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Abstract: The Kukis social, economic, and religious lives revolved around agriculture. Throughout their 

history, agriculture has been a part of Kuki civilisation. It is their main source of economic sustainability. The 

principle of cultivating forest areas has been passed down through the generations.  It forms the bases of life 

in the Kuki society and there is a closed connection between agriculture and culture. The purpose of this article 

is to investigate the importance of Agricultural Indigenous Knowledge (AIK) as well as the critical role of 

agricultural systems in the Kukis socio-economic life. 
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I. INTRODUCTION 

Unique to every culture or society, Indigenous knowledge can be seen as local or traditional knowledge that 

influences planning as well as decision-making in local areas (Msuya, 2007). It is a systematic body of 

knowledge acquired by local people through the accumulation of experiences, informal experiments and 

intimate understanding of the environment in a given culture (Rajasekeran et. al, 1992). It can be transferred 

by quite elaborate systems, often involving oral transmission using stories and myths (Brokensha et. al, 1980). 

Indigenous knowledge functions within the given socio-economic and spatial boundaries of the society and 

plays an active part in the culture of the population concerned, being preserved, communicated, and used by 

its members to serve some purpose in relation to productive activity within the society (Bell, 1979). This 

knowledge has accrued over many centuries, and is a critical and substantial aspect of the culture and 

technology of any society. Yet it has often been overlooked by Western scientific research and development 

(Warren & Cashman, 1988). 

This paper is designed to addressed how Agricultural Indigenous Knowledge is connected to the socio-

economic lives of the Kukis by tracing through their oral agrarian background. The ‘Kukis’ refers to an 

indigenous tribe of the North East Region, ethnically spread out across a non-contiguous region in the North-

eastern Hills of India, Northwest Burma now known as Myanmar, and along the Chittagong Hill tracts of 

Bangladesh (Sitlhou, 2011).  At present, the demography of Kukis expands across the North-east region except 
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the hills of Arunachal Pradesh and across international boundaries of Myanmar and Bangladesh. This dispersal 

across states Borders is mainly the result of the policies of the British Colonisers (Haokip, 2010). The term 

‘Kuki’ first appeared in British records in 1777 CE (Reid, 1893), that encompasses several tribes and clans. 

As per written records of William Shaw, ‘the Koms, Aimols, Khotlangs, Thadous, Lushais, Chins, Pois, 

Suktes, Paites, Gangtes, and various others are all somehow connected (Shaw, 1929), and they are known as 

Kukis (Arora & Kipgen, 2012). The aforementioned tribes have so much in common, both in lifestyle and 

customs, and also the administrative nature of the village (Soppit, 1887). Colonial Historians classifies the 

Kukis into two sub-groups: Old Kukis and New Kukis. C.A. Soppitt however rebutted against the notion and 

use of the two terms ‘’old’’ and ‘’new’’, and rather argued the term ‘’Kuki’’ in itself is enough to establish its 

basis (Soppit, 1976). 

The Kuki society is predominantly a rural society and majority of the population still lives in rural areas. A 

traditional Kuki village usually includes village site or residential site, reserved forest and cultivation site. 

They lived closely with nature and agricultural land served as the most important source of productions. They 

make their living from agriculture or related occupation. Throughout their history, agriculture has been 

associated with the Kuki people, and the indigenous way of agriculture continues to exist through practises. 

In an agrarian society, land is also the most important form of property. However, in Kuki society, land is not 

just a form of property nor is agriculture just a form of livelihood. It is a means of production and way of life. 

It forms the bases of life in the Kuki society and there is a closed connection between agriculture and culture. 

Many of the Kukis cultural practices and patterns can be traced to this background.  

The purpose of this research is to determine the extent to which Kuki society's culture and social structure are 

directly tied to the nature of agricultural activities. It highlights the role of Kuki indigenous knowledge in 

agriculture. For instance, in each stage of cultivation, ritual ceremonies are carried out such as the purification 

of the forest when selecting a site, the purification of the soil after slashing and burning down the forest, the 

dedication of seed just before sowing seeds and during the weeding season, and thanksgiving for the abundant 

harvest demonstrate the nature of Kuki indigenous religious beliefs and practices. Agriculture festival 

celebrations like Chavang Kut, Mim Kut, Chang-Ai, and Hun indicate social significance in the Kuki 

civilization in addition to their economic and religious value. Although Kuki agricultural practises have 

decreased over the previous few decades, they still exist today owing to ongoing practises. While many 
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indigenous knowledge systems are at risk of becoming extinct because of rapidly changing natural 

environments and fast pacing economic, political, and cultural changes on a global scale (World Bank, 1998), 

it is anticipated that this falling trend in practises will result in the extinction of the knowledge. Practices 

disappear because they can no longer be applied to new situations or because they adapt too slowly. 

