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Abstract

Sustainable management seems urgent on this globalized earth. People
present themselves as modern technicians and scientists rather than
creators of civilization, readily discarding the folk sciences and folk
cultures that are their pillars. Sacred groves form the folk science, culture
and technique for reducing all the rigidity, roughness and crises of the
environment. They act as a natural ‘antibiotic’ to treat the environment.
Oral traditions are the cellar of folk belief. Every society has some common
beliefs that are not necessarily planted in the open scientific arena but are
widely accepted as folk truth by the social communities. These beliefs are
the hidden nano-culture of the physical and cultural environment. From the
dawn of every civilization, people maintained their folk truth through oral
transmission, and at the time of globalization, folk beliefs constructed the
cultural value and system in every community, which primarily reflect the
customs, traditions, and ethnicity of a group. Social and local identities are
being fossilized within the casket of folk belief, and in recent multicultural,
mixed-cultural phases of the globe, the maintenance of folk belief has a vital
synoptic view. The researchers would like to stress the importance of folk
belief in the recent environment through two case studies: one is on the
Boga festival, and the worship of the sacred tamarind tree in Koma village,
and another is on the folk culture of Nalhati Hillock near Nalhati in the
Birbhum district of West Bengal.
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XabIKTHIK, [IiH JKOHe 3KOJIOTHSUIBIK TYPaKThUIBIK: YHAICTaHAaFbl Bopruganra Kuesmi
TeOe jxoHe MaHaca KyJaWbIHbIH OH YIII dIIKe-CiHjIici

AxjgaTna

TypakTel 6ackKapy ocbl >kKahaHfaHFaH >Kepjle YaKbITTBIH KaKeTTiNIiri OGOIbII KepiHendi. Apmampap
OPKEeHHUETTIH >XacayllbUlapbl eMec, 3aMaHayH TeXHUKTepP MeH FaJbIMJap pPeTiHfe e3[epiH KepceTim, TipeK
60JIBII TAOBUIATBIH XaIBIKTHIK FBUIBIMJAPHIMBI3 O€H XaJbIKTHIK MoJeHUeTTepiMi3ni oHail Kaagblpajbl.
KacueTTi Toraiimap KopllafaH OPTaHBIH GapiblK KaTTBUIBIFBIH, Kelip-Oy/IbIP/IBIFBIH XKoHE Jaf[laphICTapblH
a3alTy YIIH XaJBIKTBHIK FBUIBIMBI, MOJEHHETT] ’KoHe TeXHUKaHBl KypaHnasl. O KopllaraH OpPTaHBl eMJey
YLIiH TaGUFU «@HTHOMOTHK» PETiHJIe 9peKeT eTe/li. AybI3Ila [9CTYpJiep — XaJIbIKTBIK CEHIMHIH, )XepTeJeci. opbip
KofaM/ia MIiHJIeTTi Typjie allblK FBUIBIMH apeHajia OTHIPFBI3BUIMANTHIH, 6ipaK aeyMeTTiK KaybIMAAaCThIKTap
XaJIBIKTHIK IIBIHIBIK peTiHJe KeHiHeH KaObUILaHFaH KelHOip opTak ceHiMpep 6Gap. Byn ceHimaep — 6i3fiy
(U3MKAJBIK JKoHe MoJIeHH OPTaMBI3[IbIH, JXaChIpbIH HaHOMJJleHHeTi. Op6ip epKeHHeTTiH 6GacblHaH 6acran
aflaMfiap e37epiHiH, XaJbIKTHIK LIBIH/BIFBIH aybI3lla JKeTKi3y apKbUIbl caKTall Keiji, ail kahaHzaHy KesiHpe
XaJIBIKTHIK CeHiMJiep ap6ip KaybIMAACTBIKTA MaJeHH KYHABUIBIK IIeH JKyHeHi KypAabl, Oy HerisiHeH TOITHIH,
9JleT-FYPHINITaPhIH, AICTYP/IEPiH XKoHe ITHUKAJIBIK TeriH KepceTe/li. OJIeyMeTTiK )XKoHe OpHajacy epeKulenikTepi
XaJIBIKTHIK CEeHIMHIH KOpP)KBIHBIHA Kasbara adHalyza, ajll dJIeMHIH COHFbl KOIIMdJ[eHUeTTi, apajac MaJieHH
Ke3eHJiepiH/ie XaIBIKTBIK CeHiIMHIH CaKTaybl MaHBI3[bl CHHOIITUKAJIBIK Ko3KapacKa He. 3epTTeyllisiep COHFBI
Ke3Jleri opTaMBbI3larbl XaJIbIK CeHIMIHIH MaHBI3ABUIBLIFBIH €Ki 3epTTey apKbUIBI aTall OTKici Kesefi: 6ipi — Koma
aybUIBIHAAFBL Bora QecTHBalli )KoHe KaCHUeTTi TaMapHH/, aralllbIHa TaObIHY, aJl eKiHIIiCl — BaTbic BeHraTusHBIH
Bup6xyMm aygmaHbIiHAarel HanxaTu MagpIHAAFel HanxaTu Te6eciHiH XalblK Ma/leHHeT].

