed to practice kumeri 

cultivation as there were laws wherein people were not supposed to cut trees.  

 

Some work on the socio-economic and political situation in Goa have 

not dealt with the realities of the tribal communities (Mani and Noronha 2008; 

Noronha 2009; Perez 2011). 

Pereira (2017) however makes a mention of the ‘gaudde’ of Quepem 

talukas and Alvares, Gadgil and Goa Foundation (2002) give an account of 

ecology and life-style and include the failed attempt of the Goa Government 

to rehabilitate kumeri cultivators. Abram (2003: 316) in The Rough Guide to 

Goa describes the region’s history, religion, environmental issues, wildlife, 

language, land settlement and usage and state that, 

Settled agriculture has been practiced in Goa for over four thousand years. 

Prior to this, the region was inhabitated by small groups of semi-nomadic 

cultivators, who cleared tracts of forest for their crops. This form of land use 

is still practiced by tribal peoples (adivasis) in the most remote areas of Goa, 

where it is known as kumeri 
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 Pinto (1996: 7) states that,  

The functioning of the communidades in colonial Goa signified the triumph 

of the natives and colonials. Though one must mention that the rural 

population, the landless labourers and farmers who belonged to the Shudra, 

Gauda and Kunbi communities were prevented from becoming gaunkars. 

Gawas (2016: 35) discussing the realities of the tribal communities of 

Gawda, Kunbi, and Velip, states that these communities inhabited forest lands 

in various parts of Goa and survived through dependence on natural resources 

and by cultivating crops on kumeri land. Further he (ibid.:50) added that,  

 

As per the provisions of Indian Constitution the rights are not dealt to tribal 

people because Government is prohibited to implement the forest right act 

2006 and no interest to give the Status of Vth schedule area. Simultaneously, 

this act was not fully implemented in a Schedule area and therefore the state 

is prohibited to acquire tribal land for use development or any other purpose. 

Anthropologist Henn (2014) traces the history of Hindu-Catholic 

syncretism in Goa and discloses the multifaceted role of religion at the 

intersection of colonialism and modernity while framing Goa's identity.  

Fernandes (2014:18) argues that, ‘In canacona, Gavddas are known as 

Velips. Velip is a kannada word meaning owner of land. Being close to 

Karnataka, this area has come under the influence of kannada culture’. 

Almeida (2013) in the book titled Goa Administration and Economy 

before 1962 discusses the transition from a continental Portuguese system of 

administration to the British system of administration after Goa’s liberation 

and political integration into India. The first part of the book details the 

economy and life in Goa during the pre-Portuguese period and the second part 

analyses the transition from colonial to the post-colonial system of 

administration. While describing forest and forest produce before 1962 

Almeida (ibid: 102), says that  
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Kumeri cultivation was another illicit activity that was taking place within 

the forest area, though such activity was banned by government. The 

Portuguese administration was helpless and could not take effective steps 

against such illicit activities. 

 

Almeida (ibid.: 102-103) discusses how Goa’s forests were classified 

into three categories, namely, Class A forests, Class B forests, and Class C 

forests.  Class A forests, were protected areas, Class B forests were used for 

commercial purposes and about Class C forests he states 

 …were meant to meet the needs of the people, such as fire wood, grazing 

grounds, selective kumeri cultivation, use of the branches and leaves for the 

preparation of manure, construction and repairs of bunds etc. 

 

Almeida (2013) discussing the economy of Goa claims that after 1962 

agriculture and forests resources were handed over Goa government but 

laments that all round development failed to take place. Discussing kumeri 

cultivation the author (ibid.) states that in addition to paddy cultivation, other 

vegetables, ragi (known as nachinim), tur, pacoll, urid and variety of beans 

were also grown.  

Abram (2003) depicts Goa as India's best-known resort region and 

provides information about Goa such as its history, religion, environment, 

scenic beauty and early social life including tribal communities. De Souza 

(1999) explores Goa’s economic past through research papers on the 

economic history and culture of the land of Goa.   

Travellers make passing references to the existence of tribes in Goa ( 

Albuquerque and Birch 2000; Barbosa et al. 2002; Burton 1998; Hamilton 

1995, Tavernier, Ball, and Crooke 2007; Xavier and Coleridge 1997 ). 

According to Official Gazette Government of Goa, Daman And Diu 

(1973: 328), 
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A claim to practice of shifting kumeri cultivation. - In the interest of 

development of  National Forests in the Union territory: (1) no kumeri 

cultivation (shifting cultivation) shall be hereafter allowed under any 

circumstances. (2) no more aforamentos (permanent leases) hereafter be 

given. (3) the aforamentos which were given indiscriminately by the 

Government and not developed should be reverted to the Government after 

due procedure. (4) the barren hills in charge of the Comunidades will be 

taken over by the Forest Department after acquisition on due reorganisation 

of the Comunidades, for raising large scale plantations of eucalyptus and 

other fast growing species as to provide abundant raw material for wood 

based industries to be established in this region.  Hence no claim to the 

practice of shifting cultivation should be entertained by the Forest 

Settlement Officer  (Official Gazette 1973:328). 

 

3.6. Critical Literature on Kumeri Cultivation  

 ‘The Goa Regional Plan’ (1976: 88) stated that ‘Forests in this part of 

the territory are thick and the forest tracts are not accessible for most parts. 

The soil is shallow and ‘kumeri’ (shifting) cultivation has been practiced in 

the past which have left a devastating effect on forest cover as well as on 

soil’. 

Box No. 3.1: The Portuguese Classification of Forests 

Under the Portuguese regulations, the forest of Goa were classified under 

three categories for purposes of economic exploitation: 

(1) Class A: covring those forests the conversation of which was felt essential 

from point of view of climate, regularization of water courses and conservation of 

soil.Such forests were located mainly in Bicholim,Sanguem and Canacona.This 

category of forest included 25,900 hectares. 

(2) Class B: This category included forests of commercial earmarked for 

exploring by State Administration with view of obtaining maximum profit fo the 
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present and future reproductions. Forests under this categoty included 39,700 

hectares in the taluka of Sanguem, Sattari and canacona. 

(3) Class C: This category incuded forests of secondary nature reserved to 

meet the agricultural requirements such as supply of wood reserves for shifting 

cultivation,cutting of branches and leaves for manuring,construction of bands for 

minor irrigation etc. 

The above classification of fores reserves were found useful from the point 

of view of using forest resources for meeting the demand of the Portuguese 

administration locally. Hence while the classification itself had been reasonably 

adequate , the total forest resources were not comprehensively covered for optimum 

utilization. Out of the three categories of forests in Goa,during the Portuguese 

regime ,the class B forests were productive category while Class A and Claas C 

forests were non productive one (GoI 1976: 90-91). 

…The non production classification of forests  are taken to include  

1) Protection of forests, 2) Receational forests and 3) Community 

forests (ibid.1976:91). 

 …The Indian Forest Act was extended to the territory in 1965, and all the 

State forests forests were declared reserved. The work relating to boundary 

demarcation could not make the desired progress as  the contour maps which were 

being prepared by survey of India were made available only in 1968 (ibid.1976:98). 

 

Discussing the Land Tenure System that existed in the pre- 

Portuguese era in Goa the NCAER (1964: 35) reports that,  

The Portuguese at first conquered the coastal tract. They found that the 

ownership of lands in this area was vested not in individuals, but in village 

communities whose members were the villagers themselves. The land was 

cultivated collectively and the produce distributed among themselves 

according to established customs and practices.  

With reference to the abolition of shifting cultivation, the same report 

stated (ibid.1964:72) 
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The abolition of this ruinous practice involves in part meeting certain local 

and economic problems.To take pressure off forest lands, the landless tribal 

prople who are practicing shifting cultivation must be given alternative 

opportunities for a more satisfactory livelihood. An immediate and obvious 

answer, whatever it fits in, is the taungya method, which gives these people 

the opportunity to work on the afforestaion of the very lands, they have 

denuded in the past. Taungya is the agri-silvercultural method of planting 

forest trees crps were agricultural cropping is permitted between the lines of 

forests  plants. It is designed to economise on the cost of planting, and also 

to ensure good tilth and weeding around the planted trees. thus promoting 

their early growth and survival. It can used advantageously on much of the 

200 sq.km of the denudes kumri lands. 

…In short, through a  thoughtful and helpful Government policy, these 

people, who through utterly misguided public policies of the past have been 

allowed to destroy so much of  Goa’s most important natural resource –can 

become self sufficient citizens,capable of contributing significantly to Goas 

economy and well being (ibid 1964:73).  

There have been some scholars that have discussed kumeri cultivation 

as the intrinsic aspect of tribal living.  Adv. John Fernandes (2013) from the 

Catholic Gawda community of Quepem details shifting cultivation, as the rich 

cultural heritage of the Gawda. He talks of shifting cultivation as 

collective/group cultivation wherein each family was doing cultivation 

separately over an area allotted to them “Kaamat or Savod”. Basically, Savod 

is a community process, through which family members work together, stay 

in the Goval (a tent to take rest, cook, and store the produced). This shifting 

cultivation was done in the forest areas which were stopped by the 

Government of Goa and thereafter people started practicing it in an open 

areas called Moll mostly owned by communidade. 

Maske, gives a brief idea about the tribal communities of Goa and 

their uncertain future wherein they have become a victim of the changes that 

are taking place and their socio-political scenario (Maske 2011). In spite of 
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being the age-old traditional gaunkary or communidade system the original 

settlers to look after the land and its related issues, they are not part of the 

administration (Dias 2004).  

Kerkar, talk of nature, culture and society of goa through its rich 

traditions including different religious groups such as Hinduism, Islam, 

Buddhism and Jainism by showing relationships with its surrounding 

including plants and animals (Kerkar 2016). 

According to the Forest Survey of India (1985:15), 

Rights of way and water are granted in the Govt. forests. The 

privilege of foliage cutting/collection for the purpose of green manure and 

fodder are permitted. Removal of dry wood from ‘C’ class forest (inferior 

situated around habitation) for self-consumption is permitted. Free grants 

worth Rs.50/- was generally allowed for constructional and agricultural 

purposes to the deserving poor people, which has now been stopped. Rights 

and concessions granted during pre-liberation period are continued till now. 

No fresh rights and concessions however been determined under the present 

system of management. 

Scholars who have studied Goa and focus directly or indirectly on 

tribal communities of Goa or on agricultural aspects in Goan society during 

pre, post-colonial or during the contemporary period include ( Abram 2001, 

2003; Abreu et al. 2014; Adarsh Yuva Sangh 2004; Alvares, Gadgil, and Goa 

Foundation 2002; Axelrod and Fuerch 1998; Bhandari 1999; Bhat 2008; 

Bicholcar and Gaonkar 2014; Burton 1998; Christian Adivasi Sangatna 2012;  

Costa 2015; Couto 2004 ; Cottineau de Kloguen 2005; Correira 2006; 

Correia-Afonso 1981; Dantas 1999; Desouza 2000, 2017; De Souza 1990, 

1994;  De Souza 1994, 1999; deSouza et al. 2006; D’Costa n.d.; Dhume 

2009; Dias 2004; Fonseca 2001, 2006; Gaitonde and Malik n.d.; Gaonkar 

2013, 2018; Gawas 2016; Gaude 2009; Gaude 2014; Gomes 1993; Gomes 

1996; GoI 2010,2015,2017; Haldankar 2016; Henn 2014; Kamat 2019; 

Kanekar 2011; Kerkar 2016; Khedekar  2004, 2013, 2016; Larsen 1998; 
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Malgonkar and Miranda 2004; Mani and Noronha 2008; Mascarenhas 1999; 

Mendonça 2002; Menezes 2011; Mhamala 2017; Mitragotri 1999; Newman 

2001, 2019; Noronha 2009; Padoshi 1991;  Parabo 2015; Pereira and Couto 

2008; Pereira 1978, 1981; Pereira 2015; Phaldesai 2011; Pinto 1996;  Priolkar 

1967; Rodricks and Sequeira 2012; Rodrigues 2008; Rodrigues 2015; 

Sakshena 2003; Sequeira 2013;  Shastry 1987; Shetty 2014; Silva Gracias 

1994; Sinha 2002; Sirodakara, Goa (India : State), and Goa University 1992; 

Shirodkar 1998; Somayaji 2016;  Sonak 2013; Sonak  et al. 2014; Wagle et 

al. 1995; Xavier 1993; Town and Country Planning Organisation Government 

of India, Ministry of Work and Housing; and many more talk of issues in Goa 

and make some mention of tribal communities of Goa or kumeri cultivation. 

However, all these have only briefly discussed kumeri cultivation. 

 

. 
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CHAPTER FOUR 

KUMERI CULTIVATION  

PRACTICES AND PROCESSES IN 

CANACONA, GOA 

 

  Kumeri cultivation is practiced by the Velip community of Canacona, Goa 

even today, despite all hurdles and limitations, as many families are dependent on 

kumeri cultivation for their livelihood. This community, chiefly grow kulid 

(Macrotyloma uniflorum), gonye or nachne (Eleusine coracana/finger millet), 

vori (Sorghum bicolor), kangu (Setaria italic), tor (Cajanus cajan), chilies, and 

vegetables like pumpkin, ladyfinger, gourd, corn/maize, vaal (string beans), to 

name some of the vegetables grown as part of the kumeri cultivation. Many kinds 

of flowers too are part of this cultivation. The Velip community who were 

engaged in kumeri cultivation were also dependant on the forest for other produce 

and are engaged in the collection of edible wild roots, edible wild vegetables, 

edible wild fruits and flowers, medicinal plants and herbs, honey, firewood, and 

other forest produce to sustain their lives. Kumeri cultivation continues to be part 

and parcel of village life in many parts of Canacona. 

…for indigenous peoples, shifting cultivation is not simply a farming 

technique but a way of life… Shifting cultivation is so closely interlinked 

with the lives and cultures of indigenous peoples that state policies aimed 

at restricting or even banning it has a great impact on indigenous 

communities that goes far beyond mere economic intervention (Erni et al. 

2015: 12). 

According to the Marathi Calendar, Sansar Padva or Gudi Padwa (which 

corresponds with the months of March/April) are festivals that mark the 
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beginning of the New Year. This bringing in of the New Year is linked to the age-

old occupation of kumeri cultivation as this festival today also marks the 

beginning of this occupation. Even before the cultivation season begins, the 

community, collectively decide how much of what crop is to be grown for the 

year. This planning is to ensure that they are able to sustain the whole village. 

Kumeri cultivation is collective cultivation and the idea was not to earn money 

from the produce but to sustain family needs in the village. In earlier times 

ownership of land was not a concern. The ultimate goal was to work collectively 

and share the produce to meet necessities. The process of collecting seeds and 

generating new seeds for the future generation is the goal of many. 

There are different rituals and customs in the village associated with this 

occupation, rather one can say that the community life pattern revolves around 

this occupation or vice versa. These rituals and practices may be directly or 

indirectly associated with this occupation. One such practice was the Voro 

system. Voro was part of village life. In simple words, it can be compared with 

the barter system wherein people used to exchange goods for goods, services for 

goods or even services for services. This unique system is more common in 

Canacona and will be discussed in detail in Chapter 5 of this thesis. 

The basic procedure in kumeri cultivation continues to follow, to whatever 

extent possible, the traditional methods or patterns that were practiced by earlier 

generations in Canacona. Below is an attempt to piece together the stages or basic 

procedures involved in carrying out kumeri cultivation in Canacona, Goa among 

the Velip community. The processes involved in kumeri cultivation, which begins 

in the summer is a year-long one and the researcher has attempted to present here 

the narration of respondents as well as observations in the field, some learnt even 

through participant observation. 
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4.1. Selection of place or identification of the plot 

 

The preparation for kumeri cultivation as discussed earlier starts in the 

month of March, well before the monsoon season and part of this preparation is 

the selection of an area or place for the annual cultivation by family members. 

While selecting a place or a plot for kumeri cultivation, a number of factors are 

taken into consideration, such as availability of land so that in the next year the 

same plot can be adjusted or extended. Further, the plot should have some of these 

essential features namely; a) Selection of a plot for kumeri cultivation is based on 

the availability of land which is not in a very densely forested area. The area 

should not be too interior or inside dense forests as less vegetation would ensure 

that there is sufficient sunlight for the crops to grow. Howeever, the community 

prefer hilly or mountainous areas for kumeri cultivation b) the plot however 

should not be a completely barren area as that might be a sign of infertile soil, c) 

the polt should not be near any sacred groves or pannhh, d) the plot should not be 

far away from the village and most certainly should not be beyond the village 

boundary, and finally e) as kumeri cultivation it is completely dependent on 

natural water sources such as rainwater or a rivulet. The availability of a natural 

water reserve should be located nearby so that plants get sufficient moisture.    

For this tribal community, nature is their first home as they spend most of 

their time doing activities that are closely linked with nature. For kumeri 

cultivation, even water should be naturally available like rainwater or moisture 

from some natural source of water. No chemical fertilizer as manual fertilizer like 

cow dung or manual of composted leaves or paalo or saval act as manure, no big 

instrument or machines like a tractor as simple and light tools like wooden sticks 

are used to sow seeds in the plot instead of the plough.   

After observing the site and considering above all factors the eldest 

member of the family decides the site or chooses the area for kumeri cultivation. 

The best place is the one which is adjacent to their previous kumeri plot if 
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available otherwise it is a task to select a new area or place for the plot. There 

should be a way to reach the plot otherwise it takes more time to make the access 

or pathway. If there is no road to reach the plot then it is the task of the concerned 

family members to make the temporary kaccha road which is broad enough for at 

least one person to pass. The routes are difficult for any person from outside the 

community to track but the paths are well known to the community members. 

After selecting the plot area some families go to the temple and take 

prasad (the custom of asking god’s endorsement or blessing). This is the first 

stage or step in kumeri cultivation.  

 

Photo 4.1: Plot selected in the forest  

 

         Source: In Bhupar ward taken in the month of March 2018 by Priyanka Velip 

 

The selection of the size of the kumeri plot area depends on many factors. 

It varies from family to family. There is no fixed measurement of the plot as it 

depends on the family size as well as the number of people who are investing 

their time in cultivation. Each plot is bordered by proper fencing with the help of 

deadwood or straight branches. The size of the plot depends on the size of the 
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family, availability of land for cultivation, the purpose of cultivation and on how 

much cultivation has been decided upon which again depends largely on the 

family size. If it is for self-consumption then the size of the plot will depend on 

the number of family members. If it is for sale then it will depend on the 

availability of market and human labour power available. In recent times because 

of marketing of kumeri produce the cultivator chooses an area that is closer to the 

roadside so that the produce can be easily transported from the kumeri plot to the 

customer. The size of the plot will also depend on the varieties of crops. The 

boundary of the plot is measured and bordered by proper fencing. 

 

 

 

4.2. Clearing and preparation of plot 

 

After the selection of place, it is time to manage the vegetation in the 

chosen plot. The next step is the clearing of that selected area by cutting trees, 

grass, shrubs, weeds, and later burning that place so that there are fewer chances 

of getting wild weeds. Burning of the foliage at the same time makes that area 

more fertile due to the ash. Cutting of trees and branches of trees is mostly done 

by male members of the family and this felled wood is later kept to dry as the 

same wood is also used as firewood. Collecting firewood is the task of female 

members of the family and is an annual activity and the wood collected is 

sufficient for the community for the whole year. There will be no need to collect 

any more fuel for the family for the rest of the year after this. Some families are 

engaged only in this part of this cultivation. The dead trees or bushes that cannot 

be collected or used as fuel are set on fire. Before burning dead trees or bushes, 

drawing of boundary lines known as regh is mandatory, so that fire does not 

spread in the surrounding areas. It takes minimum of four to six days to do this 

task of cutting trees and clearing with the help of fire.  
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Cutting trees and shrubs is the most crucial step in this cultivation and it is 

because of this step in kumeri cultivation, there is much debate and controversy. 

Once the size of the plot is decided the community makes a proper fence with 

wooden sticks around the site. The fence is usually made from khut or the 

branches of the trees that are cut or dead. Photo 4.2 and Photo 4.3 shows kumeri 

plot of Satorlim, Gaodongrim, Canacona wherein branches of big trees are 

trimmed and stacked to be used as fencing and those trees inside the plot are used 

as support for growing creepers vegetable plants. Answering researchers question 

Mr. Arjun Velip from Bhupar Gaodongri, Canacona said that cutting trees and 

shrubs is due to clearing of plot or making space to grow crops in the plot and not 

against the environment. By doing this it also generates ashes from woods and 

leaves which acts as manure. 

 

Photo 4.2: Khut or branches used for fencing and support  

 

           Source : Priyanka Velip 

 

 

 

 



 
  
Chapter Four                                Kumeri Practices and Processes in Canacona 
__________________________________________________________________
   

99 
 

Photo 4.3: Khut inside the plot used as support for creepers 

 

          Source : Priyanka Velip 

 

Photo 4.4: Creepers on big trees inside the plot 

 

           Source : Priyanka Velip 

 

 From the pictures above it can be seem that contrary to to the belief that 

for kumeri cultivation, the ground is cleared bare, in actuality the trees are only 
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pruned and openings are made for light and shade to enhance the growth of the 

vegetation. Further, it is only small areas that are cleared and not large tracts of 

forested land.  