II. METHODOLOGY 

The Kuki constitutes one of the three major ethnic groups in the State Manipur (India) besides the Meiteis and 

the Nagas. They predominantly settle in Churachandpur district, Southern parts of Chandel district, Kangpokpi 

district, Western parts of Tamenglong district and south-eastern parts of Ukhrul district. Manipur has a 

population of 2,855,794 as per 2011 census. Of this total, 57.2% live in the valley districts and the remaining 

42.8% in the hill districts. The valley (plain) is mainly inhabited by the Meitei while the hills are inhabited 

mainly by several ethno-linguistically diverse tribes belonging to the Nagas, the Kukis and smaller tribal 

groupings.  

Kangpokpi District, which was recently constituted by the Government of Manipur via Govt. notifiion No. 

16/20/2016-R dated 08-12-2016 and subsequent corrigendum of Secretariat; Revenue Department, Govt. of 

Manipur, dated 14-12-2016, was selected as the research site for the current study. Kangpokpi district is 

populated by numerous ethnic groups, mostly indigenous Kukis, Nagas, Nepalis, and Meiteis, who all have 

distinct socioeconomic and cultural histories. The Kangpokpi District Headquarter is located in Kangpokpi 

Town, which is about 45 kilometres from the state capital of Imphal and at an elevation of 992 metres above 

mean sea level. Nine (9) sub-divisions make up the majority of the Kangpokpi District: Kangpokpi, Saitu-

Gamphazol, Saikul, Kangchup-Geljang, Bungte-Chiru, Island, Champhai, and Lhungtin. The boundaries of 

these nine (9) Subdivisions define the Kangpokpi District's perimeter. The district has an area of about 1698 

square kilometres and has 534 census-designated villages and a few hamlets. According to the 2011 Census, 

there are 1,93,744 people living in the entire Kangpokpi District, with 98,908 men and 94,836 women (Tjiek, 

2006). Owing to resource constraints, including time, funding and personnel, a single district Kangpokpi, was 

selected to allocate the resources efficiently and effectively which allows a thorough and rigorous study within 

the available constraints. It also enables researchers to investigate nuances and complexities that might 

otherwise be overlooked when working with a broader geographic area. 
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The study will particularly look at the significance of Kuki agricultural indigenous knowledge and its 

contribution to the community. The analysis of the present study depends on investigation of the fundamental 

value of agricultural indigenous knowledge and mining the crucial significance of agricultural systems in the 

socio-economic life of the Kukis. It is mostly dependent on the collecting of primary and secondary data. The 

primary data is based on field works, including participant observation and direct communication with 

respondents. For collection of primary data, key informants included elders of the community who are selected 

on the basis of their proficiency as experienced in Kuki agricultural practices.  The secondary data is mainly 

based on various publications of the central and state governments, journals, books, magazines and 

newspapers, and reports. Other sources include internet, and journal articles. The study aims to showcase the 

Kukis' agrarian lifestyle and agriculture system, and illustrate the significant impressions of agricultural 

indigenous knowledge in the Kuki society. 

III. IMPORTANCE OF AIK 

Indigenous knowledge plays an important role in the development of sustainable agricultural systems, 

increasing the possibility that rural populations will adopt, create, and retain innovations and interventions to 

crop fertile and infertile soils (Haokip, 2018). Farmer-to-farmer learning, frequently from neighbours and 

relatives or other members of cooperative farm groups, and farm experimentation and invention are two local 

sources of knowledge connected to agriculture and natural resource management (Mahanta, 1997). We can 

gain helpful knowledge about suitable agricultural methods by recognising indigenous agriculture aspects 

such as traditional classification for identifying plant and animal species and adopting indigenous techniques 

such as simultaneous growing of compatible crops (Gangte, 1993). There have undoubtedly been several 

studies on the importance of indigenous knowledge in supporting agriculture systems all around the world 

(Kargbo, 2006; Stevens, 2008; Madebwe, Madebwe and Kabeta, 2005; Altieri, 1995; Bakerman, 1987). 