Ty#HiH ce3fep: XaJbIKTHIK HaHBIM-CEHIMJlep; aybI3llla JICTYpJlep; 3KOJIOTHSUIBIK TYPaKTBUIBIK; MaHaca
KY/lalBbIHBIH OH YII 9IIKe-CiHtici; BaTeic BeHranus; YHIiCTaH 3THOCTAapHI.

HapopgHasi peJIMTHS U 9KOJIOTHYEeCKask YCTOMYUBOCTD: CBAIIEHHBIH X0/IM Bopruganra
U TPUHAAUATh cecTep 6orunu MaHaca (UHus)

AHHOTaANUA

B yciioBUSIX I106aIu3aii yCTOMYNBOE yIIpaBileHHe KaskeTCsI HaCYL[HONU IOTPe6GHOCTHI0. JIIOAY BEICTABIISIIOT
cebsi COBpeMeHHBIMU TeXHUKaMU U yUYeHbIMH, a He CO3JaTe/sIMU LIUBWIM3allUH, JIETKO OTGpachlBasl Halllu
HapOJHbIe HAYKU U KYJIbTYPHL, KOTOPEIE SIBISIOTCS ee OIIOPOH. CBAIIeHHBIE POIIY TPEeACTaBIsI0T CO60M HApOIHYIO
HayKy, KyJIbTYPYy U TEXHUKY [JI CMSITYeHUsT BCeX KeCTKUX OTpaHUUYeHUH, TpybocTeil 1 KPU3UCOB OKpYIKalolek
cpenbl. OHU eHCTBYIOT KaK IPUPOIHBIN «aHTUOGUOTUK» IJIS JIeUeHUsI OKpY’Kalolllel cpefbl. YCTHEIE TPagullMu
— 9TO XpaHWIHIe HapOAHBIX BEPOBaHUM. B Kak[oM 00IlecTBe CYIIECTBYIOT O0INie BepOBaHMUS, KOTOpPHIE He
06sI3aTeIbHO BBIHECEHHI Ha OTKPHITYI0 HAYUYHYI0 apeHy, HO IIUPOKO IMPHUHSTHL COIIMaTIbHBIMU CO06IecTBaMHU
KaK HapofHasl UCTUHA. JTU BepOBaHHUS IPEJCTaBISIOT COG0H CKPBITYI0 HAaHOKYJIBTYPYy Hamled Qpuandeckoi
U KyJAbTYpHOH cpenbl. C 3apOKIeHUSI KaKAOM LMBUIM3AIlMU JIIOAU COXPaHSJIM CBOM HapOAHble HCTUHBI
IIOCPeICTBOM YCTHOM ITepeiauH, a BO BpeMeHa I7106a1M3aliui HapoAgHble BepOBaHUSI CPOPMHUPOBAIU KYJIBTYPHEIE
LIeHHOCTH U CHUCTeMY B Ka)XX[IOM COO0O0IlleCcTBe, KOTOpPHIEe B IIEPBYI0 OUepelb OTpaXkaloT OOblYad, TPagULIUU U
3THUUYECKYI0 NPHHAJIEKHOCTh TpyInbl. ConMasbHas U TeppUTOPHaIIbHAS HAEHTUYHOCTh OKaMeHeBaeT B
IrpoGHUIE HAPOJHBIX BEpPOBaHUH, U B YCIOBUSIX COBPEMEHHOH MYJIBTUKYIBTYPHOH U CMeIIaHHOHW KyJIbTYPHI
MHUpa COXpaHeHUe HapOoHBIX BepOBaHU U TpHo6GpeTaeT >KU3HEHHO BayKHOe 3HaueHue. McciieoBaTeIu XOTeIH OBl
MO YePKHYTh Ba)KHOCTh HAPOLHBIX BePOBaHUH B Halllell COBpeMEeHHOH cpefie Ha IpUMepe [BYX TeMaTHUEeCKUX
HCCIIeJOBaHUM: OHO IOCBAIIeHO QecTHBaIi0 bora M IOKIOHEHHIO CBSILEHHOMY TaMapHH[IOBOMY [I€PEBY B
IepeBHe KoMa, a ipyroe — HapoHOH KyAbType XonMa HanxaTu HefjanieKo oT HajxaTu B oKpyTe Bup6xym mraTa
3amagHast beHranus.