 

4.3. Fencing 

 

Photo 4.5: Fenced plots covered with colorful clothes 

       Source : Priyanka Velip 

 

Once the size of the plot has been decided, a fence with wooden sticks is 

built to demarcate the plot. This part of the process is the making of the vai or the 

rectangular boundary for the plot. The Photo 4.5 shows the fencing which is made 

up of wooden sticks. Either a natural boundary is maintained by the surrounding 

trees or fencing is made using the dead trees or khut that has been cut. This 

fencing in of the plot for kumeri cultivation takes the community 3-5 days to do 

this task. Women’s clothing, specifically sarees of different colours are used as 

part of the fencing There is a small entrance that is made to allow for a way to 

enter the plot which is made up of wooden sticks. Photo 4.7. shows the way to 

enter the plot. 
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Photo  4.6: Fencing of kumeri plot 

 

           Source : Priyanka Velip 

 

Photo 4.7: Small entrance to the plot 

 

        Source: Priyanka Velip 
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4.4. Sowing of crops 

 

Photo 4.8: Preparation of banni 

 

             Source: Priyanka Velip 

 

Meanwhile, in the month of May, women in the villages select an area 

near their homes in which they sow the seeds temporarily to be transplanted later 

to the kumeri plots. This area is called banni (please see Photo 4.8 above). 

Members of the particular ward select an agricultural land which is next to the 

waterway so that people can water these crops every day. People from the 

community collectively make fencing around the selected plot with the help of 

shirri (branches of a tree) keeping a small entrance for anyone to enter the plot. 

The next task is to dig the banni and make small square shaped blocks that 

resemble an ice tray. It takes two or three days to make these blocks. It involves 

digging of the plots, making square shaped blocks, putting fire in the blocks with 

the help of shenni (made up of cow dung). These blocks are around 80 to 100 in 

numbers or sometimes even more than that. Once these blocks are ready it is time 

to sow chilly seeds or other vegetable seeds in them, followed by watering it 

every day. The blocks are then covered with chuditt (coconut palm leaves) for at 
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least 8 to 10 days. Once the crop is able to be seen the chuditt is removed. 

Watering every day is a task done almost always by women. Once in a day that is, 

early morning or late evening is the best time to water the crops. 

People wait for the rain to come. Once the crop is ready it is transplanted 

to the selected kumeri plot. Sowing of different seeds and crops is done in the 

month of June. At the beginning of June, with the rainwater softening the earth, 

these small tender plants get transplanted in the selected areas. Growing of all 

mixed crops like nachne (millet), vaal (string beans), brinjals or aubergine, chilly, 

kulid, moge, tavshe (cucumber), flowers, pumpkin, bendi (ladysfinger), corn, 

kanngga, tori, chirke, cashew plant, etc. 

Sowing of different crops is a collective activity in the community. Often 

families and relatives will exchange seeds and help each other with different 

stages of the process of cultivation. It is also not uncommon that a daughter who 

has married outside the village will come back during the cultivation season to her 

mother’s place to help or share in the cultivation work. Sometimes two families 

might collectively cultivate and also then, share the produce. 

 

Photo 4.9: Making square shape blocks 

 

         Source : Priyanka Velip 
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Photo 4.10: Sowing seeds in the square shape block 

 

              Source : Priyanka Velip 

 

Photo 4.11: Chilly seeds are sown

 

             Source: Priyanka Velip 
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Photo 4.12: Growing Chilly Crops 

 

              Source : Priyanka Velip 

Photo 4.13: Watering  

 

                   Source : Priyanka Velip 
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Photo 4.14: Women transplanting crops 

 
Source : Priyanka Velip 

 
 

4.5. Tools and Implements  

 

Kumeri cultivation does not involve any specialized equipment and 

technology. The tools and implements are readily available. Firstly, the tools and 

implements used in clearing and preparation of plot include vilo/koiti (sickle), and 

kurad (axe). For sowing of crops the only tool used is the digging sticks which are 

also used for fencing. The wooden sticks like a dibbling stick with fine arrows are 

used to dig holes for sowing seeds, fencing and also placed in between the plot 

where there is a need for support especially for creepers to grow. Those who visit 

the plot always carry a hand sickle. Hand sickle is used to clear bushes, shrubs, 

weed, and also to cut or pluck fruits and vegetables. The plot is covered with the 

help of wooden sticks or bamboos. 

 

 

 



 
  
Chapter Four                                Kumeri Practices and Processes in Canacona 
__________________________________________________________________
   

107 
 

4.6.  Making of Mashi or Khopp 

 

Photo 4.15: Mashi or khopp to take rest or guard plot 

 

Source: Priyanka Velip 

 

There is always a mashi or khopp (a small hut made up of wood and grass) 

constructed next to the kumeri plot to keep an eye on or protect the crops from 

wild animals and birds. An everyday visit is a must. The mashi is built for 

community members to take rest as well as to keep the kumeri produce safe.  

Firstly, an appropriate place in front of kumeri plot is identified. Then,  

four holes are dug in the ground in the four corners of the identified space. The 

holes dug are to fit four big branches of trees which will be the base structure to 

hold up the mashi, which is made up of wood and grass. The roof of the mashi 

which will rest on the four big branches of trees in a square or rectangular shape is 

supported by a square or rectangular lattice made with more straight wooden 

sticks. Once base is ready then a triangular shape roof with the help of dried grass 

or leaves is made. It is also called as goval.  
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4.7. Use of Fertilizer 

 

Photo 4.16: Leaves or branches of trees used as a manure 

 

 

               Source:Priyanka Velip 

 

Once crops start growing, it is time to use natural fertilizer. In the month 

of July, people cut branches and leaves of trees and covers the crops as it gets 

decomposed and acts as manure. This process is called as saval barap or palloo 

barap. It takes 3-4 days for this process.  

Firstly, the community members go to forest and search for a tree which 

has enough branches of leaves. Once such trees are found, only the top branches 

of trees are cut or pruned so that the tree is not damaged and that even without 

these branches, the trees can grow and survive. People do not cut sacred trees like 

ooski zad, dinya zad, madu, shishe, etc. There are also some poisonous trees like 

karo, dimti, which are not supposed to be used. Once all these branches are 

collected, a stack is made with the help of vaal or wild creepers and carried on the 

head to the kumeri plot. The cut branches of trees are then slowly placed over 

each and every crop inside the plot as a cover to protect them. It looks like the 
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whole plot is covered with branches of trees (please see Photo. 4.18 above). The 

day this work is finished, it is time for celebration. There is no special name for 

this ritual cum celebration, but a special dosa or pole and chunn are prepared. 

Chunn is made up of cashew nuts, jaggery and coconut.   

 

 

4.8. Weeding  

 

While growing crops weeds or unwanted plants also grow and might 

hamper the growth of the crop. It is the task of women to remove weeds without 

the use of any tools or implements. Weeding is done many times during the 

process of cultivation. In local terms, it is called nadni. Usually it starts at the end 

of June. Then it continues in July before you put saval or palloo. Wild weeds and 

wild shoots have to be removed from time to time depending upon the need. As 

family members especially women visit and guard the plot every day, they are 

chiefly involved in removing any weeds if there is a need. It is done as per need. 

Basically, it is the everyday task of women to keep the plot in a good condition. 

While doing this task of removing weeds from the plot usually women used to 

sing folk songs as told by one of the respondents. But now people don’t remember 

these songs.  

 

 

4.9. Regularly visiting the kumeri plots 

 

Once crops start flowering, the everyday visit is a must. Full days are 

spent working in the kumeri plot. During the visits, people also carry out some 

other task like collecting edible vegetables, roots, firewood, wild fruits and 

medicinal plants which help in sustaining families. This is the job of women to 

visit and guard the plot every day. Once crops start blooming flowers, there is a 
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need to protect them from wild insects, birds, reptiles and animals. Women do this 

job with compulsion but without any instructions from the elders.   

 

 

4.10. Protecting kumeri plots 

 

Protecting kumeri plots from wild animals and birds is again an important 

chore and the personal presence of community members is of prime importance to 

protect the field. Whenever the community members cannot visit the plot, they 

make sure that they have made scarecrows that would protect the crop from wild 

animals and birds. Often something artificial like plastic wrappers or even shiny 

material like the use of CD disc is placed inside the plot to take care of an attack 

by wild animals or birds. When plants start bearing fruits, it is the time that the 

plants require most shielding and caring. If the crops start attracting wild animals, 

birds or insects, it is a very tedious job to keep eyes on them. Sometimes, people 

even have to light a fire called pallho so that fire flame helps to guard the plot. 

During the ripening of fruits or the harvesting time especially, the male members 

of the family go and stay overnight in the mashi to protect the produce. When 

members stay overnight they put pallho in the mashi. 
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Photo 4.17: Kumeri plot in the month of July 

 

         Source:Priyanka Velip 

 

4.11. Harvesting of crops 

 

Crops begin to be ready for harvest from the month of August and fruits 

and vegetables are consumed or sold in the market from August to November. 

Harvesting of crops such as millet and chilies is usually done in the month of 

October and November. There is a particular time for the harvesting of each crop. 

For example, for chilies, the harvest time can be identified based on the color of 

the chilies. Once the chilies turn red it is time for harvesting. The chilies are 

plucked or are cut off from the plant and put it in a basket or bag. Once all the 

ripened red chilies are collected, they are brought home and the stems of the 

chilies are removed by hand or with the help of a cutter. Then, the next day the 

chilies are kept in the hot sun or in a ventilated space for drying. This process if 

followed till all the chilies are dried and ready to be consumed. The sun-dried 

chilies can be preserved for a year without adding any preservatives. However, 

the rain is a threat to the preservation process and rain brings chances of the 
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chilies spoiling and getting rotten, resulting in a shortage of the famous Canacona 

chilies.  

Photo 4.18: Red chilies kept for drying  

 

          Source: Priyanka Velip 

 

Harvesting of nachne (millet) or tor is done usually in the month of 

November. It is time for harvesting these crops when the colour of the leaves 

change from light green to dark green, or to slightly yellow. With the help of a 

sickle, called gonya posu the pearl millet is harvested and then placed in a bucket 

or a bag. The grains are brought home from the kumeri plot and kept out in the 

sun to dry the next day. It is kept for drying in hot sun till the grains gets harder. 

This sunning and drying is repeated for 4-5 days. Once the grains become harder 

and dry, a strong wooden stick is used to pound over the pearl millet again and 

again until the grain gets separated from the husk. Once it is done its time for 

threshing and winnowing of pearl millet with the help of a winnowing fan or 

bamboo sup which separates millet and husk. Later the millets are cleaned with 

the help of water and kept out in the sun once again for drying. It takes 5-6 days 

to get dried in the hot sun. Only then are the grains ready for consumption. The 

grains are then stored in a mudy, or in any container. 
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Photo 4.19: Woman harvesting vegetables from the plot 

 

               Source: Priyanka Velip 

 

 

4.12. Marketing or consumption of produce 

 

Some families in Canacona practice this traditional occupation especially 

to be able to make possible the consumption of these kumeri produce. Apart from 

members of the community having traditionally eaten these fruits, vegetable, 

tubers, grains and herbs, the produce from the kumeri cultivation and the forest is 

interwoven with village rituals and many rituals are associated with this 

occupation. However, not all families that were earlier involved in kumeri 

cultivation are today able to work on the land. Some of the fruits and vegetable 

are now sold in the market but there is no special market for the kumeri produce. 

Marketing of the produce that is abundant for a few months in the year is again a 

serious problem. There is no availability of space or market for kumeri produce as 

this is a seasonal activity. Women, therefore, sell whatever excess they produce 
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on the roadside where there is no proper shed. They earn small amounts of money 

by selling fruits, vegetables, or locally grown things. With these kumeri produce 

women also sell what they get from forests like edible vegetables like talkilo, 

tero, kudukechi baji, shirmandalee bhaji, ek pannha bhaji, arpule bhaji, tenya 

bhaji, sasoo bhaji, and many other collected leafy vegetable that grows in the 

month of June and July. They also sell mushrooms as there are several varieties of 

mushrooms such as almi, kirga, asda, chitalmi or shirgal.  They also sell crabs, 

snails, honey, bamboo shoots, medicinal plants, edible roots, tubers collected 

from the forest. 

 

Photo 4.20: Women selling produce from the kumeri plot 

 
           Source:Priyanka Velip 
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Photo 4.21: Woman selling produce from the plot (2) 

 
            Source: Priyanka Velip 

 

4.13. Preservation and storing of seeds and kumeri produce  

 

The produce harvested is stored or preserved for a special occasion. The 

seeds of the best fruit are always preserved for the next year. There are special 

techniques to preserve and store seeds and grains. There is the mudy (to store 

grains and pulses) for example (see Photo 4.26 below). Then there is the 

traditional way by which seeds are stored for example, the muskmelon seeds are 

stored on the wall of the house. Storing of seeds and crops is the task of women in 

the family. The exchange of seeds is common in the community. Preserving the 

first fruit seeds or the best ones for the next year is an important part of the kumeri 

process. There are many ways one can preserve seeds for next year. 

In the Velip community, they have this special way of preserving and 

storing food items. As hunting is part of their community rituals. Kumeri produce 

is specially stored for a special occasion, for example tor is stored in a mudy so 
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that it can be used on a special occasion like marriage. 

as a dessert or sweet dish

Photo of 

the produce especially millet,

a mudy made up of 

find vessels made up of 

           Source: Priyanka Velip

 

The storing of seeds for next year is again a task of women. The best fruit 

is kept the next year. There are different ways wherein fruits or seeds

for the next season.

the help of color. It should turn yellow. Then it should be cut from the plant and 

bring it home and need to keep it in 

there is no proper or well ventilation due to rain then its fruit should be kept next 

to the mud hearth in the kitchen or tie fruit above the mud hearth.

The best fruit or vegeta

different ways 
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used on a special occasion like marriage. Toriche vannh

as a dessert or sweet dish from the tor during marriages.  

Photo of mudy shows that earlier times there were no big vessels to store 

specially millet, tori, kulid, etc. The Velip community 

made up of tannh or paddy straw or grass. Even in their kitchen

ls made up of mud or of wild creepers to store grains.

 

Photo 4.22: Food grains stored in mudy

Priyanka Velip 

The storing of seeds for next year is again a task of women. The best fruit 

is kept the next year. There are different ways wherein fruits or seeds

for the next season. Firstly, the fruit gets ripen properly. It can be identified with 

the help of color. It should turn yellow. Then it should be cut from the plant and 

bring it home and need to keep it in the hot sun for drying. It takes 15

there is no proper or well ventilation due to rain then its fruit should be kept next 

to the mud hearth in the kitchen or tie fruit above the mud hearth.

The best fruit or vegetable seeds are kept for next year to 

different ways of preserving seeds. For example, gosale is used to store the seeds 

Practices and Processes in Canacona 
__________________________________________________________________

  
Toriche vannh is prepared 

shows that earlier times there were no big vessels to store 

community used to make 

grass. Even in their kitchen, you will 

wild creepers to store grains. 

mudy 

 

The storing of seeds for next year is again a task of women. The best fruit 

is kept the next year. There are different ways wherein fruits or seeds are stored 

It can be identified with 

the help of color. It should turn yellow. Then it should be cut from the plant and 

hot sun for drying. It takes 15-20days. If 

there is no proper or well ventilation due to rain then its fruit should be kept next 

to the mud hearth in the kitchen or tie fruit above the mud hearth. 

le seeds are kept for next year to grow. There are 

is used to store the seeds 
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of other gosale as an outer cover is protected with its layer. In the same way 

bhendi seeds are preserved. 

Photo 4.23: Melon seed pasted on the wall of the house 

 

 Source: Priyanka Velip 

 

Photo 4.24: Melon seeds dried on the wall of the house  

 

  Source: Priyanka Velip 
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Photo 4.25: Ladyfingers seeds dried and stored for the next season 

 

               Source: Priyanka Velip 

 

Photo 4.26: Gourd and ladyfinger seeds stored on the ceiling 

 

                  Source: Priyanka Velip 
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Photo 4.27: Seeds kept to dry over the cooking stove  

    

            Source: Priyanka Velip 

 

4.14. Celebrations 

 

The traditional folk legends stories have witnessed the involvement of the 

tribals especially the Velip community into this occupation. One such example is 

the mythological story of the lord Mallikarjunha of Canacona. It talks about the 

occupation of the Velip community. The story is like this: One day, the Velip was 

clearing a place for the kumeri plot. The Velip struck the stone accidentally, with 

his axe.  Suddenly, milk began to pour out of it. He immediately repented for the 

offence of having hit an idol of God and begged for pardon. Then he offered his 

food to God (rice and aambil) and the flow of milk stopped. Since then the Velip 

community worships the Mallikarjun as their kuldevta. Later the temple was built 

and therefore the Velip continued to offer food to Mallikarjun on the leaf of a 

wild tree called Karmal tree leaves (Desai 1992).  
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The harvesting time is a time of celebration. Traditionally, families 

celebrate festivals like Aaasdipoonav- people gather in their respective temples 

and cook food and serve on the Karmala pan or leaves (in monsoon, the 

celebration begins by this festival). Other celebration like Oop (Ritual associated 

with offering or worshipping implement used in the paddy field), Dhillo (Local 

festival only seen in Canacona among the Velip community where Women 

perform folk song and dance on the mand), Goodulya Parab (Local festival only 

seen in Canacona among the Velip community where newly married Women 

come to their parent's place and young girls of the ward come together on the 

mand and celebrate their freedom by sharing sweets), Ooshtann (whatever 

produced in the kumeri plot is first offered to God in the local temple), etc. People 

take the blessing of God in the form of Prasad before the commencement of this 

occupation. The festivals and celebrations are discussed in detail in the next 

chapter. 

 

Table  4. 1. Kumeri Cultivation: Annual occupational calendar 
Month/  Month in local 

language 

Activities 

March/ Marcha 

mahinho 

Selection of place/ site 

April / Clearing and preparation of the plot 

May/ Maya Mahinho Sowing of crops 

June/ Gaddir 

 

Mirg/Pailee pavsalyak 

Sowing of  seeds, mixed crops and transplanting of 

crops, visiting of kumeri plots, 

July Making of mashi or khopp, use of manure, weeding, 

visiting of kumeri plots,  

August Weeding if required, marketing or consumption of 
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produce 

September Weeding if required, marketing or consumption of 

produce 

October Marketing or consumption of produce 

November/ Katyo Marketing or consumption of produce, the start of 

winter vegetable garden 

December/ Natla Winter vegetable garden 

January Winter vegetable garden 

February Winter vegetable garden 
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CHAPTER FIVE 

LIFE AND LIVELIHOOD OF VELIP 

WOMEN IN KUMERI CULTIVATION  
 

In the previous chapter, we have seen that the steps followed in kumeri 

cultivation practiced by Goan tribal communities, is similar to that which is 

practiced in other parts of India. The preparation starts in the month of April 

before the monsoon season and then followed by selecting an area, clearing that 

area and later burning that place so that there are fewer chances of getting wild 

weeds. At the same time, by burning trees, it makes that area more fertile due to 

ashes.  

Meanwhile in the month of May, women in the villages sow chilly seeds 

or other vegetable seeds in open agricultural land, followed by watering it every 

day. At the beginning of June, with rainwater, these small tender plants get 

transplanted in the selected areas. While traversing all these stages in the process 

of kumeri cultivation, the community also follows some cultural rituals and 

practices, as kumeri is an integral part of community life and livelihood. The 

tribal pattern of lifestyle can be seen through traditional occupations such as the 

practice of kumeri cultivation. The connection of the Velip with the cultural roots 

can be witnessed through their stories, songs, festivals, and practices. This chapter 

highlights some of the linkages of the Velip community with this traditional 

occupation and the main thrust of this Chapter is to bring out the linkage between 

the Velip community, the forest and ecology. 

According to the Summary Report of the World Commission on Forests 

and Sustainable Development ( 1999: 15), 

Around the world, about 60 million indigenous peoples live in forests and depend 

on them for subsistence. Forests are their habitat and their source of survival. A 
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range of forest products: fruits, vegetables, roots and tubers, bush meat, spices, 

barks and clothing material such as animal fur and skins, oils, building materials, 

gums, dyes, and medicinal plants contribute to their daily subsistence needs. 

Further discussing the indigenous people and their relationship with the 

forest the same report (ibid.:15) states that, 

For many forest-dwelling indigenous people, forests also have esthetic and 

spiritual importance. Their traditional knowledge, acquired over centuries, 

generally leads such communities to relate to their forest habitat in ways that 

protect and sustain forests. For them, the forest is an extension of their temporal 

and spiritual lives. Their cultural security is bound up with the security of forest 

lands. Forest-dwelling indigenous communities around the world face 

remarkably similar problems: erosion of their traditional rights of access and use; 

displacement of their homes; erosion of their livelihoods; ignorance of their 

values, their historical custodial functions, their accumulated intellectual 

property; disregard or persecution by the authorities. The pressures on aboriginal 

peoples are expected to intensify as the demands on forests increase and as the 

forest capital further declines. 