Farmers have used indigenous wisdom to organise agricultural production and safeguard natural resources for 

many years. To instil the importance of agriculture in long-term development, various techniques have been 

used. For the people who created these systems, developing indigenous knowledge was a question of survival. 

In their case study ‘Indigenous knowledge in Agriculture’, Akullo et al. (2007) found that indigenous 

knowledge is used by all farmer categories because it is dominant, easily accessible, safe for man and animals, 

and promotes social cohesion due to the mechanism of dissemination, and they recommended that because 
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indigenous knowledge and practises are useful, they should be encouraged to use them. To enable farmers to 

compete and adapt to global possibilities and challenges, they must be integrated with current research 

agendas. According to the World Bank (1998), learning from AIK begins by investigating what local 

communities know and have, which can also improve an understanding of local conditions, increase 

responsiveness to clients, and provide a productive context for activities designed to help the communities. 

And further, adapting international practices to the local setting can help improve the impact and sustainability 

of development assistance. However, AIK is overlooked, there has been an influx of foreign knowledge, 

especially on the World Wide Web which has little relevance to many in the developing world. And while 

technological advancement constitutes a vital component of sustainable development, there is a conspicuous 

and persistent lack of AIK technological advancement and thus a greater dependency on ‘western scientific’ 

technologies. For example, in this ever-expanding digital era, local content on the web is low. Tjiek (2006) 

acknowledges that, AIK is still poorly documented, let alone disseminated by most developing countries. 

Undocumented AIK would surely vanish, while documented AIK would still vanish if not disseminated or 

replicated elsewhere. In this case, the preservation of AIK entails documentation and dissemination efforts.  

IV. AGRICULTURAL INDIGENOUS KNOWLEDGE OF THE KUKIS 

Indigenous knowledge systems have made it possible for people to survive in both their natural and cultural 

environments. The Kuki people use indigenous knowledge in agriculture, medicine, soil conservation and 

many other fields. For centuries the knowledge of agriculture among the Kukis is stored in people’s memories 

and activities, expressed in the form of stories, songs, folklore, proverbs, dances, myths, cultural values, 

beliefs, rituals, chief laws, local languages, taxonomy, agricultural practices, equipment’s and tools. Farmers 

use wooden hand hoes for cultivation and people observe changes in the climate by watching the entire 

environment. Mixed cropping, contour planting and crop rotation are believed to increase the crop yield and 

replenish soil and long periods of fallowing land were observed (Haokip, 2018). Almost all the Kuki villages 

are located in hill areas with limited land. Village land is used for various purposes but mainly used for 

agriculture as it is the main occupation of people and is mainstay of their life. Those living in hilly slope 

practice traditional jhum cultivation of various kinds. Hill slopes are selected for jhum field because it is easy 

to get land on slopes, easier to clear the land, there is no danger of water logging, greater area can be found 

diagonally and easier to watch the fields from villagers’ residence situated at the hill slopes on higher level. 
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Land used for shifting cultivation is called Thinglhanglei meaning hill jhuming. They also practice Joulei, 

which is found mostly in the deep forest, were several crops other than rice are grown.  The latter ensured 

sufficiency of crops in case the former yield a poor harvest (Gangte, 1993). They hardly cultivate more than 

one year over one field. They change their fields almost every year, the fertility of the soil being spent up with 

the first drop. Sometimes, crops are raised in the same plot of land for two years. It is done where the cultivable 

land is limited. The exhausted fields are allowed to remain fallow from eight to ten years during which period 

the lands regain or recuperate their fertility and then again brought under cultivation. 

V. SIGNIFICANCE OF KUKI AGRICULTURAL INDIGENOUS KNOWLEDGE 

a) Economic significance 

Agriculture has been the primary occupation in Kuki society. It is their main source of economic sustainability. 

The principle of cultivating forest areas has been passed down through the generations. They cultivated the 

land using indigenous methods, devising numerous tools and systems for toiling and harvesting. The Kukis 

are hardworking people, every able person in the society are involves in agricultural works. Community 

economic development strategies exclusively depend on agriculture and it represents the predominant land 

use and a major component of the sustainability of livelihood. Agriculture and related activities make up the 

basic mechanisms of life among the Kukis and contribute significantly to the overall development of the 

society. Rice is their main food crop and besides this, they cultivated different varieties of crops such as Maize, 

Yam, Beans, Sesame, Job’s tear, Pumpkin, Chilly, Ash Gourd, Potato, Mustard, Cucumber, Bitter Gourd, 

Brinjal, Tomato, Turmeric, Paddy, Ginger, Cotton etc. as food crops all year round. Rice is the main food crop 

for the Kuki people.  Seasonal food crops of different varieties are cultivated in one field all the year round. 