KirioueBbIe C/IOBa: HAPO/{HBIE PEJTUTHO3HbIE BEPOBAHMUS; YCTHEIE TPAJUIINH; SKOJIOTUYECKas YCTOHYHBOCTE;
TpUHAAIATH cecTep G0orMHU MaHaca; 3anajHas BeHramust; 3THOCH UHAWH.
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Introduction

Modern civilisation considers us good managers to oversee everything in the surrounding nature
with the application of modern science and techniques. Actually, our nature and traditional practices
form the chief management of the civilisation since its advent. Nature, however, can play its role up
to a certain extent because human interferences play a vital role in maintaining the nature-oriented
traditions in society. In the Vedic-Ramayana-Mahabharata-Bible-Koran period, society was framed
on a ‘religious and nature-based environment’, and on this pillar, people shaped their ‘nature-based
culture and environment’, and one of them is the Sacred Groves culture. Unfortunately, people’s
perception of their environment has changed to it being an economic bank. There are more than a
dozen international conventions related to the management of the environment, but little emphasis
is given to its renewal through the supervision of age-old cultures, for example, the nourishment
of sacred groves (Vipat & Bharucha, 2014). The ‘Sacred Grove’ is an age-old culture of the society
that conserves the sacred trees on the basis of people’s sacred beliefs in relation to the environment
(Bhagwat & Rutte, 2006). In ancient India, people’s strong religious perception gave a believed shadow,
under which sacred grove culture was protected within a large territory (Devi Khumbongmayum et al.,
2005), which has a great impact on the prolific environment. Today, however, we lost age-old nature-
based socio-culture and are moving towards technology-based civilisation to fulfil the demands of
economic life. Thus, at the age of destruction, the nature-oriented traditional culture is too important
to cope with the problems of the environment (Kochurov et al.,, 2022). The key objective of this paper
is to manage the physical, social, economic, and cultural environment through the supervision of
Sacred Grove and to prove diagrammatically how these aforesaid dimensions of environment could
be managed through the nourishment of age-old traditions.

Materials and Methods

Itis a qualitative case study to relate folk beliefs, oral traditions, and environmental sustainability.
Authors completed two case studies here, i.e., the Boga Sacred Festival (‘Thirteen Manasa sisters’)
of Koma Village and Hindu-Muslim folk culture in the sacred hillock, or ‘tila’, near Nalhati in the
Birbhum District of West Bengal, India (Figure 1). Data collected from participatory field observation,
geo-tagged photography, narrative study, documentation of in-depth historical oral traditions, face-
to-face interviews with residents and priests, documentation of oral traditions of folk people, online
databases, environmental features, and documented cultural-environmental practices.

Figure 1. Location of ‘Thirteen Manasa sisters’ in Koma village and Nalateswari tila in Birbhum district.
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Results and Discussion

Rationale to rejuvenate folk beliefs and oral traditions

Surface air temperature is rising alarmingly at a rate of 0.4 degrees Celsius per century, and the
most worrying part of the prediction is the estimated increase in winter and summer temperatures
by 3.2 degrees and 2.2 degrees Celsius, respectively, by 2050 (Intergovernmental Panel on Climate
Change, 2001). If a one-metre sea level rise were to take place today, it would displace 7 million persons
in India (Down To Earth, 2015). If one metre of seawater rises, then 35% of the land of Bangladesh
would be submerged under seawater (Kumar & Parikh, 2001), which ultimately generates refugees,
and many of them could spill over into interior India. So, a thought about security has become more
important, and we searched for different ways through which we can sustain ourselves on a healthy
Earth.