 

5.1. The System of Voro of the Velip Community in Canacona 

During my childhood, I observed that during harvesting time, members 

from the other communities as mentioned below in Table No.5.1 used to come to 

collect their share of agricultural produce. And as children, we use to ask our 

elders why these people were coming to take our produce. We could not 

understand its relevance at that time, but now slowly we realized that was part of 

our village life pattern and that there were interdependence and co-existence of 

these communities. I was then introduced to the system practiced namely Voro, 

simply understood by the outside world as the barter system. This barter system of 

the Velip Community, common and only prevalent in Canacona taluka is locally 

known as Voro is a process of exchange of goods for goods, or goods for services, 

or services for services and this forms part of a sustainable food system. 
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There are many rituals and practices of the Velip community which are 

associated or linked with ecology. The village life is totally dependent on nature 

for its survival and some of the age-old traditional occupations connected with 

each community are listed as below: 

 

Table No. 5.1: List of traditional occupational communities 

No. Community Traditional  Occupation 

1 Velip   Kumeri cultivation/Agriculture 

2 Pagi or Kharvi Fishing 

3 Madval or Dhobi  Laundry 

4 Dewli (Devdasi) Temple Services 

5 Bhatji  Priest and Temple Services 

6 Malo  Barber involved in cutting hair 

7 Mahar Bamboo basket making 

8 Mest  Carpentry 

 

Glyn (2002:9) states that “(T) the history of barter is as old, indeed in some 

respects very much older, than the recorded history of man himself. The direct 

exchange of services and resources for mutual advantage is intrinsic to the 

symbiotic relationships between plants, insects and animals so that it should not 

be surprising that barter in some form or other is as old as man himself”. The 

barter system was considered the reality in a mixed economy. This system has 

been much discussed by functionalist anthropologists (Malinowski, Firth, and 

Malinowski 2006) and other scholars such as, Malinowski and Young (1979),  

Polanyi (1985), Béteille (1989), Elwin and Devy (2009) and Radcliffe-Brown 

(2013) in their discussion on primitive mode of trade in the society. 

We discuss below Voro or the Barter System in the Velip context which 

can be understood in three ways as below: 
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5.1.1. Exchange of goods for goods 

Traditional communities exchanged whatever they produced or whatever 

services they are involved in. For example, the Velip community share whatever 

they produce in the kumeri plot including chilies, pulses or nachne (millet) for 

fish to the Pagi family, chilies, pulses or nachne for implements like vilo/koiti 

(sickle) to the Mest, chilies, pulses or nachne for bamboo basket to the Mahar. In 

the same way, among the Velip community if one family has more nachne then 

the exchange might be done for tor (pulses). This system is not dependent on cash 

and although it is prevalent even today, its origins dated back to times when cash 

had not entered into the lives of traditional village settings.     

     

5.1.2. Exchange of goods for services 

The exchange of goods for goods followed an annual collection. However, 

not all communities were engaged in activities that involved tangible produce. 

Some communities like the Malo or the barber could only exchange services for 

goods. Then, some occupations required certain expertise that other communities 

lacked. The fishing community had little understanding of kumeri cultivation and 

not all communities could fit into the fishing occupation. The Voro system of 

exchange of goods for services in many ways demonstrates the community’s 

respect for all services as a part of the life of the village.  

The service of Bhatji or Pujari to the Velip community is compensated in 

the same way as the service of providing fish by the Pagi or kharvi community. 

Similarly, the services of Malo (barber), dhobi or madval, (washer man), dewli or 

devidasi (temple in charge or service provider), mahar,  bhatji or pujari (priest) 

are annually compensated by the Velip community for their services by sharing 

whatever produce they can from the kumeri cultivation and also from the paddy 

fields. The Velip community is dependent on kumeri cultivation and at the same 

time, all other communities too are dependent on kumeri cultivation directly or 

indirectly for their survival. 
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5.1.3. Exchange of services for services 

The exchange of services for services was the way of dealing with village 

business or local work.  Manual labor required for example, was often carried out 

with the help of labour from other communities and in return for their manual 

services, other services might be performed. For example, if a family is involved 

in kumeri cultivation or paddy cultivation, on the day of transplanting crops 

particular family will ask people from the neighbourhood to provide their manual 

labor and in return they will give their manual labor whenever required or asked 

for the same kind of work. Above all these were seen as part and parcel of a 

healthy village setting and were absolutely cash or money free. Recently all these 

forms of Voro have been replaced by the capitalist cash market. The capitalist 

market not only separated all the above communities but also created a gap within 

community.  

 

5.1.4. Struggles in Kumeri cultivation to sustain the practice of Voro: 

When viewed from outside the Velip community one would think that it is 

relatively easy to cultivate a kumeri plot and then give or share whatever is 

produced in exchange to the other communities for their maanndhann (services). 

But due to the changes in land availability, the law of land and also the laws 

concerning this particular occupation in particular, communities are struggling for 

their survival.   

Take for example the consumption of chilies by the Velip community. 

Struggles in the cultivation of this important ingredient in the diet of the 

community, coupled with inflation, has made it difficult for the community to 

purchase chilies from others. Because the Velip community find it difficult to buy 

local chilies for their daily consumption due to its high market price today, it has 

been a struggle for the Velip women who are involved in sustaining family needs 

and some have even had to alter their diet. It is a struggle for Velip women to 
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ensure the growing chilies for family consumption as well as to ensure that there 

is enough produce stored away to perform their annual rituals such as Voro.   

Voro which as discussed above is an intrinsic part of Velip village life and 

includes the exchange of goods for goods, goods for services and also services for 

services is also a mark of respect that the Velip community holds for other 

communities co-existing in the village. It is customary that the community shares 

always whatever they produce and the Velip community customary law is to share 

whatever they produce in the kumeri plot to the other communities. By this 

practice, the community also struggles to ensure that there should be no shortage 

of goods and services for anyone and ensures the welfare of the whole village. 

  

5.2. Goodulya Parab 

Photo 5.1: Velip women taking part in Goodulya Parab 

 

     Source: Priyanka Velip 

This is local festival is only practiced in Canacona among the Velip 

community. Women including newly married daughters return to their parent's 

place and young girls of the ward come together in their ancestral house in their 

respective wards to celebrate their freedom by sharing sweets, bhakri, coconut, 
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and godh (jaggary). It is celebrated on the 11th night of the Bhadrapad month of 

the Marathi calendar which usually falls in the month of September and after 

Ganesh Chaturthi. The whole night everyone stays awake by singing a narration 

of the tale of Bali- Bhima from the epic of Mahabharata. It was believed that tribal 

communities of Goa belong to the Balivash (Hindu Puranic King Bali- Bhima, the 

second brother of Pandava from Mahabharata). Stories narrated in the night depict 

the relationship between life, wisdom and nature. The stories bring out the circle 

of life wherein, nature, animals, plants, birds, and human beings live together 

peacefully and are dependent on each other. 

 

5.3. Ooshtann 

  

In this festival, the Velip community of Canacona offers the first fruit to 

god. It is believed that before you offer the first fruit to god you have no right to 

eat them. On the day of Ooshtann, people from that particular ward in the village 

gather in their respective gram temple where the gram devta (village deity) is 

worshipped. The day previous to the celebration of Ooshtann, community people 

go to their kumeri plot and collect fruits, vegetables, and flowers and bring it 

home to offer it in their temple. All people place their fruits, vegetables, and 

flowers before the god idol in the temple Varanda (Please see Photo 5.2. below). 

After the puja is performed, all edible items are cooked in the temple agarshala 

(temple rest house). With the help of dewlin (the one who is supposed to assist in 

temple related activities) the food is cooked in the temple. Community members 

also assist in cooking. Once the food is ready it is served to the people. It is 

usually rice, khatkhateh of mixed vegetables and fruits and godseh (sweet 

dish/dessert) which is served on the leaves at the agarshala of the temple ( see 

Photo 5.3).  
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Photo 5. 2: First kumeri produce offered to God 

 

   Source: Priyanka Velip 

According to Fieldhouse (2017), food is a very important resource and a 

gift from nature and there are food-related practices, rituals, religious beliefs, 

customs and obligations, all over the world because food is often seen as being 

more than just nutrients, and therefore holds an important place in people's lives. 

Fieldhouse further says that 

First fruits are the first produce of a new harvest, whether it be grain, pulses, 

vegetables, or fruit. In agrarian communities the success of a crop was vital 

to survival. To try to ensure a good growing season, people would propitiate the 

gods and ask for their protection. Once the crop was ready for harvest, the first 

fruit was offered to the gods as a thanksgiving gift for a beautiful harvest. In 

some traditions the first fruits were given to the head of the community to taste 

before anyone else could eat of them. First fruit rituals are found in all religions 

(ibid 2017: 211). 
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Photo 5.3: Community eating food cooked from the first produce 

 

            Source: Priyanka Velip 

 

5.4.  Matoli  

 Matoli is the part of chavat or the Ganesh chaturthi celebration. Ganesh 

chaturthi falls on the fourth day of Bhadrapad month according to Marathi 

calendar and in the month of August or September according to English calendar. 

Earlier this was not part of the worship of the people of Canacona but recently 

people have started celebrating this festival of Ganesh chaturthi. There were 

mystical or legendry stories of why Canacona people were not worshiping this 

festival. A writer and a community member Mr. Datta Velip said that chavat 

manlyar nisarg pooja ani aami nisargak poojta murti poojna (chavat meaning 

nature worship and we worship nature and not Ganesh idol). He also mentioned 

this in his book “Gramin Sanskritichi Rahasye” that in olden days the Velip 

community did not worship the ganesh idol at home as it was believed that if 

family worship ganesh idol at home something wrong or some misfortune 

happens (Velip 2014: 42). The Velip community today whether or not they 

celebrate chavat, they are today actively involved in the celebration not 

necessarily to enjoy but to earn their livelihood. Those who celebrate this festival 
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have to collect wild fruits, flowers, tubers, vegetables as part of making or 

decorating matoli in front of the Ganesh idol. People go to forest in search of local 

wild fruits and vegetables and collect them for their family celebration or for 

marketing purposes. People who reside in urban settings in Goa, buy all these 

local things from those who sell them on the roadside of NH17 (National 

Highway 17) (see Photo 5.4.).  This is now a source of income for many from the 

Velip community today.  

Matoli usually comprises of mattuche katre, kaangdela, fagla, rana 

karmala, kudya katre, aamta, gusta, mango leaves, betel nuts, coconut, with the 

help of kevni vayo (skin of local tree used as a thread to tie), and many more such 

things from the forest or kumeri plot.  Ganesh chaturthi was earlier seen as pure 

form of ecological worship but today, the modern practice of buying laakdi matoli 

or fabric matoli (artificially designed fruits made up of wood or fabric) is seen as 

part of vajee (collection of gifts) for the newly married. Even in decoration, 

plastic or fabric has now captured the scene. Firecrackers have become 

advertising business for spending money and creating pollution. The relevance of 

eco-friendly chavat is slowly vanishing or diminishing. 

Photo 5.4: Velip women selling matoli items on the roadside 

 

        Source: Priyanka Velip 
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5.5. Kodva parab or Kodu parab 

Kodva parab or Kodu parab is celebrated as a festival or annual ritual 

among the Velip community in Canacona. Kodu refers to bitterness. This ritual is 

only prevalent at two places of Baddem and Avli of Khotigao village in 

Canacona. Relatives come together so that they also get chance to take part in this 

practice or rituals. Married daughters of these places especially join in celebrating 

this unique ritual as they were doing this since their childhood. Pregnant women 

are advised against the intake of kodu whereas lactating mothers, children below 

one year and sick people can consume it in small quantities just as it is a ritual of 

the community.  

There are medicinal as well as toxic qualities in plants. Some of the toxic 

plants are sheeg, shemo, karo, vavlo, huro, bibo, gaaleh and ritoh. The intake of 

toxic quality of leaves or herbs can even kill a person. Velip members have expert 

knowledge about medicinal plants as it has become part of their life.  

On the previous day of kodu parab, male members of the village are 

supposed to take part in collecting kodu from different medicinal plants. All those 

who wish to join in this ritual come and meet together in one place and they move 

ahead in the forest hunting for medicinal leaves. Each one tries to collect 

medicinal leaves, branches of trees based on their properties and availability. 

While collecting medicinal leaves and branches, community members make sure 

that they do not destroy the whole tree by overcutting. They ensure that the tree is 

keep for future growth also. All collected leaves are brought to the gram temple 

where they sit and separate leaves from the branches. Then they mix and make a 

pile of all the leaves.  

This is then followed by the process of distribution of medicinal leaves to 

all families. All those who attend that special ritual takes home their family’s 

share. Those who for any reason could not attend this ritual get their neighbours 

to carry home some share for them. All families get their share.  
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On the kodu parab day, early in the morning at around 4 am or 5 am all 

members of the family are supposed to get up and consume the kodu with katle 

kudko (a piece of coconut) and then sleep again if one wants to. Women of the 

house prepare the kodu.  It is prepared at around 4 am. Kodu is cooked in an 

earthen pot with the help of rice on chull (mud stove). It is a mixture of different 

leaves and little rice, boiled in a pot till water is extracted. Once this mixture is 

ready it is served.  

At around 4 am to 5 am, once family members have consumed the kodu 

with katle kudko, they put coconut oil in their ears and they sleep again. In the 

morning at around 8 am all family members get up and eat their breakfast and do 

their regular activities. Some families prepare sweet dishes for breakfast to 

counter the bitter they had before breakfast. The remaining leaves of kodu are 

used whenever they want to eat them. Some family also shares with other 

relatives. 

Elderly members explained the reason behind this practice of the 

community saying that: sanglya varsa godh khata ek dis kodu khalyar jeevak 

matshe tari bare (meaning the whole year we eat sweets so on one day if we eat 

bitter, it is at least good for our health).   

 

5.6. Shigmo 

Shigmo is the main festival of the Velip community. It is observed in the 

month of March as a seven-day spring celebration. It begins on the full moon day 

of phalgun, the last month according to Marathi calendar. This festival has unique 

features as it brings people to their ancestral house which is usually located in the 

interior part of the forest. Families especially from Gaondongri and Khotigao visit 

their ancestral house or Deva Ghar or Garvai (God's house) which is located in 

Dhanno.  
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Photo 5.5. The route to the Velip ancestral house at Dhanno 

 

 

           Source: Priyanka Velip 

 

It is believed that earlier, people use to stay in Dhanno. Slowly people 

started settling down in the foothills in search of other communities, road, 

education and medical facilities. There is a mand in Dhanno which is considered 

as a sacred place for the Velip community. The entire Dhanno is believed to be 

sacred. During shigmo or during weddings, the community worship and perform 

religious rituals at the Dhanno. Before the beginning of the Shigmo festival, 

people go to their Dhanno, arrange a temporary matov (pandal) with the help of 

leaves for roof and stay for seven days. People carry with them necessary items 

like cooking utensils and ingredients for every day. People strictly follow the 

practice of eating only vegetarian food. The consumption of alcohol, fish, meat 

and chicken are prohibited.   
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Photo 5.6: An Ancestral house at Dhanno 

 

       Source: Priyanka Velip 

 

Photo 5.7: Ancestral sacred mand at Dhanno 

 

         Source: Priyanka Velip 

The first day of shigmo starts with a special prayer or performance during 

night time called naman. Naman means prayer by taking names of village God 

and deities (Paile naman deva tuka) which include gramdevata, kuldevta, 

sthaldevta and garvai. Only male members take part in the performance of 

naman.  
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Photo 5.8: Tonaya khel on the sacred mand at Dhanno 

 

      Source: Priyanka Velip 

 

After naman male members perform a dance known as Mel (this includes 

tonaya mel, romta mel, taalgadi, goph and chowrang). Once they are done with 

their performance they are supposed to leave the place without slippers and stay 

in the forest. The next day, they visit neighbouring places for at least three days of 

celebration. This is a colourful festival as people wear brightly coloured costumes 

including turo (turbans). Musical instruments like drums, taso, taal, gumat 

shameli, add to the vibrant atmosphere during shigmo. The last day of shigmo, 

ends with a performance on the mand followed by food and then the performers 

return to their houses the next morning. It is believed that God stays at the 

Dhanno, and is therefore sacred. Elderly people from the community call this 

festival as shikmo in their local dialect and not shigmo, maybe to differentiate it 

from the festival of the non-tribal Hindu society in Goa. The younger generation, 

however, refers to this festival as shigmo. 
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5.7. Dhillo Festival 

This festival performed by the Velip community of Canacona is unique to 

this region only. It is also known as the festival of the Velip women. Women take 

center position during this festival as even the sangne (the community prayers 

that is done by the most respected persons on behalf of the community) is 

performed by women. Otherwise nowhere in Goa is sangne done by men. This 

festival begins on the 9th day in the Ashwin month according to Marathi 

calendar, usually falling in the month of October. This is usually to celebrate 

after the harvest of kumeri produce and beginning of the autumn season. Four 

women from the Velip community from that ward are given the religious 

position to take part in this festival. On the first day, Velip women go to the 

forest by singing folk songs and pray to God. Once reaching at the spot they dig 

out clay from the earth and brought to the mand covered with leaves and make a 

spherical shape which is worshipped as Dhillo. This is worshipped on a sacred 

mand by divli (lighting a lamp). This is a 21-day celebration. Every night is spent 

by performing varieties of songs and dance on mand which depict their life 

surrounded by forest or nature.  

Photo 5.9: Women performing on the mand at Dhillo festival 

 

          Source: Priyanka Velip 
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5.8. Dinya Zatra 

This festival is celebrated by the Velip male member of the community in 

many parts of Canacona. This is again unique to this region only. This is also 

known as a festival of the Velip men. On the Gudi padva or sansar padvo day 

(beginning of the New Year according to the Marathi calendar) male members of 

the family get ready for the celebration. On this day a Dino or Jino stick is 

decorated with the help of wild flowers or leaves. The decorated sticks and 

taranga which are decorated with coconut leaves, flowers and  with natural 

colors (like haldi color, a mixture of haldi, black from charcoal and chuno gives 

red color) and later kept at one place in their respective temple courtyard in their 

wards. After lunch male members from the family come together and take their 

respective sticks and taranga and take part in procession towards the Malikarjun 

temple in Gaondongri, Canacona. This is observed in Indrawdi, Chali, Baddem, 

Gulem, and many parts of Canacona. 

 

5.9.  Festivals, Food and Kumeri: An Entwined Network 

Vegetarianism is the preferred food choice of the Velip community today 

as a priesthood has gained importance. Their staple food is nachnya bhakri, 

aamil, pez/kanji, sheet and aamat where in nachne from the kumeri plot is used in 

most of the dishes. On a daily basis people prefer to eat ookde sheet or red boiled 

rice with curry. The Velip community practice ritual-hunting and eat wild-meat 

but avoid eating beef and pork. Wild boar, however, is consumed. Some families 

eat fish and chicken. Families use pulses in their daily meals which are produced 

in their kumeri plot. Some pulses are stored for use only on a special occasion like 

a wedding and then it is required in bulk to feed the whole community. Cooking is 

seen as the job of a woman. Collecting water, firewood, edible vegetables and 

roots from the forest is again a women’s task. On the first day of rain, community 
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members go to catch kullho (crabs) and sai nusteh (freshwater fish). People also 

get killh (bamboo shoots), various varieties of almi (mushroom) from the forest.  

Kairoh (see Photo No 5.10 and 5.11 below) which is now rarely available 

in the forest was held to be an important ingredient as it was used to make a dish 

called Fareh which the community believe should be eaten at least once in a year.  

To prepare a fareh from the kairoh it is a lengthy process. Apart from the fact that 

kairoh has become scarce in the forest of Khotigao, collecting it is also a difficult 

task. One has to climb on the trees to pluck kairoh that grows on creepers that 

climb up tall forest trees. Once the pods are plucked, they are dried to remove the 

large maroon seeds inside the pods.  The dried pods are put into the fire to 

separate the seeds. Later the seeds are broken and the white portion inside is made 

into pieces and kept in a bucket covered with dimti leaves with running water 

from the val (rivulet) for one or two days to clean and clear noxious substances 

from it. Once the inner portion of the seeds has been washed and boiled, jaggery, 

coconut and a pinch of salt are added and the fareh is ready to serve. It is usually 

served with pole (dosa) for breakfast. 

 

Photo 5.10: Kairoh pods 

 

 Source: Priyanka Velip 
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Photo 5.11 Kairoh seeds 

 

 

Source: Priyanka Velip  

 Like this, there are many recipes of the Velip community which are 

unknown to the larger society in Goa.  

Women also collect chayi (wild tubers). Chayi are of two types, obi chayi 

and aadvi chayi which are like sweet potatoes which can be boiled and served. 

Maana is also a tuber found in the forest which is made into chips after the outer 

skin is peeled with a potato peeler. These chips are dried for three-four days. Later 

like the khairoh discussed above, the chips of maanas are kept in a bucket 

covered under dimti leaves and held under running water of val (rivulet) for a few 

days to clean and clear noxious substances from the maanas. The chips are then 

dried again in the hot sun for three-four days. Dried maanas are stored in a bag or 

container/jar away from moisture. It is usually served in the rainy season by 

roasting, or by making pais or by frying in oil which are like today’s potato chips. 

Manas is available in the special fairs like zatra and fest.  

Most communities in Goa prepare special food items on special days for 

example, on the festival of nagpanchami, patolyos are prepared by the Hindu 

communities, sannas are prepared during church feast by the Catholic 
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communities, and sheerkhurma is prepared during eid/ Muharram by the Muslim 

communities in Goa. Similarly, the Velip community has its own way of 

celebrating events with special food items. At the beginning of the New Year 

according to the Marathi Calendar, for the celebration of Sansar Padva or Gudi 

Padwa, a special desert-like shevya (made with vermicelli made up of local red 

rice) is prepared. During shigmo festival on the day of dasam (according to local 

calendar) dhone is prepared with rice flour, stuffed with coconut and jaggery and 

steamed in a wrap of jackfruit leaves. During weddings, especially on the tella dis 

(Haldi day or the day previous to the wedding), tori vannh (a sweet dish prepared 

with tori the local pulse cultivated as part of kumeri cultivation) is prepared. 

Among the Velip community the wedding season starts usually, after the annual 

zatra of the kuldevta Mallikarjun, which happens usually in the month of March 

followed by shigmo. Moongha kannh (sweet dish prepared with moong) is 

prepared on several occasions.  