Joulei cultivation has a great significance among the Kuki people according to the elders who were 

interviewed among the respondents. It does not only provide food crops of different varieties but also signifies 

the complex nature of survival methods among the Kuki community. It is a clear and true fact that the Kuki 

people’s economy depends on the products they acquire from land cultivations. This is a common culture for 

the people since time immemorial. The fate of people and their survival highly depends on the yield quality 

of cultivation products. The Kuki people with their limited knowledge and limited cultivatable land are 

confined to shifting cultivation for production of rice crops once in a year. Since rice being the main food 

crop, there are times in their history where the whole region is decimated by famine and production of rice 



TIJER || ISSN 2349-9249 || © April 2025, Volume 12, Issue 4 || www.tijer.org 

TIJER2504014 TIJER – INTERNATIONAL RESEARCH JOURNAL  www.tijer.org a81 
 

crops is cut off due to natural calamities and wild animals like rats, insects and birds. In such a time as this, it 

is difficult to cope up with effects on low production for the family, whose survival solely depends on the 

agriculture harvested crops. Therefore, to avoid such circumstances until the next harvesting season, Joulei 

cultivation serves as food crop cultivation. the Kuki people practice mixed crop cultivation in Joulei where 

they grow different varieties of subsidiary food crops that are harvested all season long as substitute food 

crops in times of need. 

The plantation of paddy crops begins in early March and harvesting seasons lasted till the month of December 

every year. During this process, every able individual is allocated with their own task and the whole 

community is engaged in agricultural works for a good harvest.  

 

Figure 1: Jhum cycle of Kuki Agricultural Indigenous knowledge systems. 

According to Songsat Dimngel, the General Secretary of Kuki Khanglui Lompi, an organisation of Kuki 

Cultural Society, in Kuki society, success in life entails proper harvesting and gathering of food crops at the 

end of the year. And the status of an individual in the community is determined by the success of harvesting 

food crops.  
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b) Religious significance 

The Kukis before the advent of Christianity by the Western Missionaries, practiced their own traditional 

primeval religion. An important consequence of the spread of British administration was undoubtedly the 

arrival of Christian missionaries, which led to many hill tribes converting to Christianity. The Kukis were 

generally animists or nature worshippers. They believed that all animate or inanimate objects were influenced 

by spirits. These spirits were held responsible for the good or evil caused to individuals. To earn their (evil 

spirits) goodwill they appeased these spirits through the sacrifices of fowls, pigs, goats or any other animals 

which were deem fit for the purpose (Chongloi, 2022). The Kukis do not practice Idolatry worship.  They 

worship in general, natural objects of strange alignment which they considered to be the dwelling places of 

spirits or demons and all ritual practises were overseen by a local priest known as Thempu. The word Thempu 

is a combination of two sub-words, ‘Them’ means ‘an expert in something specific’ and ‘Pu’ is a masculine 

suffix (Haokip, 1979). Thempu is the only one who understands "Themthu" (the secret words of charms by 

which utterance in a ritual ceremony). Thempu serves as a link between the Kukis' beliefs and their 

surroundings. Pu Mangjalam Khongsai (understood to be 110 years old) of Gelnel village, Kangpokpi district 

was known to be a Thempu for more than thirty years before he believes in Christian faith. He was interviewed 

particularly on his role and experienced of being a Thempu. He re-counts that he was a protagonist on 

occasions of ritual ceremonies in the village. He narrates that he had learned to recite the themthu’s from his 

father. He also mentioned that he was befriended by a supernatural spirit who guided him through his dreams 

for all the rituals he had to perform. This character of Thempu was addressed by Haokip (2020) in his book 

‘Relevance of Thempu in Pastoral Ministry’ where he asserted that, Thempu was an expert in religious 

concerns and a ritual expert who had the additional gift of knowing the mind of spirits and God. He was a 

mediator between the human world and the spirit world. Thempu was the medicine man or soothsayer, he was 

the only option for survivor and healing when people were thought to be possessed by spirits or attacked by 

malevolent spirits. He gets all direction as to what he should do with sickness, what animals to be sacrificed, 

when and what materials or ingredients to use, and what incantations are to be uttered. Through his dreams 

and visions, he could also for tale the delivery time of a pregnant woman by reading their pulses. Traditionally, 

the priest is the only capable person to maintain communion with the supernatural beings in the Kuki society. 