Conceptual overview of folk beliefs

‘Folk’ is derived from a Germanic noun, ‘fulka’, meaning ‘people’ or ‘common people’. The
modern English word ‘folk’ is derived from the Old English ‘folc’, meaning ‘common people’ (Wright,
1898-1905). This term was popularised with the application of the term ‘folklore’ by W. J. Thoms
(1996). All cultures maintain their beliefs that can be classified as folk beliefs, or common beliefs
that are not necessarily grounded in scientific facts but are widely accepted as truth by most. Folk
beliefs appear in many different ways within a culture. Public folk beliefs appear in the form of
proverbs. For example, beliefs related to weather; like when rain falls while the sun shines. Folk
beliefs are associated with different games, the gestation period of the mother, different cultural
practices, occupations, crop cultivations, human birth, death, luck, and love in all sectors (Dundes,
1980). Though technology and science are important parts of life, people could never do away with
these folk beliefs. Every folk belief has a historical backdrop and related myth, like the sound of the
‘tik-tik’ of lizards (Frembgen, 1996), which is related to the tale of Khona (wife of Mihir) of Purana.
The tale was that the tongue of Khona was chopped off by her husband under the instruction of her
father-in-law because the popularity of Khona was too high in respect of future prediction, and she
was invited to the royal court of King Chandragupta (Chowdhury, 2023). The then male-dominated
society, however, prohibited the female counterpart from participating in the royal assemblage and
restricted her from public speech, for which Khona had to sacrifice her greatest resource (Nath, 2008),
which was her power to speak. This chopped-off tongue was later gulped in by a lizard, which was
then blessed by Baraha (father-in-law) with the ability to suggest and support truth as his daughter-
in-law did (Royc, 2025). Another example of folk belief is that people of the Appalachian Mountains
have always been full of superstition, dreams, and creativity and have created lots of different folk
beliefs (Milnes, 2007). They believe that sunshine on a wedding day means a happy marriage; if your
lips itch, it means you want to be kissed; a red sky at sunrise means rain within twenty-four hours;
and dew on the grass means a dry day. These beliefs are often deeply embedded, and although the
actual practice relating to the belief may have declined, its verbalisation remains (Visit My Smokies,
2026). Folk beliefs, otherwise known as “superstitious beliefs”, form a part of people’s value system
and culture. They reflect customs, traditions, and more of a group, which may be based on religious
beliefs, opinions, or old or popular practices. They also tell of how people view the unknown and
make a means to appease the gods that control the future. Folk religions consist of ethnic or regional
religious customs under the umbrella of an organised religion but outside the official doctrine and
practices (Bowman, 2004a). Don Yoder has defined ‘folk religion’ as ‘the totality of all those views and
practices of religion that exist among the people apart from and alongside the strictly theological and
liturgical forms of the official religion’ (Bowman, 2004b). The birth of folk belief existed before the
birth of science. Folk belief is the past of folk culture, and especially it forms the nano-culture of broad
folk culture (McCormick & White, 2011). ‘Folk culture’ refers to a culture traditionally practised by a
small, homogeneous, rural group living in relative isolation from other groups. Historically, handed

https://doi.org/10.65608/qut.2026.3.06



QUT Journal of Religion, Philosophy and Culture, 2026, Vol. 1, No. 3. 68

over through oral tradition (Blank & McNeill, 2018), it demonstrates the “old ways” over novelty and
relates to a sense of community. Folk culture quite often comes with a sense of regional conflict. If
elements of a folk culture are copied by, or moved to, a foreign locale, they will still carry strong
connotations of their place of origin (Bauman, 1992).