Whenever the mother visits her married daughter's place or vice versa, 

food items like pithya ladu (ladoos made up of a mixture of thandul (red rice or 

nachne)).  Tavshya bhakri (cucumber bhakri), moghya bhakri (musk-melon 

bhakri), kokon dhudhu godshe (bottle-guard kheer) are prepared once these are 

available from the kumeri plot. 

During the rainy season, kullhya kismur (crab suka), kullhya kadi (crab 

curry), kongeh kismur (pinna) is prepared and served with pole (dosa). People 

collect edible seasonal vegetables, creepers, fruits, flowers from the forest and 

consume them on a daily basis if accessible.  

Some kumeri grown produce include vegetables like valhyechi, valachi 

bhaji, tamdi bhaji, dhavi bhaji or dheto, bhendi, gosali, padval, gud, dhudi, kokon 

dhudi, and flowers such as roza, butav, shevteh and pat and tubers like zaad 

khanga, khate kanga, chirko, karane, madi, mudlyo, chunkano and cheni. 

Seasonal availability of local produce also might vary for example during 

the rainy season the edible forest produce include vegetables such as talkilo, tero, 
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kudukechi baji, shirmandalee bhaji, sulyechi bhaji, ek pannha bhaji, arpule bhaji, 

tenya bhaji and sasoo bhaji. At the same time, mushrooms like killh and aakur 

become available. During the winter season, tambdi, mulo (radish), gadee 

(turnip), arsane, krela, tavshe (cucumber), suring, shago and dhavi bhaji are 

available and during rainy season valchi bhaji, alsane pana bhaji, bene (lady’s 

fingers), vaigi, nirpanas, gosali, padval, vaal (flat beans), amade, dodge, dude, 

karati (bitter gourds), karande, vali, muskachi are abundantly available. 

Other festivals include Aaasdipoonav which is held during the monsoon 

season. At this festival, families gather in their respective temples, cook food and 

serve it on the karmala pan or leaves.  During the celebration of festivals like Oop 

(a ritual associated with offering or worshipping implements used in cultivation), 

vegetarian food is cooked and special food items such as vadeh (sweet puri) is 

prepared and offered to the implements like nanghar (plough), khore, pikas, zuvh, 

alai, dhayi, and other implements which are used for cultivation. All these 

implements are invariably made of wood. Only nanghar has a sharp iron rod fixed 

at the front part of the wood. 

Mushrooms are a popular part of the diet among the Velip community as 

they collect mushrooms from the forest. Mushrooms are cooked in a simple way 

without cooking oil. The mud on the mushrooms collected from the forest is 

cleaned off with the help of water and the cleaned mushrooms are cut into pieces 

with the help of cutter or by hand. The mushrooms, along with two or three 

chilies are put into a utensil on the chul (mud stove) without water. Only a little 

grated coconut and aathamba sol or kokum for the sour taste and salt is added 

before serving.  

After the harvest of nachne, aamil is cooked and served for breakfast, 

lunch, and dinner. Nachne bhakri is also prepared for breakfast. Sometime 

pez/kanji with khalatle tor (mango) or with kharyeh (dried fish) is served for the 

breakfast or at around 10.30 am as a mid-day meal for those who work in the 

field. 
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Sannas are prepared on many occasions. On the day of Goodulya Parab 

sannas or aamoli/pole is prepared and distributed among the relatives. During 

gorva padva (worship of cattle) which happens on the second or the third day of 

diwali, sannas are prepared. After diwali the community perform kalo (dramas 

enacted at night time in the varanda of the Mallikarjun temple). In the morning, 

family members and relatives who come to witness this event are served sannas 

with kullhya kismur or with bangda kismur (mackerel suka). 

On the day of Gorva padva (cattle worship: see Photos No. 5.12. and 5.13 

below) at around 5 am, women in house cook a vegetarian meal for lunch 

comprising of fov (rice flakes) and boiled edible tubers like kateh kanga and 

chirko. Food is parcelled as bhooti (like today’s tiffin). Bhooti is made up of 

karmala leaves or of banana leaves tied with kevni vayeh (skin of kevni tress). In 

earlier times people used to carry food with them when they used to go forest for 

grazing cattle as well as for any other work. At around 6am family members get 

together near the gotho (cattle-shed) to celebrate Gorva padva.  Puja is performed 

in the gotho. Bhooti is placed at the entrance of gotho. It is believed that the 

bhooti is for cowherd who goes to the forest with the cattle for grazing. But that 

day no one other than your family members should eat that bhooti. 

Photo 5.12: Bhooti during Gorva padva (Cattle worship) 

 

Source: Priyanka Velip 
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Photo 5.13: Worshiping cattle on Gorva padva 

 

Source: Priyanka Velip 

The cattle are decorated with roza (marigold flowers) and fov and boiled 

edible tubers are placed around the necks of the cattle. On the same day after 

gorva padva, community members go together to the forest and cook their meals 

called as padvya jevan (special lunch on padva). Male members go to catch crabs 

in the rivulet whereas women collect firewood, water, and vegetables from the 

forest. Children play around in the forest. The whole community is involved in 

cooking the food. Food is served on the leaves to the community members.  

On the Ooshtann day, food is cooked specially with the first kumeri 

produce brought by the community and which is offered to God in the local 

temple. 

During the harvest of nachne, tor, kulid and vori, a special kannh (a sweet 

dish) is prepared at the side of the khalar (field) even while the harvesting is 

under process. The sweet is usually prepared from the grain that is being 

harvested. For example, when tor is being harvested a sweet dish called tori 

kannh or manganeh is prepared. When vori is harvested, then vori kheer is 

prepared for all the community members who have joined in helping the harvest 

process. This practice is called kamol.   

After the harvest of paddy, the community prepares pollhya bhakri by first 

soaking rice overnight. The water is then drained and the rice is ground into a 
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paste with some salt. Then a chapatti is made by hand and covered with a banana 

leaf. A fire is made with sheeri (small wooden sticks) and bhakri covered in 

banana leaves is kept on the fire for roasting. This pollhya bhakri is served with 

kullhya kismur (a dry crab preparation) or with mirsange kudko (chilly) or bangda 

kismur (a dried fish preparation). 

Shiva (2010: 104) stated that “W(w)omen were the world’s original food 

producers, and continue to be central to food production systems in the Third 

World in terms of the work they do in the food chain”. Even amongst the Velip 

community, cooking is taken for granted as the responsibility of women and this 

work is not given any recognition. Women have the responsibility to plan the 

whole process from thinking about what to cook, how much to cook, how to get 

cooking ingredients, how much to keep for the next day or for the future years and 

also how much to share as a part of community rituals like Voro.   

Most food in the Velip community is usually served on banana leaves or 

on patravalis (leaf plates made up of leaves that are available in the forest). 

Patravalis, used especially during wedding times were normally made from dry 

mauli pannha (locally available mauli leaves), chara pannha (locally available 

leaves chara leaves) or pansa pannha (jackfruit leaves). There are many rituals 

and practices wherein people offer food, and these religious offerings are done on 

patravalis. Patravalis are required to serve the food for these special occasions 

and they are required in bulk which is around 800 to 1000 if there is a wedding in 

the family. These are eco-friendly as they can be thrown away after use and are 

bio-degradable. There is a ritual called Asdi poonav or Ashadi poornima in 

Marathi wherein people eat on karmala leaves on that special day. In earlier times 

people used to carry food while going for cattle-rearing in the forest. That time 

people used to carry food wrapped in leaves called bhooti which is like today's 

modern-day tiffin box. Nowadays, however some people in the community use 

plastic plates during festivals or for weddings. Making of patravalis was a task of 

women and was time-consuming to produce Patravalis are also more costly 
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compared to plastic plates which are now easily available in the market at a cheap 

price.  

5.9.1. Preparation of Patravalis: 

Mauli pannha (mauli leaves), chara pannha (chara leaves) or pansa 

pannha  (jackfruit leaves) are collected from the forest and for the preparation of 

patravalis, they are required in bulk. There are special places where you get these 

leaves and that is, in the kupp (cashew plantation area owned by the forest 

department). Every year the forest department holds an annual pauni (auction) of 

the kupp. Once you take leaves from the kupp to the home, one has to cut off the 

stem of the leaves with the help of a cutter. The next day the leaves are put out in 

the hot sun to dry the leaves. Then one has to arrange a bunch leaves with some 

weight or heavy things on the leaves like stone or some other solid object so that 

the leaves get pressed and help to get the proper flat shape of dried leaves. 

Meanwhile one has to make a fine, thin, needle-like string of coconut palm leaf 

called shegar which acts as a pin to join two leaves together. Once dried leaves 

are pressed and straightened one has to stitch them together with the help of 

shegar. To make one patraval you need a minimum of eight leaves. They are 

stored in bunches of 100 patravalis in one bunch.  
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Photo 5.14: Patravali and shegar 

 

  Source: Priyanka Velip 

 

5.10. Gavti vakhad ( Local Medicine) 

The Velip community has local knowledge about the forest and its 

environment. By looking at the clouds or the sky, elderly people can predict 

whether it will rain or not. By spotting or listening to the cry of a cuckoo bird, 

they predict the beginning of monsoon season in Goa.  

As the Velip community members spent most of their time in activities 

which are directly or indirectly connected with the forest and its surroundings, 

they have earned expert and indigenous knowledge of plants and herbs, leaves 

and shrubs, bark and roots, fruits and flowers, seeds and deek (sap) which have 

medicinal properties to cure disease. Branches and leaves of certain trees like 

sheeg, shemo, karo, vavlo, huro, bibo, gaaleh and ritoh are toxic and therefore not 

used in local medicine.  

Gavti vakhad was the only way to cure diseases among the Velip 

community. There use to be a special person who used to give gavti vakhad. A 

female expert in gavti vakhad was termed as vaizin and male expert was called as 

vaiz. There are community members in the Goval, Khola village with Vaiz as a 
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surname. Velip members have a concise idea about the medicinal plants as it has 

become part of their life. 

Churki, sapse kadul, vaal, nagudo kudo, chand kudo, aalama sal, arjuna 

ruk, narval, dhave kodul, fatfati, and many more are used for treating different 

diseases. Some medicinal plants have no names yet are known only by the 

community and used by the community members. The leaves, bark, sap, roots, 

stems, flowers of the plants, trees and creepers have medicinal usages.  

A study (Debbarma et al. 2017) carried out among the Mandwi tribes of 

Tripura district stresses the importance of documenting traditional ethno-

medicinal plants as it is a rich traditional knowledge system of that tribal 

community.  Sillitoe (1998) discusses the challenges for researchers today to 

focus on this traditional practice of medicine due to the supposed superiority of 

modern medicine. 

 

Photo 5.15: Medicinal plants collected from the forest 

 

Source: Priyanka Velip 
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5.11. Dress 

Photo 5.16: Velip woman in dentuli saree 

 

Source: Priyanka Velip 

Although today the use of the dentuli saree as depicted above in Photo No 

5.16, is not in use by the younger generation, in earlier times, among the Velip 

community, males used to wear a kashti and women used to wear the dentuli 

saree without a blouse. The dentuli saree was usually made up of cotton cloth and 

it was usually in dark colors like red, maroon, green and black-bordered with 

shiny zari.  An elderly woman who was around 80 years old from Kinalkatta, 

Gaodongri narrated how it was safe and comfortable for women as most of them 

were working in kumeri plots. As most of the women worked in their kumeri 

plots, this pattern of wearing saree helped to cover their body from the harsh sun.  

The dentuli is a form of dressing restricted to the tribal communities of Goa and 

today used as an icon of the Goa State identity. This form of dressing among 

women is slowly vanishing due to stigmatization (Velip 2010). 
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5.12. Honey Collection  

There are many varieties of local honey available in the market. The Velip 

community due to their direct access to the forest, extract honey for their self-

consumption as well as for market purposes. Some of the locally known honey 

varieties are satode, konge, sonpohye, mote musa pohye, badyalee and kurpan 

badyalee. All these varieties depend on the type of honeybees. Out of all these 

varieties, the sonpohye honey is most costly as it is rarely available. Even if it is 

available, people do not want to give it away or sell to others as it is very effective 

in treating diseases, especially among children. This honey is yellowish in its pure 

form.  

There are many factors to be considered while the extraction of honey 

from the forest. The following is the process of extraction of honey followed by 

the Velip community:  

When the tallh (honey bee hive) is spotted on the trees, at least four to five 

people are rounded up to go for the extraction of honey. Sometimes it might 

require more people, depending on the height of the tree on which the tallh is 

located. If the height of the tree is approximately 20 feet high then you need at 

least two persons to climb the tree. If it is a shorter tree, then even two persons are 

enough to extract honey. Usually, a couple (husband and wife), participate in the 

extraction of honey. If the tallh is on a tree taller than 20 feet in height, then a 

group of four or five persons is involved in the extraction of honey. There is 

always a risk while climbing a tree for the honey. There is the risk that the 

honeybees might attack you. There are also apart from the several cases of 

honeybees attack, the cases of accidental death, death due to falling from the tree 

while extracting honey.  
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Box No. 5.1: Honey Extraction Case  

Mr. Ganesh Gurko Velip from Bhuper Gaodongri 

Mr. Ganesh Gurko Velip went to vanellha, a place where he has a cashew 

plantation and had noticed a tallh five days before. He called two friends to help 

in the extraction. All three went to the place where the tallh was, and lit a fire 

below the tallh with firewood that they collected from that surrounding area. This 

was to drive away the honeybees from the tallh. Once the bees had been cleared, 

his friends who were good at climbing trees, went up the tree and removed the 

tallh. During the extraction one of the friends got bitten by the bees and the sting 

took two days to heal.  

They had collected the tallh in a plastic bucket but before leaving the 

place, they made cone-shape out of leaves and filled it with honey and kept that 

honey as an offering to God at the place where they had extracted the honey. Only 

after offering some to God can one eat the honey.  

The tallh is squeezed till honey gets separated and then the honey is 

placed in a bottle or container. The honey was shared among the three people and 

what remained of the tallh after collection of honey, that is mennh (wax) is stored 

for later use.  

 

The narration above is to show the deep connect with the spiritual and the 

forest even in the collection of a produce that is considered as a medicine. 

Honey is also extracted but driving away the honeybees from the tallh by 

making noise around the branches of the trees or to just cut the select branches of 

the tree where the tallh is. Whatever be the process of honey extraction, the 

offering to Goa is an integral part of the process. Photo No 5. 17 below, depicts 

how the branch on which the tallh was, is brought to the village and fixed near the 

entrance of a village home. The branch on which the tallh is fixed with wax or 

tied with vaal (a fibre from a tree used to tie) and used to make more honey at 

home.  
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Photo 5.17: Honey making at home 

 

Source: Priyanka Velip 

 

5.13. Firewood Collection 

Just as cooking is done by women in the household, collecting firewood is 

also seen as another task exclusively done by women. Women go to the forest to 

collect firewood. In earlier times the whole family meal was prepared on a chull 

(mud stove) that was lit with the help of firewood. As women visit their kumeri 

plot every day to care for their kumeri plot, they collect firewood for their daily 

usage along their way to and from their kumeri plot.  

Kumeri cultivation at various stages of the process requires the collection 

of firewood. Women from the community fetch firewood for example while 

collecting saval or palloo for the crop, or while making the fencing for the plot. 

Then, in the month of December, after the harvest, the wooden sticks that were 

used for fencing are removed and used as firewood for cooking purposes. 

Nowadays women walk for miles and miles to collect firewood as it is difficult to 

get firewood in the forest captured areas and in many cases, forest officials have 

stopped people cutting trees for fuel consumption. Women carry loads of 

firewood on their heads. It is seen in Canacona especially in the month of 
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September after Ganesh Chaturthi men from the community go to the forest and 

cut branches of the trees as there is a belief that it is good time to trim trees during 

this time. The wood is kept out for drying for some days and then women clear all 

branches by separating leaves from the branches. They cut wooden sticks of the 

same size so that it is easy to carry on their heads. It is believed that if trees are 

cut later in November-December-January, there is the possibility of getting kuto 

(wood contagion). One of the respondents said that laakda  paile marlyar bari 

orta, bari vavat zata ani chad time vaparpak melta, late marlyar laakdak kuto/kid 

patta ani laakud barak zata (if we cut wood early it is good for protecting 

otherwise if we cut wood later wood we get contaminated fast). 

 In the months of October-November, early in the morning women go in a 

group into the forest to collect firewood at around 5 am. If there are three women 

in the family all three go to get firewood. They reach the location at around 6 am. 

Along the way, they collect wild creepers to tie up the bundle of firewood. 

Collected firewood is placed at one place after they are tied together with wild 

creepers to make bhoro (a bunch of firewood). Each woman then carries a bhoro 

on their head. They reach home at around 6 am and then start their daily 

household chores.   

During the Diwali vacation, girls from the community join in doing this 

type of morning activity. During my vacation breaks, I used to accompany my 

aunts, sisters and cousin sisters into the forest to collect firewood. Younger girls 

used to get barik boro (small bunch of firewood).   

Community people have knowledge about tress and know which are 

poisonous as this is an important consideration for the community while selecting 

trees. Branches of certain trees like sheeg, shemo, karo, vavlo, huro, bibo, gaaleh, 

ritoh, podoli, dimti or jino, oski or opshi and akshi are not used as firewood as 

they are considered as toxic. It is believed that fires from these woods may create 

toxic flames, which is harmful to the people and also that it alters the taste of the 
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food cooked over this wood. For example, if food like sweet dishes are cooked 

with the help of karo and huro firewood it turns kodu (bitter).  

Firewood is used for daily cooking activities as well as for pallho (a fire to 

ward of animals or to protect the community from the cold). Larger logs of 

firewood and large amounts of firewood are used for this purpose. Pallho is 

placed at the corner of the veranda of the house or at the centre of the aangan 

(courtyard or place in front of house).  Pallho is used especially during the winter 

season to protect from the wintry cold weather. Further, as villages are bordered 

by the forest and houses are also in scattered in isolated places there are 

possibilities of attacks from wild animals during the night time, therefore, pallho 

helps to protect from such attack from the wild animals. People also place pallho 

in the mashi when they stay overnight protecting the kumeri plots.  

Community people need firewood as family members are used to taking a 

hot water baths. Every family has a bhann (big pot) used for boiling water for 

bath. Bhann requires huge amounts of firewood.  Bhann is also used to boil bhath 

(paddy grains). Therefore firewood is required in huge quantities. Next to the 

houses of every family in the Velip community, one will find a khopp (small hut 

to store firewood). Every evening women get firewood from the khopp and place 

the firewood near the chull (mud stove) which is required for the next day 

cooking which starts in the early morning. Firewood should be properly placed in 

a khopp before the beginning of monsoon season.  

 

 

 

 

 

 

 

 



 
 
 
Chapter Five                                               Life and Livelihood of Velip Women  
________________________________________________________________________ 

155 
 

Photo 5.18: Collected firewood stored in a khopp 

 

 

Source: Priyanka Velip 

 

5.14. Water Collection 

The Velip community in Canacona, face serious problems of water -

scarcity. Most of the villages in Canacona are close to the forest areas. Places like 

Keri, Nadke and Avli have poor road connectivity.  Houses are located unevenly 

scattered in the hilly areas. People face many hardships due to the lack of basic 

amenities including water facilities. Directly or indirectly the pressures of water 

storage lead to any more problems. There are toilets in the house but people 

cannot use then, people cannot cultivate vegetables during the summer season, 

people postpone their celebrations like weddings due to shortage of water in the 

month of May when water scarcity reaches its height. There is a dam in Canacona 

that is the Chapoli dam reservoir that supplies water to the neighbouring areas. 

Chapoli village is just 1.5 km from the Chapoli dam reservoir and yet the villagers 

do not get the benefit of dam water. In most of the villages, people are dependent 

on natural springs, wells, bore-wells, lakes, rivulets, streams, ponds, etc. for their 

daily consumption. Collecting water for daily use is seen as women’s 

responsibility and task. Women walk miles in an uneven terrain to carry water. 
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They carry it on their heads. At one-time women carry one or two water pots on 

their head, and another pot held by their left arm. The situation is worse in the 

month of March, April, and May. These three months are tough times for family 

members. Women awake early in the morning at around 3 am and go for a 

collection of water as they have to wait for long in queues. They wait for their 

turn to come. With the help of a small bowl, they fetch water in their pots. This 

problem disturbs their housework chores and adds more to the burden on women 

in the community.  

 

5.15.  Pan and Chuno 

While smoking veedi or yeedi (local cigarette) is a habitual activity among 

the male members of the Velip community, pan chewing is common among the 

female members of the Velip community. These habits give them a sort of 

enjoyment and also boost their energy levels.  

Women particularly above the age of 50 years have the habit of pan 

chewing. Women carry a poti (small cloth bag) which includes pan (betul leaves), 

supari (arecanut/betelnut)), chuno (lime or calcium powder), a katar (cutter), and 

churo (local tobacco) refer Photo.5.19. All these ingredients are grown or 

available locally in the villages. Each family tries to grow pan and supari in their 

backyard and chuno is prepared at home once in a year.  

 

5.15.1. The preparation of chuno (lime or calcium)  

To prepare chuno, mario or tisrio (shellfish) are required. After Gorva 

padvo, women from the neighboring villages go to the beach sites of Galzibag, 

Talpan, Agonda and Cabo-de rama to collect shell fish. Once they get the clams 

after cooking them into a dish such as maria kismur or tisrio kismur or tisrio suke 

or curry, the shells are preserved and kept for drying. Usually this is done in the 

months of April and May, the months for purumet (preparation of storing or 

preserving things for the monsoon season).  
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Firstly, shenih (dry cake of cow dung) is collected from the field or if the 

family owns cattle shenih is made from their cow dung. In the evening the dried 

shells especially mario are placed in between the shenih covering all the mario. 