Thus, in establishing a new village, in building a new house, in clearing jungle for paddy fields, in sowing the 
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seed, and in social occasions like birth, marriage and death, the Kukis perform religious rituals (Changsan, 

1992). 

The kukis have high regard to nature and environment and they belief that whole land and resources belong 

to supernatural spirits and thus giving honour and respect is imperative while selecting agriculture field sites. 

Kuki people after selecting a particular area for Jhum cultivation, a Tolthen sacrifice was made by the Thempu 

before cutting the forest. A Tolthen sacrifice invoked Pathen (God) to grant a particular field for cultivation 

and only when the response was in the affirmative would people start to cut the forest (Guite, 2014). 

Seitinthang (2012) in his study recorded as follows: 

After selecting a particular place for cultivation, they try to ascertain whether they are allowed for 

cultivation by the gods as they believe in the presence of unseen gods. As a result, they headed to the 

centre of the field, beneath a large tree, to clean up the area and maintain it. They keep three rice seeds 

linking their tips and cover them with tree branches and then left them to evaluate how much size has to 

be cultivated and then clear the margins. They return in the afternoon to observe what happened to the 

rice seeds and to determine whether it is still forbidden to farm the land. The rice seeds were dispersed 

and separated from one another. When this happens, they leave and go somewhere else. Yet, it is seen 

as a favourable sign and they are permitted to cultivate if the position of the rice seeds did not change. 

The following morning, the entire family and a few neighbours started cutting back the grass and trees. 

Due to the belief that some trees and swampy locations were ill omens, people avoided swampy areas 

and refrained from destroying certain trees. 

On interviewing Thangsat Khongsai, Chief of Gelnel Kuki Village, he narrated that, the Thempu (priest) 

performed sacrificial rites known as Loulut and Daiphu sacrifice after clearing and felling trees in the regions 

chosen for farming. When the trees grow dry after five or six days or a week, they burn them and offer white 

cock and dogs as a gift to the gods. Thempu dig up the roots of the bad trees and burn them down, then trade 

white cock for trees and dogs for marshy areas. In Kuki, this is known as Loulut, and it is mostly performed 

by the village of Thempu. They sometimes make offerings of mithuns, money, and other valuables in the belief 

that this will please the unseen god. The Thempu offer Daiphu sacrifice after burning the trees and before 

sowing the seeds. 
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For this the thempu has to make small earthen images of the following:- Saipiha (elephant's tooth), So long 

nupa (slaves), Vengke (Partridge), Thoche (Squirrel), Shel (Mithun), Khichang (Ear bead), Langbel (Mica). 

With them, he travels to the field and begs Pathen to pardon the field's cultivator for all the harm he has caused 

by clearing the soil and setting it on fire. He also takes an egg and some cotton with him. Cotton is grown on 

their land and spun by the women for clothing. All the objects are then placed on the hole of a tree near the 

field-shed called Loubuh. In the middle of the circle Loath – a kind of bamboo is erected tied with herbs of 

Daikham, Loudai and Loudong. The erected bamboo is made pointed on both ends – one end is inserted deep 

in the ground, and the other for placing an egg. The pointed side of the egg is slightly broken and the opening 

is inserted to the pointed end of the bamboo spike so that the egg slowly leaks all through the bamboo down 

to the ground where the images of the items mention above are placed. Then, the Thempu chants the following 

incantation-  

Daikham kaphu bangin daiyin 

Be in peace like the herb I plant 

 

Loudai kaphu bangin daiyin 

Be in peace like the Loudai I plant 

 

Siel som kapeh kalhaina nahe 

I offer you 10 Mithuns with prayerful 

 

Dahpi-dahbu kalutna nahe Khichang’a kalutna nahe 

Gongs- big and small, beads as submission 

 

Ka-Ahpi vom tui, Ka-Ahpi bong tui’a kalutna nahe 

My black hen and grey hen’s eggs- as a token of tribute 

 

Hiche loumunna eisu seding daiyin 

Do not harm my paddy field 

 

Mimlha-Changlha kakouna ahe 

Oh souls of paddy 

 

Tidam-Ludam kakouna ahe. 

I’m praying for health and longevity. 