Folk beliefs on sacred tree: historical roots

Therefore, tree worship was born from respect, devotion and faith in God. Sacred groves of
religious culture are the centre of divine and religious beliefs. In fact, tree worship is a medium
for the relationship between man or society and nature. Scientists are trying to make this idea a
part of beautifying environmental geography through religious geography. In James Fraser’s book
‘The Golden Bough’ (1935), the author finds examples of tree worship in the Palaeolithic era (250,000
BC). In different branches of the Vedas, people see a custom of worshipping ‘Panchashakti’, such as
the sky, earth, water, fire, and air. Although this worship is based on human fear in the context of
religious geography, from a scientific perspective, one cannot deny the relationship between nature
and humans. Therefore, a special element of nature is trees. The history of worshipping trees as
a sacred part of the earth through the worship of the earth is present in the ‘Rig Veda’ (4000 BC,
according to Professor Hermann Zekory). During the Vedic sages worshipping various medicinal
trees or praising them during sacrifices. Among which Somlata (moon creeper, which is a medicinal
plant in Ayurveda) was important. Again, in the ‘Yajurveda’ (Boddupalli & Sastri, 2015), Asattha and
Palash trees (Butea monosperma) have been identified as sacred trees. These two trees were valued
both for their medicinal properties and as a primary source of sacred wood during sacrifices. The
Vedic sages believed that these two trees were inhabited by medicinal deities, and they identified the
forest of these trees as ‘Kaspat’. So, one thing is clear: even from 5000 BC onwards, in the Vedic era
(according to Bal Gangadhar Tilak, the Vedas were composed in 5000 BC, and Gandhiji also supported
this), trees were considered worshipped or sacred deities, and Palash, Asathya, and Somlata (Ephedra
gerardiana) occupied that place (WisdomLib, 2022). In the Kashidasi Mahabharata (3200 BC, according
to Abdul Aziz-al-Aman), a scene is seen in which the weapon master Dronacharya is laid under a
peepal tree after his death and surrounded by Lord Krishna and the five Pandavas expressing their
grief and sorrow (Das, 1925). Therefore, there are statements about sacred trees and events centred
on trees in Hinduism. Even if the tree is not worshipped directly, if one thinks a little more carefully,
one can understand that in the Mahabharata, Kashidasi also considered the shade of the peepal tree
or other suitable sacred places as a place to hold these sacred events. All this has been passed down
through the ages in some way with religious culture. In the early 14th century BC, historical examples
of sacred groves from the Krittivasi Ramayana were found (written in the early 14th century BC,
according to Sri Benimadhav Shil) (Scribd, 2025). The ‘Panchavati Van’ (where Surpanakha’s house
was), ‘Tapovana’ (where the holy Sita and her sons lived), and ‘Ashok Van’ (where Devi Sita lived
in Lanka) (srilankholidays, 2015) of that era are all sacred forests of the Ramayana. At the end of
the Srimad Bhagavad Gita (according to Swami Prabhupada, written 5000 years ago) (Bhaktivedanta
Swami Prabhupada,1983), Lord Krishna compares the Asathya tree with the ‘material world’ and
shows that to free oneself from ‘material’ greed, one should worship this tree, and Krishna explains
that the ‘leaves’ of this tree are the ‘Veda Mantra’, and whoever worships this tree will be able to free
himself from the sins of the ‘material world’ (Bhaktivedanta Swami Prabhupada, 2002). So sacred
epics of Hinduism birth sacred beliefs for developing sacred ecology (Dhaliwal, 2023). The tips of
the branches of this tree are the centre of human desire for pleasure, and the root of this tree goes
towards Lord Brahma. So when people see so much pomp in worshipping the Asatthya tree today,
they do not understand that historical scriptures are the witnesses behind this history (200 BC - 200
AD) (Mishra, 2007). Manu in Hinduism has instructed in Mantra (Nos 8/246 and 8/248) to use the
banyan, asatthya, and palash trees and temples as boundary markers (Bhattacharya, 1995). Upon
closer 1ook, it can be understood that if the Manusmriti was completed in 200 AD, then temples and
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trees have been side by side for about 1813 years (Manu, 1991). If there is such a provision from the
beginning of society that you are obliged to keep trees and temples side by side in the boundary and
you cannot cut them, then the sanctity of the temple should also gradually place the tree in the seat
of sanctity, and to maintain the sanctity of the temple, those trees that cannot be cut will be used as
shade for the temple. Therefore, the coexistence of trees and temples in this way may have given birth
to sacred groves and sacred ecology.