Then a fire is lit with the help of dead leaves of trees. All the shenih should catch 

fire and it should look like intense red hot fire and then it is kept overnight for 

cooling. The next day, early in the morning the cooled mario shells are separated 

from the ashes and kept in a container. Slowly water is added into the container 

with continuous stirring with the help of rod or a wooden stick. Later it is stored 

as calcium or lime paste for consumption. That is an annual activity.   

 

Photo 5.19: A poti with pan, supari, chuno and katar 

 

          Source: Priyanka Velip 

 

5.15.2. The preparation of veedi making:  

Usually, veedi is made up of leaves of devki pana, keli pana (wild banana 

tree leaves) and kudya pana.  To get these leaves one needs to go to the forest to 

collect them. The leaves are then dried in hot sun for one day. If one places these 

for drying in the morning then you have to collect them in the evening and the 

leaves have to be arranged one on top of another and kept under weight or 
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pressure so that the leaves do not fold. The leaves are then rolled into a veedi and 

filled with tobacco inside. Both ends are turned in so that the tobacco does not fall 

out. Lastly, it has to be tied with thread at the center of the veedi. Then it is ready 

to smoke.  

This whole process of chuno making or veedi making is not supervised by 

any expert as it is a routine practice of people in the community. There are also 

some other practices followed by the Velip community such as the use of seeds of 

ritoh as detergent to wash clothes, gaaleh used as an anesthetic agent to catch 

freshwater fish from the pond or kul a basket made up of bamboo sticks used to 

catch crabs from the running water of val (stream). 

 

5.16. Collection of Wild Seasonal Vegetables, Fruits, Tubers 

and  Flowers  

The Velip community is dependent on forest resources for their daily 

consumption. Collecting wild edible roots and fruits is an important activity for 

the community as not only are these important ingredients in the diet, it is needed 

to sustain the livelihood of the community who apart from needed these for self-

consumption are involved in selling or marketing these which are rarely available 

to the general masses. 

Some of the produce collected from the forest include: chivra, chunna, 

chaphera, nidduka, kasma, amla, kannera, chara, kannhna, chayi, honey, 

firewhood, wild flowers (surgha, oovla, kevda, chafi, medheh, karva,), 

mushrooms, killh (bamboo shoots) kullho (crabs), sai nuste (local river fish), 

kongeh (pinna) which are all naturally available in the forest. Some kumeri grown 

vegetables include: valhyechi, valachi bhaji, tamdi bhaji, dhavi bhaji or dheto, 

bhendi, gosali, padval, gud dhudi, kokon dhudi, and flowers such as roza, butav, 

shevteh and pat, and tubers like zaad khanga, khate kanga, chirko, karane, madi, 

mudlyo,chunkano and cheni. 
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Season-wise the availability of local produce might vary, for example 

during the rainy season, edible vegetables from the forest include: talkilo, tero, 

kudukechi baji, shirmandalee bhaji, ek pannha bhaji, sulyechi bhaji, arpule bhaji, 

tenya bhaji, and sasoo bhaji, and also valchi bhaji, alsane pana bhaji, bene 

(lady’s fingers), vaigi, nirpanas, gosali, padval, vaal (flat beans), amade, dodge, 

dude, karati (bitter gourds), karande, vali and muskachi from the kumeri plot. At 

the same time mushrooms like, killh and aakur are available. During winter 

season tambdi, mulo (radish), gadee (turnip), arsane, krela, tavshe (cucumber), 

suring, shago, dhavi bhaji, are found.  

 

5.17. Unwritten Community Laws in Canacona 

Traditional beliefs, including superstitions, styles of worship as well as the 

observation of rites and rituals are markers of culture. While studying the cultural 

practices of the Velip community related to forest and its surrounding, it is noted 

that there are various cultural practices which respect the controlling power of 

nature as well as community feelings. Tribals live in the forest areas and are 

dependent on the forest for their livelihood conserving forests for their future use 

is a very intrinsic aspect of their life. 

Customary law is a set of customs, practices and beliefs that are accepted 

as obligatory rules of conduct by indigenous peoples and local communities, 

which form an intrinsic part of their social and economic systems and way of life. 

Traditional or customary law is set by local people and evolves through shared 

experiences and a feeling of belongingness to the community. These laws are 

hereditary and are not in a written form. Customary laws define tribal 

communities and their cultural commitments and everyday activities. Customary 

law or traditional law dictates the use of and access to natural resources, rights 

and obligations relating to land, inheritance and property, the conduct of spiritual 

life, maintenance of cultural heritage and knowledge systems, and many other 

matters. Traditional knowledge is also a part of customary law. Knowledge about 
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authentic food, dance, folk songs, age old agricultural practices and ethno-

medicine are markers of the cultural identity of the Velip community. These local 

customary laws among the Velip community are dictated by the community 

elderly members under the leadership of the Budvant (a local leader) who also 

frames penalties for violators of these traditional local laws. The responsibility of 

preserving resources and abiding by customary law is the responsibility of every 

community member. 

Some of the community or local laws followed by the Velip community of 

Goa are: 

5.17.1. Pannh (Sacred Groves or Devraais) 

The concept of Pannh is still prevalent in some of the tribal belts of Goa 

and is the practice in Canacona among the Velip community. Pannh is the belief 

and customary practices of the community which protects nature and the natural 

environment by holding a certain patch of the forest as a sacred grove. Local gods 

Gode paik and  sateri for example, are believed to reside in the forest areas and 

the Velip worship these gods. The Velip do not practice kumeri or collect any 

forest produce anywhere near pannh areas. It is believed that trees, shrubs, 

animals, birds, bees, insects, snakes, found in pannh are sacred and are 

worshipped by the community members. Killing or hunting of any of these is 

prohibited in this area. 

There are many stories associated with pannh in the community that warn 

of the dangers if the pannh is disrespected or desecrated in anyway. These stories 

may have been created and narrated by elders in the village, to ensure that nature 

is protected that the youth understand the relevance and need for environmental 

protection. Some of the stories are as follows: 1) A man from Satorlim Gaodongri 

was crossing the pannh and he fell down there in the pannh and could not recover 
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from his illness, 2) A woman crossed the pannh during her menstrual cycle and 

she became mentally ill. There are many similar stories associated with it.  

In Canacona every ward has pannh but the most notable one is Devi pannh 

or Paik Deva pannh or Satidevi pannh in Satorlim, Gaodongri Canacona.  

5.17.2. Nassa zar: 

Nassa zar is an area situated deep inside the forest where there are natural 

vegetation and spring where water is accessible. Nass is considered to be the 

protector of the forest or jungle and the community believe that everyday Nass 

goes to this place. This place is also termed as Nassachizar or the place of Nass. 

People are scared to visit this place and like the pannh, there are several local 

stories associated with this.  

5.17.3. Khuti (Place of Worship) 

Khuti is an area which is sacred and therefore worshiped. Some families 

have a Garvai (an ancestral family lineage) near Khuti. Every family of the Velip 

community is part of a Garvai. This area is basically situated in the forest area 

and as people narrated, the Garvai has symbolic importance. As endogamy is 

more prevalent among the Velip community of Canacona, people decide about 

their relationships based on Garvai or Khuti. Community people do not practice 

kumeri cultivation near the Khuti. It is considered as a sacred place, a place to 

worship. 

5.17.4. Bhovni (Hunting): 

Like kumeri cultivation, hunting is also banned in most Indian States. In 

Canacona, among the Velip community, bhovni is a part of custom and therefore 

considered sacred as well as a source of food. Every ward in Canacona is 

surrounded by forest and natural vegetation where community people go for 
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bhovni, especially wild boar as wild boar was considered to be an enemy of the 

community whose livelihood depended largely on kumeri cultivation. 

 To continue with this age-old practice of bhovni, the community has their 

own laws related to it. Every male member of the family is supposed to take part 

in it.  There are however, some beliefs or taboos related to this activity. Firstly 

from Aasdi punav to Nayam parab which fall in the month of shravaan according 

to Marathi calendar bhovni is prohibited as it is considered to be the reproductive 

period of wild animals. Secondly, while hunting, if community people find 

pregnant female animals or injured animals or even immature animals, they do 

not kill them.  

There are types of bhovni for example vidhichi or devachi bhovni, pishya 

bhovni, varsachi bhovni, ghava bhovni, margati bhovni and shelyachi bhovni. 

When an animal is killed, first Velips offer pan vido and then some of the meat to 

the God after which they cook a little bit of the mean on a wood fire from wood 

collected in the forest. They eat those few pieces in the forest itself with a little 

piece of coconut. Then the meat is parceled in koshti (a parcel made with karmala 

leaves that are turned face down so that meat is fully covered). The koshti is tied 

with fibre from wild creepers and distributed among ward members. The one who 

kills the animal gets a larger share. Every family in the community gets their 

share.  

The importance of bhovni to people of the Velip Community can be seen 

through the fact that bhovni features in local festivals like dhalo, women sing 

songs about bhovni and also depict aspects of hunting, mimic animals and hunters 

in the dances done on the mand.  
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5.18. The Velip community and Changing times  

There are changes resulting from the socio-political and economic realities 

in Goa today that have had impacted on the life and livelihood of the Velip 

community. While many of the younger generations like myself have had access 

to education, first-generation learners are struggling to get into the employment 

sector, though few have jobs even in the civil services. Education has been 

viewed as a social agent that will enable social mobility (Deshpande and 

Zacharias 2016) but that has not been the reality for many. However, accessing 

education, the need to move out of the remote village for education has impacted 

the social fabric of the community. Alcoholism among men and domestic 

violence is not uncommon and as a result, family members especially women are 

facing a lot of hurdles. Children are not able to focus on their studies which 

results in getting low grades in their studies due to the family atmosphere 

triggered by alcoholism. Many first-generation learners have difficulties in their 

studies because of language problems.  

In olden days, community members had no idea that they could earn 

money by selling forest produce as they were not aware of the market demand. 

Besides, there were no transport facilities. Today, especially the women of the 

Velip community who are the chief gathers from the forest as well as the ones in 

control of the kumeri cultivation, are more empowered and now even capable of 

handling a business of selling things which they get from the forest or from the 

kumeri plot. There was earlier lack of opportunities for women to participate in 

decision making at home as their contribution to the family affairs was 

unrecognized but that is slowly changing. 

The Velip community too gets affected due to the developmental changes 

which are happening in the society. Capitalism has taken away the true essence of 

community consciousness. People are involved in selling their knowledge, 

cultural assets, and eco-social environment and they cannot be blamed for being 

vulnerable to the demands of the present capitalist society. Despite changes, the 



 
 
 
Chapter Five                                               Life and Livelihood of Velip Women  
________________________________________________________________________ 

164 
 

Velip community continues to be close to nature and continue to hold precious the 

traditional occupations and connections to the forest although the risks and 

dangers of attacks from animals in the forest and the strong arm of law is 

prevalent.    

While some practices have changed, others like aavli bhojan, van bhojan, 

matan, shele bhojan, are still part of village tradition. 

Because certain products are now easily available in local markets, 

changes such as the use of umbrellas and raincoats have replaced kamol (blanket), 

konneh (made up of coconut leaves) and guramoh (made up of leaves of trees) 

which were natural protectors from the rain. Though some women use just a kapet 

(plastic) for a raincoat. Nylon rope has replaced bhooti and dayeh, rope made 

from kumyache or kevniche (natural fibre). The process of making dayeh takes at 

least two-three months. The fibre of these two trees is collected and soaked in 

water for 15-30 days before it is dried and woven into a rope. 

 

5.19. Kumeri Cultivation, the Forest and the Eco- Velip 

 

Ecology is the study of the relationship between organisms and their 

environment and the environment consists of the surroundings within which an 

organism interacts. According to Griswold (2013), the identity of a community is 

made up of many dimensions including knowledge, belief, art, morals, law and 

habits acquired as a member of that community and Basham (1996) has argued 

that a mixture of knowledge, practices and cultural traditions is usually passed 

down from generation to generation. All this contributes to the identity of a 

community. Among the Velip community, traditional and indigenous knowledge 

in relation to the local environment and its surroundings has become an integral 

part of the culture and identity of the Velip. The age-old traditional cultivation 
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method of kumeri cultivation is an intrinsic part of the custom and livelihood of 

the Velip community of Canacona.  

Many environmentalists and botanists have been critical of this traditional 

cultivation method which is reputed to involve processes which involve cutting 

and burning of trees. But as is evident through this thesis, the Velip community 

have been practicing this age-old occupation to sustain their families and 

therefore are more concerned about the preservation of nature for future 

generations to be able to sustain their livelihood too. They always keep in mind 

that nature is sacred and there is a need to protect the nature. The close connection 

between nature or the forest and the life and livelihood of the Velip community is 

portrayed or depicted in the traditional songs of the Velip community. Words like 

Vanadevta and Dhartimai refer to the forest as mother goddess or mother earth 

and are used to hold nature as sacred.  

Sareen and Bakshi (1993) have discussed how the daily life of tribal 

communities is often expressed in their songs. The songs above demonstrate that 

nature, the forest with all its flora and fauna and kumeri cultivation is part and 

parcel of the identity of the Velip community. 

Some of the songs on the kumeri cultivation from Quepem and Sanguem 

are reproduced below: 

Song No 5.1 

Kamat tori gatlya gaudyan 

Ek dis chopak gellya makdage pairi!! 

 

Gauda has sown tori in the kamaat 

(kumeri plot) 

One day I went to see it like a monkey 

visit!!  
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Song No 5.2 

Ran marun shahar kela kuddekarani  

Shahara paloun chedu dila 

gulekarani!! 

 

People from kuddem cleared the forest 

and made a town 

By looking at the town gulem people 

got their daughter married  

 

Song No 5.3 

Kamta mere aalu alukori……….,2  

Dhuri dilya rasik mare bai…….,2 

Apovjata shankar mare bhava…,2 

Apov gela dhadna muge saheyi….,2 

Dile vai dukta muge paeh……,2!! 

 

Women are doing weeding inside kumeri 

plot…….,2 

Rasika got married far…….,2 

brother Shankar went to invite her...,2 

in-laws are not sending…..,2 

she feels lonely…..2!! 

 

 

Song No 5.4 

Kamta khober gha tum kot kiteako(2) 

Metral dhud Potai Farik Korunko, 

Odhi bhor Maolar roilolo godo, 

Char vors jal go Kamt dovlear paddo(2) 

Polici legun dinai ulovcheak, 

Dinai te zada gai galuk. 

Why are you all bothered about 

kamat? (2) 

Have to pay money, 

Have planted millet on the ground, 

Since four years not planted crops in 

the kamat (2) 

Police are keeping eyes, 

Not allowing us to cut trees.  
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Song No 5.5 

Kamat marla raman shev reh shev   

Kamat marla raman shev reh shev  

Oozosho gatla raman shev reh shev 

Oozosho gatla raman shev reh shev 

Toricho gatlo raman shev reh shev 

Toricho gatlo raman shev reh shev 

Tori killon yello raman yello shev reh shev 

Tori killon yello raman yello shev reh shev 

Tor fulon yello rama shev reh shev 

Tor fulon yello rama shev reh shev 

Tor sadya yello rama shev reh shev 

Tor sadya yello rama shev reh shev 

Tor kadu gello rama shev reh shev 

Tor kadu gello rama shev reh shev 

Tor bodu gello rama shev reh shev 

Tor bodu gello rama shev reh shev 

Tor ghara aadlyya raman shev reh shev   

Tor ghara aadlyya raman shev reh shev Tor 

viku  raman shev reh shev 

Tor viku  raman shev reh shev 

Tor ookdo gatlyo raman shev reh shev 

Tor ookdo gatlyo raman shev reh shev 

Tor ookdon khallyo raman shev reh shev 

Tor ookdon khallyo raman shev reh shev!! 

Ram has started kamat plantation 

Ram has started kamat plantation 

Ram has put fire  

Ram has put fire 

Ram has sown tori 

Ram has sown tori 

Tori has grown up Rama 

Tori has grown up Rama 

Tori flowering Rama 

Tori flowering Rama 

Tori pods are seen Rama 

Tori pods are seen Rama 

Rama has gone to pluck Tori 

Rama has gone to pluck Tori 

Rama has gone to harvest Tori 

Rama has gone to harvest Tori 

Rama brought Tori at home  

Rama brought Tori at home  

Rama has sold Tori  

Rama has sold Tori  

Rama has kept Tori for boiling 

Rama has kept Tori for boiling 

Rama ate boiled Tori 

Rama ate boiled Tori 

 



 
 
Chapter Six                                                                                         Conclusion 
__________________________________________________________________ 

168 
 

CHAPTER SIX 

CONCLUSION 

This concluding chapter of the doctoral project titled Shifting Cultivation 

in Goa: Livelihood & Rights of Women of the Velip Tribe, summarises the field 

realities studied through field narratives from an academic, critical and gendered 

lens, in an attempt to address the objectives of this study.  

In this thesis, we have tried to understand the different processes and 

stages involved in kumeri cultivation and have documented the different practices 

associated with kumeri cultivation among the Velip community of Canacona 

which is unique to this region. I say it is unique because it involves local cyclical 

knowledge that has been handed down from generation to generation in the 

vernacular form which this study concludes bears some distinct features that are 

different from the shifting cultivation documented in secondary sources. The 

whole process is detailed in Chapter Four.  Analysing the secondary literature we 

see that while there are some similarities in carrying out this occupation (which 

are discussed in Chapter Three and Four), yet there are some unique rituals and 

practices associated with the practice of kumeri cultivation.  

The prime uniqueness about kumeri cultivation among the Velip 

community is the significance that it holds for the community and the symbiotic 

relationship between kumeri cultivation, and the rituals, beliefs and the life of the 

Velip community. This thesis brings out the reasons why kumeri cultivation is 

important in the lives of the Velip community and highlights the involvement of 

Velip women in the processes, stages, rituals, and practices associated with 

kumeri cultivation. 
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Also highlighted in this thesis are the impacts of State legislation on the 

traditional practice of kumeri cultivation and the livelihood patterns of the Velip 

community. This thesis has traced the trajectory of law and policies associated 

with kumeri cultivation and tried to understand both Government and customary 

laws. We have attempted to understand if the people of Velip community are 

aware of the laws and to access the impact of the law that has controlled or even 

banned the practice of kumeri cultivation on the lives of those who are dependent 

on this as a source of livelihood. Finally, we argue that this thesis fills the 

lacunnae in knowledge about the Velip community, the significance of kumeri 

cultivation to the communities such as the Velip community, the inherent 

preservation of nature and the hurdles and struggles faced by the community that 

depends on the practice of kumeri cultivation for their livelihood. 

 In this concluding chapter we will focus on some of the factors impacting 

on the livelihood and rights of the Velip Community to make a case for the 

following: 

1. Inclusion of communities engaged in kumeri cultivation in the framing of 

State law, particularly law about kumeri cultivation as it not only impacts 

the occupation of these communities but also their culture, identity and 

livelihood. 

2. To dispel patronizing, biased and incorrect attitudes about communities 

such as the Velip community whose livelihood depends on kumeri 

cultivation such as ‘primitive’ or ‘backward’ as there is a rich knowledge 

system that exists within the community which has sustained the practice 

as well as the environment and ecology. There is among the community a 

strong value system and collective culture demonstrated through practices 

such as voro, protection of sacred groves, preservation of seeds, organic 

farming, health and medicinal plants to list just a few. 
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3. To inform readers that communities engaged in kumeri cultivation are not 

disrespectful of the environment but have everything to gain from its 

preservation. There are numerous myths existing related to tribes and the 

forest, particularly those relating tribal livelihood with climate change.  

4. To fill the present lacunae in the knowledge about the Velip community, 

the agency of Velip women and kumeri cultivation. The position of tribal 

women is more misunderstood and their contribution is never recognized. 

5. To launch ideas that would protect kumeri cultivation as it is an intrinsic 

aspect of the culture, identity, life and livelihood of this community. 

Summarized below are some of the concerns around livelihood and rights 

of the Velip Community that have emerged from this thesis: 

 

6.1.  Hierarchization of knowledge  

This thesis argues that most literature on shifting cultivation has been 

documented by scholars from outside the community not actually engaged in the 

shifting cultivation and that there is a problem with the location of the voice of 

critique. According to some post-modern scholars, the cultivation of knowledge 

or the expansion of knowledge as a result of the enlightenment is not delivering 

freedom or liberty or democratic development rather, it has increased social 

control and domination (Foucault and Gordon 1980). Foucault was critical of the 

hierarchization of knowledge and argued that knowledge was no longer about 

human freedom but the exercise of power (ibid 1980). This view holds true when 

one analyses secondary literature on shifting cultivation as well as State law and 

attitude towards the Scheduled Tribes. The present criteria followed for 

notification of tribal communities in India which are listed below, echoes this 

hierarchization:  

1. Indications of primitive traits, 
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2. Distinctive culture, 

3. Geographical isolation, 

4. The shyness of contact with the community at large, and 

5. Backwardness. 

 

6.1.1 Non Inclusion and biases in Research on Goa 

 

While there is considerable work on the history and sociology of Goa 

(Bhandari 1999; Bhat 2008; Correia 2006; Gaude 2009; Gomes 1996, 2004; Gune 

1979; Khedekar 2004, 2013, 2016; Newman 2001, 2019; Padoshi 1991; Pereira 

2017; Phal 1982; Satoskar 1979; Silva Gracias 1996; Sonak 2013; Xavier 1993; and 

many more books), very scarce in these texts is information about the Velip 

Community. Some merely mention the community name or detail the community 

as the original settlers of Goa. This has been discussed in Chapter Three. 