 

After which the thempu then returns to the village. The day following nothing is done but the day after that 

the thempu goes to the field to see whether the objects which he placed there are still where he left them. Since 

Pathen has deemed the harm to be extreme, if any of the images are missing or damaged, someone from the 

household will either pass away or become ill. Consequently, kilhalho (sacrifice) will be performed in the 

village to ward off any ill effects which may be expected from the Thempu's interpretation of the Daiphu.   
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The Kukis also performed a sacred ritual rite called Changlhakou (calling of rice paddy spirit) at the time of 

harvest. The Thempu performed Changlhakou by killing a fowl to appease the spirits of the paddy for their 

kindness in yielding so great a bounty. The Thempu while performing the required rite chants the mantras as 

follow: 

Kolte tolla changlha hugin 

May the souls of paddy from Burma come 

 

Tuihat gala juthel nu changpoh changlha hung in. 

May the souls of juthel nu beyond the river twihat come. 

The Kukis performed traditional rites to appease Chang-Nungah while harvesting rice plants. Chang-Nungah 

rice plants are evergreen rice plants that do not dry out or bear crops. This sort of rice plant is seen to be a 

good omen, thus it was left alone when others were taken down. Sitlhou (2020) opines that when such a rare 

paddy is found in one’s field, it symbolizes the presence of the sacred and it was believed that a proper 

reception of it will greatly increase the harvest in the future. Therefore, a complex ritual reception is organized, 

attended by the village priest and representatives of the relatives of the person performing the ritual (Chongloi, 

2008). The Thempu chooses a strong rooster for the sacrificial rite and mumbles the following incantation 

lines slowly. The Thempu selects a robust rooster meant for the sacrificial ritual and mumbles slowly the 

following lines of incantation: 

'Give us a sign by your right leg if the coming year brings health and prosperity to the family; if it does not, 

show us by your left leg.' The priest then decapitates the rooster and releases it into the barn. Only the priest 

knows which of the hind legs wins. This determines the family's fate for the coming year. The priest then 

declares to the assembled crowd, including the landowner's family, that "we shall be prosperous; we shall be 

healthy." The Chang-Nungah rite is thought to be visual evidence of the existence of paddy spirits bestowed 

with the ability to bestow prosperity on mankind. The ceremonies allow humans and spirits to converse in a 

social setting. In some ways, this reflects the concept that spirits, humans, and animals all occupy a same area 

and hence share ownership rights. 

c) Social significance: 

Man is a social animal by nature; a person who is internally and not accidentally unsociable is beyond our 

attention or more than human. Society is something that precedes the individual. Anyone who either cannot 

live a common life or is so self-sufficient that he does not need it and therefore does not belong to society, is 
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either an animal or a god (Aristotle, 350BC). Socially well life of human being is determined by acceptance, 

comfort and maintenance of relationship with others. Emile Durkheim (Durkheim, 1982), a pioneering French 

sociologist, believed that social life is defined by the integration of individuals into a collective conscience. 

He argued that society provided the framework within which individuals find purpose and meaning. Likewise, 

the social life of the Kukis is characterized by sharing joy and sorrow within the community. Many scholars 

have written on traditional Kuki society in a similar manner (Sopitt, 1887; Shakespear, 1912; Shaw, 1929; 

Ray, 1990; Gangte, 1993). They are socially active in nature and love to share and engaged with others or 

amongst themselves in occasions of success giving birth, seed sowing, setting up of new house, harvesting, 

hunting etc. These occasions bring gratification and are celebrated as festivals. Indigenous cultures' festivals 

are live stores of traditional knowledge, intertwined with the rich tapestry of their own histories and 

worldviews. Indigenous understandings of the natural world, spirituality, and community are frequently 

encapsulated in these festivities. These events are colourful manifestations of the lasting bond between 

indigenous communities and their environment, ranging from agricultural festivals that mark seasonal cycles 

anchored in traditional agricultural expertise to rites steeped in ancestral links to the land. They serve as a 

means for the transmission of oral histories, traditional healing practises, and environmental stewardship. 

Furthermore, festivals promote social cohesiveness by ensuring that indigenous knowledge is passed down 

through generations, and they may also act as a bridge for cross-cultural interaction, sharing the invaluable 

knowledge of the community with the rest of the world. Agriculture related festivals in the Kuki society are 

often celebrated seasonally or annually. Some of which are discussed below: 

i). Hun 

The first seasonal agricultural festival among the Thadou-Kuki tribe in Manipur called Hun comes after seeds 

are sown. It is the festival of celebrating the sprouting of the seeds sowed in the field. The festival begins with 

the sacrifices of White hen known as Ahkang-tha by the Thempu. The sacrifice meat is eaten by the Thempu 

and the head of the family. All the villagers, young and old observed this festive occasion with full enthusiasm. 