In the Islamic world, some truths about the preservation of trees can be learnt from the Quran.
The Qur’an refers to al-Masjid al-Haram, commonly translated as “the Sacred Mosque” (Qur’an
2:144). In this context, the term haram denotes sacredness and inviolability. The prohibition against
cutting trees within the sacred precincts of Mecca is recorded in hadith rather than explicitly stated
in the Qur’an (Sahih al-Bukhari, nos. 1832 and 1834). This protection concerns vegetation within a
designated sanctuary; it does not imply that individual trees are objects of veneration or that the same
prohibition applies to the surroundings of every mosque. From an environmental perspective, such
restrictions may be interpreted as linking the sanctity of a place with the protection of its vegetation.

Trees also appear in Qur’anic accounts of religious significance. Surah al-Fath describes believers
pledging allegiance to the Prophet Muhammad under a tree during the events at Hudaybiyyah (Qur’an
48:18). The passage concerns the pledge and Allah’s approval of the believers, rather than a teaching
centred on the tree itself. Surah an-Najm mentions Sidrat al-Muntaha, the Lote Tree of the Utmost
Boundary, near the Garden of Refuge (Qur’an 53:14-16). These verses do not state that Allah is present
in the tree’s leaves. Together, these references offer material for examining the religious significance
of trees and sacred places in Islamic tradition. Their relevance to sacred ecology, however, should be
presented as an analytical interpretation rather than an explicit ecological teaching of these verses.

In the Bible (which was written from 500 BC, according to Swami Vivekananda), one thing can be
observed: whenever Jesus gave any advice to his disciples, he would go and stand under a tree on the
mountain and give advice. It is as if trees were given more importance somewhere in the life of Jesus.
Therefore, if we go back to the civilisation, the importance or sanctity of trees was directly associated
with great people. We can trace the history of tree worship from the life of Gautama Buddha (sixth
century BC). Gautama Buddha was born under a Sal tree in Lumbini, Nepal. It is known from the life
of Buddha that Queen Maya gave birth to Gautama while standing on the branch of a Sal tree (Shorea
robusta) in Lumbini, and that place and tree are considered sacred. Then, Gautama Buddha attained
Mahaparinirvana at the age of 35 under a peepal tree (Ficus religiosa). Again, after attaining Nirvana,
when one of his disciples, Sujata, was waiting to feed him with her own hands, Sujata thought that she
would feed Buddha with her own hands under an Asathya tree in the distance. From this thought, one
day, one of her maidservants came and informed her that Buddha was sitting under that Asathya tree.
Sujata ran and fed Buddha with her own hands under that tree, and then, when the Buddha left that
place, she used to worship that Asathya tree (Ficus religiosa) regularly. In this way, the sacred ecology
is developed based on folk sacred beliefs about the Asathya tree. Apart from these, so many examples
of folk beliefs on sacred trees are found in different places of India, like the sacred tree of Chilka of
Odisha (Figure 2), the sacred tree of Kankalitala in Birbhum (Figure 3), the sacred tree with Banbibi
shipping in S. 24 Paraganas (Figure 4), the sacred tree as identified in the name of Lord Shiva (Figure
5), and sacred trees in Gopiballavpur in West Medinipur (Figure 6).
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Figure 2. Trees in Chilka Lake become sacred based on tourists’ Figure 3. The tree becomes sacred based on folk belief at
beliefs. Kankalitala, Birbhum.

Figure 4. Folk belief on Banabibi in the Figure 5. The tree has become sacred due Figure 6. Sacred tree worshipping in
South 24 Paraganas district and people  to the belief of humans in it as Lord Shiva. Gopiballavpur; even folk people have the
belief in dead trees here.