Therefore there exists very little research on the Velip community and even less 

where the Velip community were the focal point for the researcher. There also 

exists some contradictory views like while defining the Velip community in the 

literature available. For example, some writers in their work described the Velip 

community as a sub-division of the Kunbis and in some as a sub-division of the 

Gawda community (Correia L. 2006; Gune 1979; Khedekar 2004; Satoskar 1979). 

This community has been misrepresented in research (Velip 2010).  

Similar contradictions exist in the literature on kumeri cultivation. Some 

scholars discuss kumeri cultivation as being hazardous to the environment and fail 

to acknowledge that it has been a source of livelihood that has sustained several 

generations of tribal communities. This detailed literature has been discussed in 

Chapter Three.  Further scholars have failed to view shifting cultivation from a 

gendered lens. Through this research, we have highlighted that kumeri cultivation 

is not only women’s occupation but her agency to sustain the community as well 

as its identity and culture. The involvement of the Velip women in carrying out 
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this occupation is detailed in Chapter Four. The symbiotic relationship between 

the community and the forest, the forest and the community’s livelihood, women 

and nature, nature and the spiritual beliefs of the community and therefore the 

sacredness of the preservation of the forest to every member of the community 

who depends and have depended on the forest for their survival for generations. 

  This researcher argues that due to the patriarchal nature of knowledge 

creation itself, the acknowledgement of this major role played by the Velip 

women in carrying out this occupation has never come into the limelight from the 

livelihood perspective.  

6.1.2. Definition of Tribe 

 

We have already discussed how the classification of tribes and the criteria 

and categorization of the community as Scheduled Tribe reveals a hierarchization. 

Further the different nomenclature used to speak of tribes such as: Vanvasi, 

Jungli, Adivasi, Bhumiputra (son of the soil), first settlers, early inhabitants, 

indigenous communities, tribes and the recent one that is, Scheduled Tribes are 

derogatory terms.  Then the certificate that the State issues to identify a member 

of the community as belonging to ‘Scheduled Tribes’ is in fact a ‘caste’ 

certificate. 

The debate initiated by Varrier Elwin and G S Ghurye (Guha 1999) 

wherein Elwin was in favour of isolation of tribes from the mainstream society 

whereas G S Ghurye ‘s supported assimilation to the mainstream society, 

discussed in Chapter One seems to continue to this day and seems to inform most 

discussions around tribal communities. The voice of the communities concerned 

has not been heard and the option of human agency and self-determination of 

community members has not even been seen as an option. 
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6.1.3. Orientalism in the views on tribe and shifting cultivation 

 

There were many scholars who have defined shifting cultivation from 

academic as well as from critical perspectives. While defining this occupation, 

scholars fail to realize its impact on those who are dependent on it for centuries. 

Orientalism is a critique of Western texts that have represented the East as an 

exotic and inferior other and constructs the Orient by a set of recurring 

stereotypical images and clichés. Said's analysis of Orientalism shows the 

negative stereotypes or images of native women as well (Said 1995).  While 

defining tribe and their traditional occupation like shifting cultivation 

academicians, environmentalists, botanists, and scholars have demonstrated an 

Orientalist perspective which has most often promoted inferior, exotic and even 

inferior and negative images about tribes may have led to strengthen ill-treatment 

and biases that have now put kumeri cultivation into crisis.  

 

6.1.4. Tribal voices not included in State law formation 

 

The Government of India laws and state-specific laws are initiated from 

time to time. The Forest Conservation Act, 1927, the Forest Conservation Act, 

1980 and the New Forest Policy, 1988 were enacted to protect the forest as a state 

or national resource. At the same time, the Government has set up various 

committees to deal with tribal issues and concerns as there were clashes between 

the forest departments and the tribals or forest dwellers. There are legal or 

constitutional safeguards like the Provisions of Panchayats (Extension to 

Scheduled Areas) Act, 1996 (PESA 1996), the Tribal Sub-Plan (TSP), and The 

Scheduled Tribes and Other Traditional Forest Dwellers (Recognition of Forest 

Rights) Act, 2006 ( FRA, 2006) and rules 2007 which were meant to address 

some of the prejudices that began during colonial as well as post-colonial period.  
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While there have been interventions as listed above, there have been no 

efforts to incorporate the voice of the community people in framing these laws 

that impact their life and livelihood. It is not surprising then that the community is 

ignorant of the laws.  

Some changes are seen after the introduction of National as well as State 

level commissions for the Scheduled Castes and Scheduled Tribes since 2011.  

Data from 2011 onward till December 2019 was sought from the Goa state 

Commission on the number of pending cases under ‘atrocities’ since its 

establishment. There have been 225 cases seeking their rights. As my particular 

interest was to understand the level of awareness of State interventions be it to 

control or empower the community and if forest-dwelling communities seek their 

rights through this mechanism. I was informed that since 2011 there were only 

five cases and out of these five cases, three were from Canacona against the 

Forest officials.  

Since 2011 there has been an increased awareness of provisions in the law 

among the tribal communities. According to the information provided by the 

Directorate of Tribal Welfare, Government of Goa, Panaji, in Goa the Scheduled 

Tribes and Other Traditional Forest Dwellers (Recognition of Forest Rights) Act, 

2006 was implemented from the year 2011-2012. The total number of applicants 

since 2011 to 12 December 2019 (letter from the Directorate of Tribal Welfare) 

from the Scheduled Tribe community who have filed for their rights under this act 

was 6094 and the total number of beneficiaries was 104. Out of these 6094 cases, 

the total number of applicants from Canacona was 2555 and the total number of 

beneficiaries from Canacona was 17. The total number of applicants claimed 

under the ‘community rights’ since its implementation to December 2019 from 

Goa and specifically from Canacona was 105 and the total number of applicants 

claimed under the ‘individual rights’ since its implementation to December 2019 

from Goa and specifically from Canacona was 2450. The total number of 

applications shows their concern about their rights. 
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The land has always been the most important asset in progressive human 

stages and there are mythological as well as factual stories associated with land 

and its people in most communities. Similar was the case in Canacona, Goa.  As 

each village in Canacona is surrounded by dense forest and each ward ends up 

with a forest edge, the tribal communities in Canacona have been dependent on 

the forest and natural resources for their livelihood and survival. Within the Velip 

tribal community, they had their own local laws or self-governance. Each ward 

even today is headed by a Budvant or head with twelve vangdis (twelve 

members). They take decisions on mand (a sacred place to take community 

decisions and also to perform sacred rituals and practices). The customary laws 

and rights on land, forest, water, spring, trees, and animals are worshipped and 

therefore protected even before the existence of the Government laws. 

 

6.2. Other concerns related to the implementation of State Law 

 

As discussed above, there are cases seeking justice. Laws concerning 

safety and security are now introduced but there but no proper implementation 

which leads to an increase in clashes or crimes against the marginalised 

communities. 

One of the prime aspects of the marginalization of the Velip community is 

the implementation of forest law and the non-implementation of the Forest 

Dwellers Act, 2006. There are individual rights and community rights over forest 

land but people are not aware of it. The power structure in society is that State 

Laws act as power and community practices and rituals are defined as a 

livelihood. Because of loopholes in the administrative system of the Government 

implementation is poor and that makes a mockery of the law. In fact, the tribal 

communities and more specifically women from the communities are the victims 

of the new developmental policies or laws or rights. The State promised that every 
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legislation on the panchayats in the fifth scheduled area shall be in conformity 

with the customary law, social and religious practices and traditional management 

practices of the community resources but is this implemented at the panchayat 

level?  

Narayan Velip from Avli, Khotigai, Canacona was cultivating a kumeri 

plot for many years without knowing that it was no more his land as per land 

record. Suddenly the claimant of the land occupies Narayan's age-old asset. 

Modernization, technology and computerization of land settlement records are 

used to alienate the local tribal community who have never claimed for their 

rights over the common property resources. Legalization has stopped the 

community people from cultivation as now some land record contains someone's 

name on a paper. Even after registering for my PhD, the then newly enacted law 

such as the Right to Fair Compensation and Transparency in Land Acquisition 

and Rehabilitation and Resettlement Act 2013, questions were raised across the 

country with regard to the development in the field of land and rights.  

A newspaper article (Tarun Bharat 6th May 2009) dated on 6th May 2009, 

reported that a delegation of the UTAA (United Tribal Associations Alliance) met 

the forest commissioner to stop harassment of the ST (Scheduled Tribe) people by 

the forest officials. There is the 73rd  and 74th Constitutional Amendment Act, but 

is it being implemented? The ST community unaware of all these constitutional 

safeguards and legislation to protect their rights. On 25th May 2011 there was an 

agitation by the UTAA at Balli which turned violent and where two youth from 

the community, late Mr. Mangesh Gaonkar and Late Mr. Dilip Velip lost their 

lives. One of the demands was to implement the tribal forest Act which was 

enacted in 2006 and was not implemented the state of Goa till 2011 (Gaude 

2014). 

On 8th October 2013, the Times of India reported that ‘89 kumeri 

cultivators get sanads’, and that the South Goa district administration handed over 
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sanads to 89 kumeri cultivators out of 3,000 applications made by the kumeri 

cultivators from Quepem taluka under the Forests Rights Act (FRA). 

The Goa Today, a periodical reported that the observations of a team of 

eminent environmentalists participating in a seminar held in the territory of Goa 

reported ‘Damage and plunder in the Forests of Goa’ (Goa Today 1982:243), but 

that due to lack of awareness and implementation, the ST community have not 

been able to make use of Government policies and programmes and also reported 

exploitation, discrimination, marginalization of tribes and their rights.  

The Forest Dwellers Act, 2006, which seems to be eco-friendly, human-

friendly, nature-friendly and community-friendly, ensures that tribal communities 

have access to land to practice their traditional source of income activities which 

means tribal communities are free to practice kumeri cultivation, but in reality 

people of Canacona are not allowed to practice this particular occupation. The 

forest department keeps a controlling eye on people. Sometimes forest officials 

remove planted trees citing reasons such as: It is government property, one cannot 

have income source from it, and one can guard it but cannot use it. Tribal 

communities residing in the mountainous areas now have access to land which is 

controlled by the forest department which restricts the communities in practicing 

their age-old occupation. An elderly woman respondent from Khotigao lamented 

that ‘we work day and night and at the end, we are not getting enough profit’, she 

hopes of being able to have the freedom of choosing any land to grow food for 

livelihood. 

Bina Agarwal shows how gender inequalities exist in Hindu inheritance 

law, Christian law and Islamic law and discusses the implementation of law 

particularly around agricultural land (Agarwal 2010).   

Respondent Mrs. Dropadi Velip said that aamcha paras forest chadd zada 

marta (the forest department cuts more trees than us),  aami tar zada laita kamta 

marun (we actually  grow trees while practicing kumeri cultivation). 

 



 
 
Chapter Six                                                                                         Conclusion 
__________________________________________________________________ 

178 
 

6.3.  Eco-Velip Women and their Livelihood  

The livelihood pattern of the tribal community has been the cause of much 

debate with little or no concern for the fact that the lives of the community 

members are interwoven with the forest and nature. They depend on the forest and 

the traditional occupation like kumeri cultivation for their necessities and survival 

which has made them protectors of nature and forest. 

Kumeri cultivation is practiced usually on the hilly slopes in the forests of 

Canacona of South of Goa, which was abundant in natural resources such as water 

and fertile soil. Women’s involvement in kumeri cultivation is core for sustaining 

family needs. They are the ones who are toiling without any rights and their 

unpaid work always undervalued (Krishna Raj 2009). Besides doing housework 

like cooking, cleaning, washing clothes, women also collect firewood, water, wild 

vegetables, fruits, flowers, tubers, and play an important role in kumeri 

cultivation. 

Vandana Shiva in ‘Staying Alive: Women, Ecology, and Survival in India’ 

focuses on the development, ecology and the gender debate, talks about 

ecological struggles in opposing the domination and exploitation of nature (Shiva 

2010). She further argues for harmony, sustainability, and diversity of nature and 

the role women in developing countries such as India play in this regard, arguing 

that there is a link between the degradation of women and the degradation of 

nature in society (ibid. 2010). Madhu Kishwar discusses how the Ho tribal women 

were denied land rights and the important role they played in sustaining family 

and community (Kishwar 1987).  

Already we find changes in the process of practising kumeri cultivation 

when viewed from a then and now perspective.  Therefore practising kumeri 

cultivation has become a problem at the same time it is a need of the family. And 

again searching for an alternative such as garden cultivation, is also seen as a task 

of women. 
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6.4. Seed Preservation – Women’s Agency 

 

In the Velip community, it is the women who decide how much to 

cultivate, how much food will be required for the family as well as for the 

community rituals, how much produce can be sold for generating income. Storing 

of seeds is also a task carried out by women. It is done in an interesting way, 

needing expert or knowledge of how to store seeds for the next year. Different 

fruits and tubers need different storing techniques which have been discussed in 

Chapter Four. Sometimes the knowledge regarding seed preservation is handed 

down from mother to her daughter, sister to sister, neighbour to neighbour, and 

from one village to another. There is a lot of pride in the vegetables that are 

grown in Canacona, particularly when they are in demand from people from other 

talukas of Goa. These vegetables are called kankonchi bhaji. In all practices 

associated with kumeri cultivation, the Velip women had agency including in 

knowledge of storing and preserving different seeds.  

In recent times however the Government through the agricultural 

department has introduced hybrid variety crops and the distribution of these 

hybrid seeds. This has affected and interfered with women’s knowledge and 

agency. The hybrid seeds have increased the yield productivity and therefore 

more and more people are opting for that. The seeds of the fruits and vegetables 

produced from this high-tech method cannot be stored or preserved or used for the 

next season, so every time the community members have to rely on the 

Government for seeds, making them dependent on the government.  

Claude Alvares in an article ‘Old-seeds- for-new? A word of caution!’ 

makes an appeal for the preservation of Goa’s traditional rice varieties (Goa 

Today 1984:12). Research on gender and green governance has focused on 

women's absence from forestry institutions (Agarwal 2010).  

 



 
 
Chapter Six                                                                                         Conclusion 
__________________________________________________________________ 

180 
 

When the British colonized India, they first colonized her forests. Ignorant of 

their wealth and of the wealth of knowledge of local people to sustainably 

manage the forests, they displaced local rights, local needs, and local knowledge 

and reduced this primary source of life into a timber mine. Women’s subsistence 

economy based on the forest was replaced by the commercial economy of British 

colonialism (Shiva 2010: 61).  

Further, 

Seeds are the first link of the food chain. For five thousand years, peasants have 

produced their own seeds, selecting, storing and replanting,  and letting nature 

take its course in the food chain. The feminine principle has been conserved 

through the conservation of seeds by women in their working food and grain 

storage. With the preservation of genetic diversity and self-renewability of food, 

crops have been associated the control by women and third world peasants on 

germ plasm, the source of all plant wealth. All this changed with green 

revolution. At its heart lies new varieties of miracle seeds which have totally 

transformed the nature of food production and control over food systems (Shiva 

2010: 120).  

In ‘Biopiracy: The Plunder of Nature and Knowledge’, Vandana Shiva 

discusses the issue of patents and corporate control of the natural world, calling it 

the colonisation of seeds (Shiva 2012). Shiva (2012: 49) claims that, 

Processes like hybridization are the technological means that stop seeds from 

reproducing itself. This provides capital with an eminently effective way of 

circumventing natural constraints on the commodification of the seed. Hybrid 

varieties do not produce true to type seed, and farmers must return to the breeder 

each year for new seed stock. 

The commodified seed is ecologically incomplete and ruptured at two levels. 

First, it does not reproduce itself, while by definition, seed is a regenerative 

resource. Genetic resources are thus, through technology, transformed from a 
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renewable into a nonrenewable resource. Second, it does not produce by itself, it 

needs the help of other purchased units. And, as the seed and chemical 

companies merge, the dependence of inputs will increase. Whether a chemical is 

added externally or internally, it remains a external input in the ecological cycle 

of the reproduction of seed. It is this shift from ecological processes of 

production through regeneration to technological processes of non-regenerative 

production that underlies the dispossession of farmers and the drastic reduction 

of biological diversity in agriculture. It is the root of the creation of poverty and 

of non-sustainability in agriculture. Where technological means fail to prevent 

farmers from reproducing their own seed, legal regulations in the forms of 

intellectual properties rights and patents are brought in. patents are central to the 

colonization of plant regeneration, and like land titles, are based on the 

assumption of ownership and property (Shiva 2012: 50-51).  

 

6.5. Inseparable relationship between Kumeri and Velip 

 

The Velip community is dependent on forest resources for their livelihood 

and to sustain family needs. According to the secondary literature it is known as 

the oldest method of cultivation and survival. My preliminary data on the 

percentage of families from Bhupar, Gaodongri Canacona involved in kumeri 

cultivation revealed that out of 120 families, 109 are practicing kumeri either fully 

or partially. Only 11 families are not involved as their parent house is practicing 

kumeri cultivation and they are getting kumeri produce from them. The 

importance of shifting cultivation as a source of traditional knowledge, livelihood, 

and belongingness as it is their ancestral occupation cannot be over-estimated 

among the Velip community. Many generations have survived and continued this 

as their way of life. It has become an essential part of their lives as it is associated 

with their socio-cultural practices.  
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The Velip community is considered as a marginalised community in 

comparison with other communities and kumeri cultivation is an important aspect 

of sustaining the lives of the community through this occupation. In my own ward 

(Bhupar, Gaondongri) there were hardly any Government servants. My father was 

the first one who had done his Matriculation Examination (at that time 11th 

Standard) from the Poiguinim school in the year 1974 from this ward. My uncles 

and aunts could not even get a primary school education. 

A respondent from Satorlim- Gaodongri said that involvement in this 

occupation gave him a sense of belongingness as most of the community 

members from his ward were practising it. Involving in this age old occupation 

gives rights of self-assertion. The same respondent feared that these are vanishing 

traditional cultural practices.  

Although kumeri is seen as a traditional, age-old occupation which is 

debated all the time by the environmentalists, botanists, and academicians, for the 

Velip community, it has become part of their culture, their rituals and ceremonies. 

It has become rooted in their daily activities directly or indirectly.  

During a wedding ceremony, both the bride and bridegroom are supposed 

to take part in many rituals. One such ritual is the haldi ceremony. On this day 

both the bride and groom at their respective houses are supposed to start the day’s 

rituals by placing toori in a kail. On the day of the haldi ceremony, a special 

sweet dish of tori is prepared. Ovla flowers are also important for marriage 

purpose. However much gold is used to adorn the bride, without an ovla flower 

garland, the marriage rituals are incomplete. The same way, without jino sticks, 

mango leaves, patt of different flowers, baskets from the Mahar community, 

rumda tree sticks, etc. a marriage ceremony is incomplete.   

For daily use items made up of wild creepers such as bowl and containers, 

fulfils the need to store food items. During annual zatra of Mallikarjun oski 

flower is offered to God and therefore oski tree and flowers is sacred to the Velip 

community. The community’s life, directly or indirectly is associated with this 
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occupation. Forest or nature is not just required by the Velip community in their 

daily lives, it is a way of living. They are happy to remain connected to the 

mother forest their whole life and perform an annual pooja and pray to nature 

and the forest through their life cycle rituals. 

There are certain community beliefs associated with kumeri cultivation 

and one such is once kumeri produce is ready for consumption one cannot pluck 

and eat fruits or vegetables inside the plot. It is believed that if one eats inside the 

plot than other people are free to take and eat. It is also believed that eating in the 

plot increases the chances of attracting wild insect, birds and animals. One is 

however free to eat outside the fencing of the plot. Then, those who grow chilies 

in the kumeri plot are not supposed to use katti (coconut shells) for combustion. It 

is believed that with the use katti the chilies get mutte (suffer from a plant disease 

which harms their productivity). It is also believed that one has to offer first fruit 

to the God or the protector. It is also believed that certain fruits like cucumber 

should be eaten only after a ritual called ooshatann. Kumeri cultivation features in 

several songs within the community as it is rooted in the daily life of the 

community, particularly the women. There are many unnamed practices among 

the community that are connected with kumeri cultivation. Once the job of palo 

galun zalo (putting dead tree leaves to the crops as manure) is done there is a 

celebration at home. Women make pole (dosa) with kaju chunnh which is eaten 

when work is done. Most of the rituals and practices of the Velip community are 

eco-friendly as discussed in Chapter Five. 

6.6. Interconnected Relationship between Velip and Nature 

 

The close relationship between tribal communities and forests have been 

much written about in the works of ( Bose 1971; Burman 1978; Chaudhuri et.al. 

2004; Cohen 1975; Hecht, Morrison, and Padoch 2014; Mahāśvetā Debī, 

Sengupta, and Sengupta 2002; Malik 2004; Narayan Parker  2000; Patil 2019; 

Paty, Tata College (Chaibasa, India), and India 2007; Reddy 2018; Seeland et al. 
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2000;  Verma et al. 2002;  and in the collection of stories ‘The Adivasi Will Not 

Dance’, by Shekhar who portrays life in Jharkhand. (Shekhar 2017).  In Canacona 

there are several families living inside the forest areas wherein the community is 

cut off from modern technology. Community rights have been neglected over the 

forest rights. Till date, people have no better access to road, water, electricity and 

other technologies. This has created a distinctive relationship between the tribal 

community and the forests. The current laws, policies, and rights do not favour 

people’s rights, rather it has created a sort of conflict between the community 

members and the forest officials.  Around 300 families from Gaodongrim living 

in the forest areas are claiming back their forest rights. The rest of the families 

have not been able to make use of the Government provision due to not meeting 

the mandatory conditions for the implementation of the act.  