Young man play indigenous games such as Khao-kiloitet (tuf of war), Kung-chop/kal ( high and long jump), 

Kangkap (dice), kibot (Wrestling) etc, and old man are drink traditional Ju (Wine) in the house of Haosa 

(Chief of the village). On this occasion, young dynamic and talented leaders are elected for the welfare of the 
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village. This ritual is performed after the seed sowing. On this particular occasion, people used to pray to god 

for the safety of the seed sown from wild birds and animals, and most importantly for the good harvest. 

ii) Chavang Kut 

Chavang Kut is an annual post-harvesting festival of the Kukis. Chavang denotes autumn and Kut is 

synonymous with ‘festival’ and represents an important cultural expression of the Kukis. It is an occasion for 

the toiling agricultural community to enjoy a time of recreation from work, to show gratitude for the successful 

harvest to the God they worship and it is a mode of intercession between the community and the supernatural 

element for the collective welfare (Sitlhou, 2018). It is predominantly a festival of merry making, singing folk 

songs, drinking of Ju (rice-beer) and traditional dancing, traditional sports like climbing greased pole, high 

jump, long jump, wrestling and others. The festival is started with various rites and rituals that are performed 

in order to pay honour to the deities for bestowing their blessings to the farmers with abundant and healthy 

crops. After the rituals are done the village priests distribute Ju. Ju refers to the traditional rice beer made from 

rice. It is very significant in pre-Christian Kuki society. This thanksgiving festival shows gratitude to the 

almighty for a bountiful harvest with an offering of songs and dances. The vibrant folkdances performed by 

people reflect their joy and happiness. Traditionally known as Chang (Paddy) Kut, the week-long festival 

gradually metamorphosed in to the modern one day festival, the Chavang Kut. The government of Manipur 

declares state holiday on the 1st of November every year to observe the Kukis’ festival Chavang Kut. The first 

Chavang Kut was held in Keithelmanbi village on November 1, 1979. Celebrated annually in November, 

Chavang Kut brings the people of Manipur together to ensure peace, harmony and love in the beautiful state 

(https://churachandpur.nic.in>festivals). 

iii). Chang-Ai 

Chang-Ai (a celebration of bounteous rice harvest) pertained to individual achievements which served as 

social indices. It was a celebration dedicated to womenfolk’s achievement in which a lady of particular 

household is given pride of place. It was celebrated as thanksgiving for a bountiful harvest of paddy, the fruit 

of their labour. The women who celebrated Chang-Ai is given the honour of being the first to drink the Ju 

served in a specially made earthen jar using a bamboo reed as straw (Haokip, 2018). 
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Chang-Ai was regarded as a victory against the paddy's soul. The ladies were the sole supervisors and directors 

of the ritual ceremony as it is the only known ceremony in which a Kuki woman plays a prominent role 

(Kipgen, 2016). It was a ritualistic dance performed by someone who has gathered excess grains much in 

excess of the household requirement for numerous years in a row. During the ritual, the village kids would 

travel to the rice field to assist in carrying the rice grains. They'd distribute the food grains all the way from 

the agricultural field to the house of the performer. She was regarded to have completed her task and was thus 

permitted to conduct Chang-Ai as a way of thanking God for the abundant harvest. According to Pu 

Mangjalam Khongsai, only a person who conducted such a rite during his or her lifetime would be granted 

uninterrupted passage to the afterlife in Mithi-Khuo, the abode of the dead. 

Another social implication of Kuki agriculture system worth mentioned is Labour Organisation called ‘Lom’. 

In Kuki villages, all able people of households irrespective of their sex take part in agriculture activity. 

Cultivation has a specific time of growing and harvesting season which force the labourers to accomplish the 

works in a given time frame. Therefore, additional hands are always required especially in times of sowing 

and harvesting of the crops. Such additional hands are acquired through the traditional labour organisation 

called Lom.  According to Seijahao Kilong on his interview, traditional lom may comprise three or more 

organizations which are discussed below. 

(i) Lom-pi: Lom-pi is a traditional labour organisation which has a membership of 70-80 people. The 

objective of Lom-pi is exchange of labour and to work together in succession in each individual’s 

filed. Since it has a large membership, they form administrative unit which operates under the 

supervision of Lom-upa who is often assisted by his subordinates’ Lom-lamkai (leader) and Lom-

lhangsam (time keeper). They are responsible for keeping all the works and time in place.  