Tribal communities living in the forest areas are dependent on the forest 

for their livelihood at the same time they also have ways of conserving forests for 

their future use. However, tribal communities have been accused of being 

destroyers of forests and nature. The forest dwelling tribal communities such as 

the Velip community, worship and protect nature through their local customary 

laws like pannh, khuti, nasazar, and many other practices. Despite this, there 

continue to be several myths associated with their traditional pattern of livelihood, 

namely shifting cultivation which has been for generations linked to indigenous 

traditional knowledge, food habits, rituals, cultures, language, region, dress and 

pattern of the lifecycle and demonstrated in this thesis. In fact, many rituals and 

practices exist without any title or name given to the ritual. Naming the ritual was 

not considered important as it is part of their lives and it was never required for an 

anthropologist, sociologist or researcher.  

Once on the field in Gaodongri, Canacona I noticed coconut shells 

scattered around the house so I asked why can’t you use to put fire then the 

women who were sitting there said that those who grow chilies don’t put it into 

the fire as it is believed that if you put it in the fire then chilies from the kumeri 
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plot will be rotten. I was wondering about the connection between these two 

growing chilies and putting fire on coconut shells. 

The work Sacred Ecology examines bodies of knowledge held by 

indigenous and other rural peoples around the world and asks how we can learn 

from this knowledge and ways of knowing(Berkes and Routledge 2018). Berkes 

explores the importance of local and indigenous knowledge as a complement to 

scientific ecology and its cultural and political significance for indigenous groups 

themselves (ibid. 2018). Kimmerer (2013) an indigenous woman scientist argues 

that plants and animals are our oldest teachers and therefore should be worshipped 

as a sacred entity and understand the generosity of the earth and learn to protect it.  

In earlier times, people from the Velip community were content with a life 

connected with nature and the forest and were not materialistic. They would 

hardly travel outside the community to buy things. Only once or twice in a year, 

they would go for shopping to Sadhavshiv Gad, a border area of Canacona and 

Karwar in Karnataka, for few items like churo (tobaco) and clothing. For wedding 

related clothing they would go to Babu’s shop in Mazali, Karwar where the owner 

would provide utensils for the community members to cook for all those who took 

part in zavli (shopping for a wedding). 

The community link or connection with nature can be seen through the 

simple way of living. Even in terms of entertainment, the Velip community had 

their own way of spending time or playing traditional games without spending 

money on costly toys and gadgets. For example in earlier times, people used to 

play games like logoyo, khutyani, veerani, fatrani, sipyani/gudani, langdi, talyat-

malyat, barani/guli danda, lipchani, doleh dapun, mehdini, mitani, tablani, 

kabaddi, kho-kho, chor-pulis, etc. wherein there was no need to buy things to 

play. These games were related to the environment where they use to live.  

Linking the term ecology and gender in defining the tribal community was 

a difficult task. Nevertheless, all these terms have some common understanding. 

The problem becomes more complex when one is evaluated over the other. 
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Knowing the indigenous knowledge means protecting the ecosystem. Destruction 

of indigenous knowledge means the destruction of the ecosystem and traditional 

occupation too. Tribal communities seem to be closer to nature because of 

geographical settlement and therefore they are highly dependent on nature as a 

means of livelihood. At the same time awareness of this makes the people be the 

protector of nature too.  

 

6.7. Velip Community, Women, and Knowledge of Medicine 

 

The Velip Tribal community had their own way of treating diseases. 

Community members were more dependent on the forest to cure health issues. 

They had knowledge about the medicinal usage of the forest produce. They 

preserved knowledge about the medicinal plants through sacredness, which is 

already discussed in Chapter Five as part of kadu parab. For some this traditional 

knowledge was a source of income. People from the interior of Canacona collect 

medicinal herbs and shrubs and sell it to earn some money. There are different 

ways of treating diseases. The knowledge about 1) when to take medicine, 2) how 

to take the medicine and 3) in what dosage, is not in a written form. This 

knowledge is in oral form and largely women’s domain. There are studies done by 

(Gomes 1993; Desouza  2000 ). 

While many criticize tribal medicine, narratives such as the experiences of 

Gary Holz, an award-winning physicist, documented in Holz and Holz (2013) is 

an eye opener. In 1983 Holz was diagnosed with chronic progressive multiple 

sclerosis and by 1988 he was a quadriplegic. In 1994 he was told he had two years 

to live, so in his desperate state, he decided to live with a remote Aboriginal tribe 

in Australia and lived to tell the tale of the value of the aboriginal healing 

processes.  
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6.8. Social Change, Development and the Community  

 

Kamat marap woh aamcha porvazacho dhandho (kumeri cultivation is our 

ancestral occupation) (Senior respondent from the field) 

As there is a growing demand for kumeri produce, today while some 

families are involved in self-sustaining kumeri cultivation, others are marketing 

their produce so that they can earn some money. In kumeri cultivation, however, 

people still do not use modern mechanical tools or chemical fertilizers. Collecting 

wild roots, tuber, honey, firewood, and other produce from forest boosts their 

earning capacity while practicing kumeri. 

Today, it is observed and found that many community people have 

developed their backyard areas to grow medicinal plants, fruit bearing trees, 

vegetable plants which they were directly accessing from the forest.  

From my childhood till date, I have witnessed the extinction of many 

things such as the wild flowers kavaso, the regular collection of ovla flowers 

fallen from the tree and making garlands to wear. The knowledge of making surge 

garland, medhe (wild flower) or going to maddhy to collect it, eating pitkoli fruits 

and even wearing wild flowers as earrings and necklaces. Makeup tips: using 

paste of chandan, or aboli leaves paste on our face, eating chapera and nidduka 

and later on playing with its seeds. Eating chara and keeping seeds for drying and 

then the next day, eating seeds by breaking the shells of it. Not asking questions 

on the relevance of pann and simply following what elders say. During the 

Christmas break going to hunting for kanera, chivra, chaphera, dhade, then in 

April for kasma and jambhla (jambhul).  

Making of dayeee does not exist as there is no domestication of cattle and 

therefore celebration of gorva padvo is just for namesake. Kumache and kevniche 

vayeh replaced by nylon rope. Bidna sola (Cocum) and aathamba sola replaced 

by tomatoes or aamtanh (tamarind) or aamchur. Chaye or wild tubers have been 
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replaced by potatoes. Local games are replaced by digital technology like mobile 

phones and laptops. Local food is replaced by fast food and local festivals are 

holidays for those who are working in the kumeri plot.  

Dominant state laws about kumeri cultivation have contributed to the 

further marginalization of the Velip community while some policies and 

programmes such as reservation for the Scheduled Tribes have aided community 

members to get Government paid jobs and this has changed the social status of 

those in service. Those however who are working at the bottom of the pay scale 

are not able to cope with today’s high cost of living in Goa. Due to jobs, many 

people cannot stay in the interiors regions of Goa such as Canacona, therefore, 

one has to settle down in the city for which one’s whole salary is spent. People 

from the tribal community have realized that jobs are not as attractive and that 

being in service has made them dependent when they were earlier self-reliant. 

Many people from areas such as Canacona are now choosing to invest in their 

traditional occupations like kumeri cultivation than to be in paid employment.  

For centuries nature was the source of security, livelihood, knowledge, 

devotion, identity, tradition and customary law within tribal communities such as 

the Velip Community. In the generation of my grand-parents, community people 

lived in the villages located in the forest and were dependant on nature. 

Communities moved about freely in the forest in search of medicinal plants and at 

the same time cultivated crops for their own survival wherever the community 

had settled. At that time, ownership of land was not a concern. Even during my 

father’s generation people from my particular ward as well as those from 

Gaodongri and Khotigao used to stay at Dhanno (at the top of the forested hill) 

which today people only go to for religious purposes. Due social change and need 

for access to better facilities like roads, schools, health care and modern medicine, 

as well as for markets, and other facilities for the monetary advancement, people 

chose to move from Dhanno to the bottom of the hills where they are mostly 

staying at present. This journey from Dhanno to the present settlement brought 
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about changes in the kumeri cultivation. The changes include a market oriented 

approach to the traditional livelihood and the emergence of settled agricultural 

activities on the plains and vegetable garden cultivation in their new settlement 

areas. Kumeri cultivation has now moved from being a self-sustaining source of 

livelihood to being an income generating occupation. 

Kumeri produce is today famous all over Goa, particularly the Kamta 

mirsang or Khola chilli or Canacona chilly, which is now highly in demand due to 

its taste. It is also because people use less fertilizer and more of organic manure of 

composted leaves which is detailed in Chapter Three. Most of the families try to 

cultivate chilies at least for their own consumption due to lesser availability of 

land for cultivation. Due to lack of availability of land, some families are 

cultivating or investing in their neighbours or relatives place. Different vegetables 

and chillies are grown in porus (winter season) and these chillies are called as 

porsa mirsang or winter chilies and for vegetables, it is called as porsa mirsang or 

porsa bhaji. Porus is done usually in the paddy fields after the paddy has been 

harvested, that is usually in the month of November with few similar procedures 

like kumeri cultivation where there is the availability of water. As Khedekar  

(2013: 23) stated. 

Chilli is a Goan product, which may be assumed from the fact that the Kulmi 

community traditionally grows and markets it in considerable quantities. This is a major 

source of their cash income. The area where chilli is grown is known as Kamtam- a plot 

of a specific area is marked for the purpose. The number of Kamtams measures the socio-

economic status of a Kulmi family, where the chilli is grown, planted and plucked. A few 

varieties of chilli are planted in an area adjacent to their homes for domestic uses. 

The sale price of kumeri produce was based on quality, quantity, demand, 

availability, nutritional values, and also market place or distance from the kumeri 

plot. The below mention is place/distance wise sale price. Detailed below are the 

prices of melon and chillies compared:  
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Table No 6.1: Location-wise prices of Melon and Chillies 

Market 

Location 

Price of (Moge/ 

Muskmelon) 

Rs 

Price of ( Dongri mirrchi/ 

Canacona chilles) 

Rs 

Canacona 50 500 

Margao 80 700 

Panaji 100 800 

Prices as on December 2019 

 

Tribal communities are known for their socio-cultural livelihood which is 

surrounded by natural vegetation, springs and mountains, and the forest was the 

prime source of livelihood for them. They followed earlier a sustainability pattern 

of livelihood. With education and modern technology in tribal belts, the 

community has started imitating cultural practices of ‘others’. Balancing the 

traditional and modern is sometimes a difficult task for the community people and 

it is often seen as women’s role to preserve custom and identity. 

The livelihood pattern amongst the Velip community today is changing 

from traditional to modern with the emergence of new ST elite within the 

community which has widened the gap of marginality. The exploitation or 

destruction of traditional systems has led to the destruction of traditional 

knowledge systems as it is not in a written form. The knowledge about the locally 

available forest produce is also not documented in a written form. Modernization 

has impacted the traditional pattern of livelihood, particularly among the present 

young generation. Therefore the forest which was considered as the community’s 

treasure is losing its significance.  

Once I was walking on the Goa University campus in the month of August 

and noticed saw shirgaal (small mushrooms) growing on the wet mud. I stopped 

two women who were working in the administrative block and asked them if they 

eat such small mushrooms and they said ‘no’. If this was in the interior villages, 
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people would have taken them home to prepare a dish. Many times when we 

travel from one place to another we come across different vegetables, plants, 

seeds, and because of lack of knowledge we are not been able to use it. The 

present generation, as well as future generation, will face this type of problem as 

there is no such bonding with nature as the connection between the community 

and the nature getting severed.   

 

6.9. Threats to this Livelihood 

 

We have seen in the earlier subsection how education and seeking a higher 

standard of living has impacted kumeri cultivation. There are several other threats 

and struggles faced which include:  

Environment and climate: Kumeri cultivation is dependent on 

environmental conditions. Sometimes, due to bad weather, there are chances of 

crops getting spoiled or destroyed. Some time due to heavy rain or no rain for five 

days can destroy crops. 

Rodents and other pests: Sometimes, when women store seeds for next 

cultivation, unfortunately, gets destroyed or eaten away by rats or insects. 

Sometimes, when the crop is ready to harvest wild animals or birds destroys it 

No guarantee of safe or healthy work environment: In the forest, there are 

often chances of getting infected by some wild insect, encounter a snake bite, or 

wild animals which may harm or destroy human lives. There have been instances 

wherein people have died in the forest due to lightening, snake bite while 

collecting mushrooms, people injured while hunting, or catching crabs and fresh 

water fish. Some people from the community have even died falling from the top 

of the tree while cutting trees. 

Community people joining paid employment even as temporary labor has 

transformed kumeri cultivators to daily wage labourers.  
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Today during vacation break from school the children go for summer 

camps, workshops, training courses, or for coaching classes but most of the Velip 

community children used to earlier accompany their parents in their work, help in 

house chore activities, and even collect water, firewood, and help watch over the 

kumeri plot.  

Today people are using forest produce not only to sustain families but also 

as an income generation source. Huge trees are used for making furniture and also 

for import and export purposes.  

Laws have also resulted in extensive land alienation in the scheduled areas 

of the country. The taking over forests by the Government has led to fights 

between the traditional cultivators of the kumeri plots. In several places, tribal’s 

have even lost access to their traditional or ancestral lands 

Community rights over the forest have been neglected which has led to 

conflict between the community members and the forest officials.  Till date, 

people living in the forest areas have no access to road, water, electricity, or other 

technologies for a better quality of life. This has created a peculiar relationship 

between the tribal community and forests. According to the press around 300 

families from Gaodongrim living in the forest areas going to get back forest rights 

however this is yet to be materialized. 

According to the Forest Dwellers Act, 2006, tribal communities have 

access to land to practice their traditional source of income activities which means 

tribal communities are free to practice kumeri cultivation but people of Canacona 

are not allowed to practice this particular occupation. There is a Forest department 

which keeps eyes on people. Sometimes Forest officials remove planted trees 

saying that it is government property and one cannot have an income source from 

it, and one can guard it but cannot use it. 

Practicing kumeri cultivation, while it is a need for those family residing 

near or in the forest, it has become a problem and people are searching for 

alternatives such as garden cultivation that is also the task of women. The age-old 
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way of coping with life by being self-sufficient has become a problem affecting 

women in particular. 

Earlier the community used to grow different crops in different plots. For 

example, there was a separate plot for nachne, separate plot for chilies, separate 

plot for tubers, separate plot for torand separate plot for vori thandul. Today 

access to land has been denied and this is under threat. 

Government subsidies for high yielding seeds and Self Help Groups 

(SHG) are also a threat to traditional knowledge systems and self-reliance of the 

community. By introducing a high variety of hybrid seeds and plantation crops, 

while short term profit has resulted, the State agricultural department holds power 

and control over the cultivation. It has made farmers more dependent. Our 

traditional way of storing and preserving seeds for the future is declining which 

results in a decline in traditional practices and traditional knowledge too. Kumeri 

cultivation as a livelihood is under threat.  

Laws and policies have resulted in more challenges to the community and 

greater vulnerability or marginalization from their source of livelihood. Therefore 

there is a need to give freedom to the community to protect their forest or nature 

which they have been doing for generations through their customary laws. 

 

6.9.1. Power, money, and threats to the system of voro 

 

For centuries the tribal communities especially were never a part of the 

globalised economy as they had their own traditional practices, the culture bound 

by a collective consciousness. The practice of Voro is one such example of 

sharing each one's expertise, which gave respect to the division of labor and 

occupational specialization among different communities. In one way the existing 

system among the tribal community gave the community cohesive power. The 

system of Voro created a peaceful co-existence and harmonious co-relations 

between the communities. The exchange of goods for goods shared productivity. 
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Exchange of goods for services shared each one's dependability.  And the 

exchange of services for services formed a laissez-faire economy.  

The system of Voro is dying or struggling in these contemporary times and 

the existing village pattern of inter-dependence is going to vanish completely.  

According to Karl Marx (Marx 1974:189) in his theory of alienation as a 

critique of capitalism, ‘Money is the alienated essence of man’s labor and life 

and this alien essence dominates him as he worships it. The same can be said of 

some of the changes within the Velip community, particularly to the practice of 

voro. Marx believed that capitalism was the cause for the division of labour in 

society, and thus was in favour of its abolition and wanted to replace it with a 

system of common ownership of the means of production (Fowkes and Fernbach 

1981).  

While the capitalist system thus promotes more efficient use of resources is also 

continually encourages higher levels of material, energy and informational 

resources. Private enterprise thrives on ever-greater consumption of the goods 

and services it produces. In all capitalist societies, people are sucked into a rat 

race, consuming more and more of the resources of the earth 

(Gadgil and Guha 1995: 121). 

 

Goa has been for the last five decades, a popular tourist destination that 

has resulted in a high per capita income in this state. It has been ahead of most 

states in this country even in terms of the laws that govern the area. There have 

been many women and child friendly laws such as the Portuguese Uniform Civil 

Code, Communidade Code, Goa Children Act 2003. The state perspective on 

tribal communities though has been problematic.  There is a need for better 

facilities for tribal communities of Goa. The literacy percentage of the Scheduled 

Tribes in Goa is 79.1% in comparison with the state average of 88.7%, therefore, 

there is a gap of 9.6% (Census 2011). Indigenous or local knowledge of forest, 

land, water, flora, and fauna should be preserved or protected. Tribal philosophy 
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and knowledge need to be assimilated into the formal knowledge system so that 

people can make use of it in their day to day life.  

 

6.10. Making a case for preservation of Kumeri Cultivation 

 

The value of kumeri cultivation is yet to be realized both by people from 

within the Velip community and those outside. During the final phase of my PhD 

work, in the month of August 2019, the life of the people of Goa was disrupted 

due to heavy rains. During that time the transportation of goods from 

neighbouring states was completely stopped due to landslides that happened at 

Choral and Anmod Ghats. It greatly inconvenienced people residing in cities like 

Panaji, Margao, Mapusa, and Vasco who faced a lot of hardships due to the 

shortage of food. The people residing in rural places like Canacona, Sanguem, 

and Quepem, engaged in kumeri cultivation were comparatively well off as they 

were able to meet their basic needs like milk, vegetables, and other food items. 

They had their own store of rice, chillies, dried fish, pulses, turmeric, tamarind, 

cocum, coconut and salt in bulk quantities to survive the food shortage in the 

market. Community people have spent their whole life doing all these things 

without recognizing their contribution to this sustainable village pattern.  

Mere romanticizing existing tribal society is no solution to preserving their 

livelihood and in this contemporary period, we need to address the debates raised 

by the environmentalists, botanist or academicians against kumeri cultivation.  

The voice needs to be heard therefore of those whose livelihood had depended on 

this occupation. Kumeri cultivation was a source of their livelihood and therefore 

a source of knowledge too.  There is a need to rethink the current patterns of 

development and give space for the experiences and knowledge of women of this 

community in the field of political, economic, and social spheres to bring changes 

and to encourage equality and sustainability. Harvesting Feminist Knowledge for 
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Public Policy argues for an inclusive approach (Jain and Elson 2011) and in the 

same way, the Velip eco-knowledge should be part of policy formation.   

The astonishing aspect of the system of agriculture was that it actually 

benefitted the forest: witness the best forests were invariably in those areas where 

kumeri was practiced. (Goa Foundation 2002:125). 

The Government of Goa has started an initiative with regards to legalizing 

the kumeri plots and giving land entitlement rights. The preservation of kumeri 

should be mandated as well. 

 

6.11. Challenges faced and future areas of study 

 

There were difficulties faced while carrying out this research as this has 

never been researched before. Further, the community members would often use 

terms which are hardly known by youth today so there was some difficulty in 

understanding the terms even though I belong to the Velip community. The same 

confusion was initially faced in understanding the measurement of kumeri plots 

and therefore had to be physically measured by this researcher. Then while 

referring to the processes, community members had their own, local, oral calendar 

and this researcher had to match it with the calendar that larger society 

understands.  

Terms of measurement used includes Ek aanahte, ek aateh, ek shher, ek 

manneh, ek pailee, ek kudo, ek khannh, ek kumh, etc. For example, donn aanahte 

means ek aateh, donn aateh means ek sher, donn shher means ek manneh, donn 

manneh means ek pailee, donn pailee means ek kudo, vis kudoh means ek khannh, 

vis khannh means ek kumh. It is the way of measurement within the community. 

Also, other ways of measurements like eeleshe, ek chemtibhar, ek muttbhar, ek 

konohli, ek haatashirbhar, ek padbhar, ek soop, ek vaarbhar or ek haatbhar, ek 

mudy, ek vaatoh, ek vaje, ek bani, has no proper measurement but used by the 

community members.  
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Whenever I had a conversation about my topic in my own ward, I used to 

easily understand as the places which they were referring to were known to me. 

But when I had gone to other places like Khotigao, Khola Agonda and Polem, it 

was difficult for me to understand the name of the places which are very confined 

to that specific ward and which are not even listed in the Panchayat data or 

anywhere for that matter. 

Field visits were occasional as it is not possible to go regularly so I could 

not visit each and every plot of kumeri for my study as people choose 

mountainous areas for the cultivation which were very difficult even for me to 

reach there.   

While doing this research it has strengthened my ideas about community 

life and livelihood and unlocked many new areas of interests. This project has 

opened new doors for further research on the topic in the future. Each aspect of 

the Velip community can be researched independently, therefore, there is scope 

for further future research and creation of new knowledge. The project of 

studying one’s own tribal community was an enriching as well as a challenging 

experience. Due to time constraints and also to be in the framework I have set 

focus on the limited aspects of the community life pattern. Daily activities of the 

community should be detailed. Therefore each aspect of the community life opens 

up for research independently. For example, the system of Voro can be studied 

independently to understand its roots and relevance, so also sacred groves, 

preservation of seeds, traditional medicine and so on. 

Being an insider and researching on one’s own community as stated by 

Srinivas (Srinivas 2008) will bring unheard voices of the tribal people to the 

mainstream. Scholars like Dr. Surya Gaude, Mr. Vijay Gawas, Mr. Devidas 

Gaonkar, Mr. Datta Velip, Mr. Sanjay Tawadkar, Adv. Joao Fernandes, and many 

young researchers including myself who are on the way to recognition of our 

contribution as tribal scholars.  
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GLOSSARY OF TERMS 

 

Aakur  Acrostichum aureum  

Aalama  Sal Local medicinal plants 

Aalu Colocasia esculenta 

Aamat  Curry made up of finger millet flour, green 

chilies, atma sol, salt, tor,  grated coconut and 

salt 

Aamil Traditional dish made up of finger millet-

Eleusine coracana/finger millet 

Aamoli or Pole Thick  Indian dosa 

Aamta  Wild fruits for Matoli  

Aamtanh   Tamarindus indica/ Tamarind  

Aanahte  Local way of measurement 

Aapremeth A place name 

Aasdi Punav or 

Ashadi Poornima 

First celebration in the monsoon 

Aateh  Local way of measurement 

Aathamba Sola Artocarpus gomezianus subsp. Zeylanicus 

Aavale  Phyllanthus emblica/ Amla  

Aavli Bhojan Types of lunch 

Aboli  Crossandra infundibuliformis 

Adivasi Connotation for the tribal community 

Agarshala Rest house of the ward/village temple 

Akshi  Kodul For medicinal plant root part used. 

Alai  A wooden plate used for leveling  of paddy 

field after ploughing  
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Almi   Termitomyces heimii /Mushroom 

Alsane  Vigna unguiculata/ Cowpea 

Alsane Pana Bhaji Vigna unguiculata leaves/ Cowpea leaves 

Amade  spondias pinnata / Hog plum 

Arjuna Ruk Sterculia urens 

Arpule  Bhaji Holostemma annulare  

Asda  A variety of local mushroom 

Badyalee  A local variety of honey 

Badyalee Apis florae 

Bali- Bhima The  second of the Pandava brothers from the  

Mahabharata epic  

Balivash Ancestral of the Bali- Bhima 

Bangda  Kismur Mackerel  suka 

Banni Small square area of paddy field 

Barik  Boro small bunch of firewood 

Bene or Bhendi   Abelmoschus esculentus /Okra/ Ladyfinger  

Bhadrapad A month according to the Marathi calendar  

Bhaji Vegetables  

Bhakri  Unleavened bread/ Roti 

Bhatji orBhat Priest  

Bhooti  Food covered and carried in leaves like tiffin 

box 

Bhoro   A bunch of firewood 

Bhovni   Traditional hunting of wild animals  

Bhumiputra Connotation for the tribal community/ son of 

the soil 

Bibo Anacardium semecarpus 

Bidna Sola Garcinia indica/ Kokum 
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Budvant  A local headman of the village  

Butav  Gomphrena  globosa 

Chafi  Plumeria alba  

Chand  Kudo Holarrhena pubescens 

Chandan  Santalum album/   sandalwood/ paste from the 

tree used for makeup 

Chaphera  Flacourtia Montana 

Chara  Buchanania cochinchinensis 

Chara Panna  Buchanania cochinchinensis leaves 

Chavat  Traditional festival Ganesh chaturthi  

Chaye  Dioscorea oppositifolia /wild tubers 

Cheni   Dioscorea alata/ Air Potato 

Chirke Dioscorea alata 

Chitalmi  or Shirgal.   A variety of local Mushroom 

Chivra  Grewia nervosa 

Chowrang  Song is sung on the mand during shigmo 

festival 

Chuditt   Coconut  palm leaves 

Chull   Mud stove 

Chunkano or Suran Amorphophallus paeoniifolius/ the Elephant 

foot yam 

Chunn Made up of grated coconut and jaggery 

Chunna Zizyphus rugosa 

Chuno Lime or calcium powder 

Churki  Local medicinal plants 

Churo   Tobacco leaves powder 

Dasam    A day falls in every month according  to the 

local calendar 



201 
 

Dayeh Helicteres isora-plant fibre used for making 

cattle tying rope object 

Deek   Sap  

Dentuli  A particular way of wearing saree among the 

elderly women of the tribal communities   

Devki  Pana  leaves use for  veedi  preparation 

Dewli/Devdasi Temple service man 

Dhade Wild edible fruit  

Dhanno An ancestral place located on the hilltop  

Dhartimai Mother goddess/ Earth   

Dhave White  

Dhavi  Bhaji or 

Dheto 

Amaranthus retroflexus  

Dhillo Local festival has seen among the Velip and 

Gaonkar community, where women perform 

folk song and dance on the mand 

Dhone  Sweet dish prepared with rice flour stuffed in 

jackfruit leaves 

Dimti  Leea macrophylla 

Diwali  Festival of light 

Dodge  Luffa acutangula 

Donn Two 

Dude  Lagenaria siceraria 

E K Shher Local Way of measurement 

Eeleshe  Little/local way of measurement 

Ek One 

Ek   Haatbhar Local way of measurement 

Ek   Khannh Local way of measurement 
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Ek  Aateh Local way of measurement 

Ek  Bani Local way of measurement 

Ek  Chemtibhar Local way of measurement 

Ek  Haatashirbhar Local way of measurement 

Ek  Konohli Local way of measurement 

Ek  Kudo Local way of measurement 

Ek  Kumh Local way of measurement 

Ek  Manneh Local way of measurement 

Ek  Mudy Local way of measurement 

Ek  Muttbhar Local way of measurement 

Ek  Padbhar Local way of measurement 

Ek  Pailee Local way of measurement 

Ek  Panna Bhaji Nervilia concolor 

Ek  Soop Local Way of measurement 

Ek  Vaarbhar Local Way of measurement 

Ek  Vaatoh Local Way of measurement 

Ek  Vaje Local Way of measurement 

Ek Aanahte Local way of measurement 

Fagla  Momordica charantia 

Fareh Entada rheedii-A dish made up of Kairoh  

Fatfati  Bryophyllum pinnatum 

Fov  Rice flakes made from local paddy  

Gaaleh Catunaregam spinosa 

Gaddir Rainy season  

Gadee  Brassica oleracea/ Turnip  

Garvai  An ancestral family lineage 

Garvai Or Deva 

Ghar 

Traditional house for religious activity 
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Gavti Vakhad  Local medicine 

Ghava  Margati 

Bhovni 

Religious wild animal hunting  activity 

Hunting 

Gode Paik And  

Sateri 

Traditional name of the God 

Godh  Sugercane jaggery  

Godhe  Dudhi Cucurbita maxima 

Godseh  Sweet  dish prepared from local ingredients  

Gonya Posu Eleusine coracana spikelet inflorescence 

Gonye  or Nachne Eleusine coracana/finger millet 

Goodulya Parab Local festival among the Velip and Gaonkar 

community  

Goph  Traditional performance by male members 

during shigmo  

Gorva  Padva  Worship of cattle during Diwali festival 

Gosale  Luffa acutangula/ Ridge gourd 

Gotho  Cattle-shed 

Gramdevata  Village-God 

Gumat  Earthen vessel having both sides open; on the 

bigger opening a leather of monitor lizard is 

mounted 

Guramoh  Made up of leaves of trees to protect from the 

rain while working in the field 

Gusta  Pavetta tomentosa 

Haldi  Previous day of  the wedding ceremony  

Huro  Wild toxic plant 

Jambhla  Syzygium cumini/ jambhul 

Jino  Leea macrophylla 
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Jino  Sticks Leea macrophylla stem 

Jungli Connotation for the tribal community 

Kaamat or Shireeh 

or Khateh 

Kumeri cultivation or shifting cultivation 

Kaangdela Celastrus paniculatus 

Kaccha Temporary  

Kail  Broken earthen pot 

Kairoh Entada rheedii 

Kalo  Dramas enacted at night time in the varanda of 

the Mallikarjun temple 

Kamal Harvest process  

Kamol  Blanket  

Kamta Mirsang or 

Khola Chilli Or 

Canacona Chilly 

Local chilies produced from the kumeri plot  

Kanga  Edible tubers 

Kangu Setaria italic 

Kann  or Manganeh 

or Vori Kheer 

a sweet dish/ dessert  

Kannera  Ziziphus oenoplia 

Kannhna  Carissa carandas 

Kanya  Bhaji Adenia hondala 

Kapet Plastic to protect from raim 

Karane  Dioscorea bulbifera 

 Karati  Momordica charantia/ bitter gourd 

Karmal Tree Leaves Dillenia pentagyna 

Karmala Pan  Dillenia pentagyna  leaves 

Karo  Strychnos nux-vomica 
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Karva  Strobilanthes callosa 

Kasma  Wild  fruit  found in the forest 

Katar    Cutter 

Kateh Kanga  

  

Dioscorea esculenta 

Katle  Kudko  A piece of coconut 

Katti  Coconut shells 

Katyo  Festival begins with songs 

Kavaso  Pandanus odorifer/ Kewda flower 

Keli Pana Wild banana leaves 

Kevni Vayeh  Helicteres isora fibre 

Khalatle  Tor  Raw mango preserved in saltwater  

Khannh  Local way of measurement 

Kharyeh  Dried  fish 

Khatkhateh  Dish prepared with mixed vegetables 

 Khopp   A small hut to store firewood 

Khore  Grubbing hoe 

Khut   Straight branch of the trees like a pole  

Khuti A sacred place in the forest 

Killh  Bambusa bambos 

Kirga   A variety of local Mushroom 

Kodu  Bitter  

Kodul Root part used as medicine 

Kodva Parab or 

Kodu Parab 

A local ritual of eating local medicinal leaves  

Kokon  Dhudhu 

Godshe 

Lagenaria siceraria fruit sweet dish preparation 

Kokon  Dhudi Lagenaria siceraria/ Bottle gourd 
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Konge  Apis dorsata 

Kongeh Kismur Pinna suka 

Konneh  Made up of coconut leaves 

Koshti   A parcel made with karmala leaves that are 

turned face down so that meat is fully covered 

Kovdi Small gate to enter the plot 

Kudo  Tabernaemontana alternifolia 

Kudukechi Baji Celosia argentea 

Kudya Katre Tabernaemontana alternifolia fruits 

Kudya Pana Holarrhena antidysenterica plant leaves  used 

for  beedi  preparation 

Kul   Basket made up of bamboo sticks used to catch 

crabs from the running water 

Kuldevta  Ancestral God 

Kulgati A local place name 

Kulid Macrotyloma uniflorum 

Kullho  Barytelphusa cunicularis  

Kullhya  Kadi Barytelphusa cunicularis curry 

Kullhya  Kismur Barytelphusa cunicularis dish prepared using 

grounded coconut 

Kumache And 

Kevniche Vayeh 

Careya arborea tree and fibre  

Kumh  Local way of measurement 

Kupp  Cashew plantation area owned by the forest 

department 

Kurad  Axe hand tool used for chopping 

Kurpan  Types of honey 

Kuto   Wood contagion 

Laakdi Matoli or Artificially designed fruits made up of wood or 
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Fabric Matoli  fabric 

Maana Dioscorea bulbifera underground tuber 

Maanndhann  Services  

Maddhy  A place on the top of the hill 

Madi  Colocasia esculenta  

Madu  A tree 

Madval or Dhobi  Laundryman 

Mahar Scheduled caste community 

Mahinho  The month of the calendar 

Malo  Local barber  

Mand A sacred place to take community decisions and 

also to perform rituals and practices 

Manneh  Tubers  

Maria Kismur  Polymesoda erosa prepared dish name 

Mashhi or Khopp Small hut made up of wood and grass 

constructed next to the kumeri plot to keep an 

eye on or protect the crops 

Matan  Community ritual food served near temple area 

Matoli   Ganesh Chaturthi decoration with a wild variety 

of fruits and vegetables 

Matov  Pandal shade made of coconut leaves 

Mattuche Katre Terminalia alata five wings  fruit 

Mauli  Panna  locally available mauli leaves 

Maya Mahinho May month of the calendar   

Medheh   wild flower  

Mel  Traditional  male members performing shigmo 

Mennh   Local wax 

Mere Bhaji Centella asiatica/ Brahmi leaves 
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Mest  Local carpenter 

Mirg or Pailee 

Pavsalyak 

Beginning of the monsoon 

Misang Chilies 

Moge Cucumis melo/ Musk-melon 

Moghya Bhakri  Musk-melon sweet dish 

Moongha Kannh  A sweet dish prepared with moong 

Mote Musa Pohye Apis dorsata  

Moveh Honey  

Mudlyo   Colocasia esculenta tuber 

Mudy  Made up of  paddy straw to store grains and 

pulses 

Mulo  Raphanus sativus /Radish 

Muskachi Moringa oleifera / Drumstick  

Mutte  Viral leaves curl diseases in cultivated chilly 

Nachne or Gonya 

Bhakri 

Eleusine coracana prepared dish 

Nadni Unwanted plants from the fields  

Nagpanchami A local festival of worshing snake  

Nagudo Local medicinal plant 

Naman  Prayer by taking names of village God and 

deities 

Nanghar  Wooden plough 

Narval Murraya koenigii 

Nass Local deity 

Nassa Zar Spring of the local deity 

Nathla Christmas 

Nayam Parab Worshipping first  paddy sheaves 
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Nidduka Elaeagnus conferta/Wild fruit available in the 

forest 

Nirpanas Artocarpus altilis / breadfruit 

Ookde Sheet  Parboiled rice 

Oop  The ritual associated with offering or 

worshipping implement used in the paddy field 

Ooshtann  Vegetables and local fruits offered  to the local 

deity 

Ooski Zad Calycopteris floribunda  

Oski Or Opshi Calycopteris floribunda 

Ovla Mimusops elengi 

Paalo Or Saval Green manure used in the field   

Pacol A variety of local rice grown in kumeri plot 

Padval Trichosanthes cucumerina/ Snake gourd  

Padvya Jevan  Ritual lunch on Diwali occasion  

Pagi/Kharvi Local fisherman community 

Pailee Local way of measurement 

Pais Sweet dish  

Pallho  Fire to ward of animals or to protect the 

community from the cold 

Pan  Tree leaves 

Pan Chewing A preparation combining betel leaves and areca 

nut for consumption 

Pan Vido Betel leaves and areca nut  

Pannh Sacred groves or Devraais 

Pansa Panna  Jackfruit leaves 

Patolyos A sweet dish prepared with turmeric leaves  

Patravalis  Leaf plates made up of leaves that are available 
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in the forest 

Patt Of Different 

Flowers 

Local wild flowers 

Pauni  Auction of cashew plot or any other items 

Pez/Kanji Made up of parboiled rice  

Phodashi Bhajji Chlorophytum borivilianum 

Picas Pickaxe hoe 

Piea Bhaji Cheilocostus speciosus 

Pishya Bhovni Types of bhovni or hunting  

Pithya Ladu Item made from par boiled rice 

Pitkoli Fruits Ixora coccinea 

Pole  Dosa made from par boiled rice 

Pollhya Bhakri Item prepared from par boil rice 

Pooja Traditional prayers 

Porsa Bhaji Rabi cultivated vegetables  

Porsa Mirsang Chilies cultivated during Rabi season 

Porus Paddy field cultivated vegetables garden or 

backyard garden 

Poti  Small cloth bag 

Prasad custom of asking god’s endorsement or blessing 

Purumet  Preparation of storing or preserving things for 

the monsoon season 

Rana Karmala Dillenia pentagyna 

Regh Drawing of boundary lines 

Ritoh  Sapindus saponaria 

Romta Mel  Traditional performance during the shigmo 

Roza  Tagetes erecta/ marigold flowers 

Rumda Ficus glomerata 
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Sai Nusteh  freshwater fish 

Sangne the community prayers that is done by the most 

respected persons on behalf of the community 

Sannas Flat idili made up of rice  

Sansar Padva or 

Gudi Padwa 

New year according to Marathi calendar 

Sapse Kadul Local medicinal plants 

Sasoo Bhaji Brassica nigra 

Satode  Apis cerana indica  

Saval Barap or 

Palloo Barap. 

Application of green manure in the chilly 

cultivated field during Kharif season 

Shago Local plants 

Shaimaal An ancestral place at Bhupar Gaodongri 

Canacona 

Shameli  Traditional instrument used during Ganesh 

chaturthi  

Sheeg  Types of trees from the forest.  

Sheeri  Small wooden sticks 

Sheet Parboiled rice 

Shegar  Which acts as a pin to join two leaves together 

Shele Bhojan Types of lunch  

Shelyachi Bhovni Hunting of wild animals 

Shemo Local medicinal plants 

Shenni  Cow dung cake 

Shevteh Chrysanthemums 

Shevya  Vermicelli dish made up of local parboil rice 

Shher Local way of measurement 

Shikmo Or Shigmo A traditional local festival  
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Shirmandalee Bhaji Adenia hondala 

Shirri  Dried branches of a tree 

Shishe Wild tree 

Sonpohye Melipona irridipennis 

Sthaldevta Local diety 

Sulyechi Bhaji Dipcadi Montanum 

Supari  Areca catechu /Betel nut 

Surgha Mammea suriga 

Taal Pair of clash cymbals, which make high-pitched 

percussion sounds 

Taalgadi  Cultural play during shigmo 

Talkilo Senna tora 

Tallh  Honeybee comb 

Tamdi Bhaji Amaranthus cruentus 

Tannh  paddy straw or grass 

Taso An instrument used during  ritual activity 

Tavshe Cucumis sativus 

Tavshya Bhakri   Cucumis sativus prepared item 

Tella Dis A day before the marriage ceremony 

Tenya Bhaji Wild edible vegetable 

Tero Colocasia esculenta 

Tisrio  Paphia malabarica  

Tonaya Mel Danse performed during shigmo festival 

Tori Cajanus cajan 

Tori Vannh  Cajanus cajan seeds used for the preparation of 

the sweet dish 

Turo  Turbans 

Vaal  Vigna sinensis 
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Vaal Medicinal  

Vaal  Lianas or runners used in wickerwork 

Vaal  Phaseolus sp. 

Vadeh  sweet puri 

Vai   Wooden stick fence 

Vaighi Solanum melongena/brinjal  

Vaiz Male expert in traditional medicine 

Vaizin Female expert in traditional medicine  

Vajee  collection of gifts 

Val  Rivulet 

Valachi Bhaji Vigna sinensis tender leaves used for cooking 

Valhyechi Basella alba 

Van Bhojan Lunch in the forest  

Vanadevta God of the forest 

Vanellha A place at Bhuper 

Vangdis  Members of  village temple for ritual 

performance   

Vanvasi  Community living in forest areas 

Varanda Foyer place from the house 

Varsachi Bhovni Types of bhovni or hunting  

Vavlo Holoptelea integrifolia 

Veedi or Yeedi  Thin cigarette filled with tobacco flake wrapped 

in Kuddo leaf tied with a string at one end 

Vidhichi or Devachi 

Bhovni 

Poaching or hunting of the wild animal  

Vilo/Koiti  Tools that is sickle  used in the field 

Vori Sorghum bicolor 

Vori Thandul Sorghum bicolor processed rice  
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Voro An age old system of exchanging goods and 

services  

Zaad Kanga  Coleus parviflorus 

Zatra Traditional religious activity of the village  

Ziti Mirsang Green chilies 

Zuvh Wooden item when ox used to plough in the 

field  
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Photo No. 1. Chirke 

Photo No. 2. Zaad Kanga 

Photo No. 3. Madi 
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Photo No. 4.  Karane 

Photo No. 5.  kateh kang 

Photo No. 6.  Mudly 
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Photo No. 7.  Chunkano 

 
 

Photo No. 8.  Maana 

 
Photo No. 9.  Chaye 
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Photo No. 10.  Maana (Karane Maana)

Photo No. 11.  Cheni 
 

 
Photo No. 12.  Gonye field 
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Photo No. 13.  Gonya posu 

Photo No. 14.  Gonye 

Photo No. 15.  Vori 
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Photo No. 16.  Tori field 
 

 
Photo No. 17.  Tori 

Photo No. 18.  Kulid 
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Photo No. 19.  Gosale 

 
Photo No. 20.  Padval 

 
 

Photo No. 21.  Godhe Dudhi 
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Photo No. 22.  Moge 

Photo No. 23.  Mirsange zag 
 

Photo No. 24.  Kokon dudhi 
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Photo No. 25.  Vaal (Flat beans) 

Photo No. 26.  Tavshe, Bene, Vaighe and ziti mirsang
 

 
Photo No. 27.  Talkilo bhaji 
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Photo No. 28.  Ek Panna bhaji  

Photo No. 29. Arpule bhaji 

Photo No. 30. Tero 
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Photo No. 31. Kanya bhaji 

Photo No. 32. Muskachi bhaji 

Photo No. 33. Tenya bhaji 
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Photo No. 34. Mere bhaji 

 

Photo No. 35. Chunkanya panna bhaji

 
Photo No. 36. Aalu panna bhaji 
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Photo No. 37. Sasoo bhaji 

 

Photo No. 38. Sulyechi bhaji 

 
Photo No. 39. Piea bhaji 
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Photo No. 40. Killh 
 

Photo No. 41.Almi

Photo No. 42. Kullho 
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Photo No. 43. Mario

Photo No. 44. Butav flower 

Photo No. 45. Roza flower 
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Photo No. 46. Ovla flower 

Photo No. 47. Surgha flower 

Photo No. 48. Kavaso flower 
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