(ii) Lom-lai: This group consists of 20-30 members. This group also follows the system of exchanging 

labour between individuals; they would work in the field of another individual on a particular day 

and on another day vice versa. Lom-lai is a traditional labour organisation set up particularly for 

agricultural works; however, this system is sometimes used in other works such as in construction of 

house, carrying firewood etc. 
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(iii) Lom-neo: Lom-neo consists of 7-10 members, it refers to a group formed by individuals for mutual 

help in agricultural work. Lom-neo is also formed for other works which may be voluntary or for-

profit motive. This is usually resorted to at the time of urgency or time-sensitive task, for example, 

when a household is unable to finish the agricultural work in time. 

 

VI. CONCLUDING DISCUSSION 

The study demonstrated how the Kuki use agricultural indigenous knowledge systems that allow them to exist 

in the natural environment, as well as how closely they are connected to their cultural setting. It lays the 

foundation for development's social, economic, and religious components. The agricultural system aids in 

preserving the community's social and cultural components of life. Over the years, humans have used the 

techniques and talents to sustainably use natural resources. They acquired the skills to cultivate and harvest 

the land through everyday encounters with the environment, observations, and experiments, and they learned 

to adapt to it. This information is ingrained in the community through ongoing behaviours and is transmitted 

from one generation to the next through cultural learning process. 

The situation has changed, though. The Kuki civilization no longer rely much on agricultural practises like 

Shifting Cultivation, which was once the primary method of livelihood. The availability of fertile land, the 

introduction of new work opportunities in other industries, the advancement in science and technology that 

helps provide subsistence farming with high quality produce, etc., are some of the possible causes. Also, it 

should be noted that the introduction of new technology into the agricultural sector typically comes at a hefty 

cost that is out of reach for local farmers. 

As previously mentioned, the socio-economic and religious lives of the Kukis evolved round the agriculture 

system. It delineates the vital role which helped the culture and the notion of their existence with the nature 

surrounding them. Use of indigenous knowledge in agriculture had been the way of life among the Kukis. 

However, with the advent of Christianity; the approach had subsequently changed with modern concepts of 

ritual rites, technology used and patterns of cultivations. Since indigenous knowledge existed orally in nature, 

the introduction of new believes and know-how instigated drastic change in the culture of the Kukis. It poses 

a serious threat to the knowledge they once valued most, making it vulnerable to lost as its application decline 

day after days. Albeit, some forms of agriculture indigenous knowledge are practice today, the definite systems 
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are on the verge of extinction. Many intellectuals and scholars in the society valued its significant role and 

gave efforts to study and records in books or manuscripts but they covered lesser portion of the knowledge 

and tend to neglect the fact that Indigenous Agriculture Knowledge was the cores of life in the Kuki 

community.  

It is therefore crucial that research devises strategies for locating, gathering, and validating indigenous 

knowledge practises. Individuals, governments and non-governmental organisations can all participate in the 

fundamental indigenous knowledge activities, such as collecting, using, and disseminating indigenous 

knowledge. Humble suggestion drowned from the study is that, the local people as well as intellectuals of the 

society are responsible for recognising and retaining the value of this information and work out in formulating 

policies for preserving and protecting this rich knowledge. Information on indigenous knowledge must be 

preserved in a way that future generations can utilise or consult it. 

VII. SUGGESTION 

The following points are suggested for consideration based on the present study: 

 Addressing and honouring agricultural indigenous knowledge of a community is essential for 

sustainable growth and cultural diversity preservation. Here are some suggestions: 

 Emphasising the importance and relevance of indigenous knowledge in agriculture. Priority should be 

placed on respecting their traditions, practises, and wisdom. 

 It is important to create an open and inclusive communication with the indigenous community. Their 

active engagement is critical for information exchange and preservation. 

 Collaborate with the community to document and record their indigenous agricultural knowledge. This 

might include oral histories, videos, written recordings, or other relevant techniques. 

 Respect the community's intellectual property rights. Ensure that their knowledge is safeguarded and 

not used without their permission. 

 Encourage the incorporation of traditional knowledge into contemporary agricultural practises. This 

can lead to more sustainable and resilient farming systems. 

 Advocate for policies that safeguard and enhance indigenous communities' rights, notably those 

relating to agriculture. 
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