Case Studies

Sacred Hill (Knoll) of Borgidanga in Nalhati Tila, Birbhum

The sacred knoll in Nalhati is an astounding fact of the Birbhum district. The size of this tila
is about one sq. km., and a very beautiful village, Borgidanga, is situated at its margin. The sacred
tila is made of hard lateritic soil, which was believed to be sacred by the people of this area. There,
two opposite religions are coexisting. To its west is the Muslim Hajarath Anshari Baba Sacred Mazar
(Figure 7), and to its east are the Hindu Nalateswari temple, a sacred neem tree, and Lord Ganesha
(Figure 7) (Nalateswari Temple Trust, n.d.). In respect of ‘Unity among Castes’, this sacred tila bears
relevance at a global level. It makes a model for creating unity and reducing the conflict among
religions. Thus, this sacred tila and its folk culture form the abode of peace to reduce the war among
religions. In this tila, two folk tales are present that are part of the sacred tila culture, and people can
identify them as a part of the folk culture of global religions. According to the recent Baba Khadim
Mahammad Lokman Sekh of this Mazar, the sacred tale about this Mazar was that in Mazar Sarif,
people believed that Hazarath Anshari Baba came once (Sekh, 2025). On his stay here, he cooked rice
on this tila, for which he used a narrow bough of a neem tree (Azadirachta indica) to stir the rice.
After completing cooking, that bough was left there. From that, a rare neem tree was born, which has
the special characteristic of one side of the neem leaf being sweet and the other being bitter, which
was the probable folk belief cause of this rare characteristic. The folk myth is that the portion of the
bough that soaked into the sweet rice became sweet, and the rest of the exposed part maintained its
general bitterness. So, the two sides of the neem leaf bear two different tastes, but before 2000, this
tree withered. Muslim folks believed that the place of the rare sacred neem tree is a sacred place. In
connection with their folk belief, they planted another neem tree in its place (Figure 7). Based on this
sacredness, they conserved this tila as a sacred bourn with the enactment and implementation of
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different rules; for example, the ranching of animals was completely prohibited. Drinking, smoking
and any other anti-social activities were completely restricted, and they hung several Muslim flags
to demarcate the periphery of this sacred tila. On the other side, Hindu culture has been conserved
since the age of the Puranas (Dallapiccola, 2002). The windpipe of Sati Durga was dropped here, and
from that myth, people established their Hindu religion on this tila. To the eastern side of this sacred
tila, the temple culture and the worship of the deity persist (Kinsley,1988). It has great importance
because Hindu people believed that during the Dakshya Yajna, the Devi was cut into fifty-one parts
by the Chakra (an ancient wheel-shaped missile) of Lord Vishnu, and one part (windpipe) among
them fell here (Pattanaik, 2003), and the location became a sacred tila. Under the sacred neem tree,
the footprint of Sati is being conserved based on this folk belief, and this concept again increases the
religious importance of this sacred knoll. Different arts and terracotta are found on the walls of this
tila. The visual explanation of terracotta is that there are two elephants and one boy. Actually, it is
the representation of God Ganesha, and the historical explanation is that before worshipping Devi,
people should worship Ganesha. Another part of the wall of this temple bears different-colored art,
like the Tandav Stotram (fierce cosmic dance) of God Shiva with Devi Sati on his shoulder, and the
tale is that after the death of Devi Sati, the wall paintings bear the folk culture and the folk myth
of the Hindu religion. In the sacred bourn of the Naletswari temple, a sacred neem tree has been
worshipped for more than fifty years. People bind the pieces of bricks with the stream and branches
of this tree, which reflects the importance of the tree to the beliefs of folks. The opposite cultures
(Hindu & Muslim) cohabit here on a single tila, and this way all are being conserved (different trees,
temples, mazars, worship of the part of the tree, sacred trees, the folk culture, and folk beliefs). Here,
sacred banyan and neem trees are being conserved (Anthwal et. al., 2010), which is fruitful for floral
diversity and developed spiritual ecology (Sponsel, 2012). Based on folk belief, the pilgrimage concept
(Malville & Saraswati, 2009) has been generated, and tourists stream here. With the advancement
of time, the importance of that tila will increase for regional sacred tourism (Shackley, 2001). In
parallel, the maintenance of folk-religious ritual is conserved based on folk belief, and the economic
infrastructure of this sacred tila has been glorified. Thus, on the basis of folk belief, the local economic
scenario has improved to some extent.

Figure 7. Naletaswari Tila and Mazar are on one side, and the temple is on the other side. On both sides, sacred trees are conserved
based on the folk beliefs of Hindus and Muslims.
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‘Thirteen Manasa Sisters’ in Koma Village, Birbhum

The ‘Thirteen Manasa Sisters’ is the sacred temple of Koma village of the Birbhum district of
West Bengal (VillageInfo, 2026). The village has an absolutely rural frame in the context of culture,
economy, occupation, roads, lifestyle, food habits, dress, daily life scenarios, and festivals. The Boga
folk festival related to these ‘Thirteen Manasa sisters’ is the prime festival of this village. This sacred
place conserved the rare sacred tamarind tree (Tamarindus indica) for more than one thousand
years (Figure 8). The people of this village believe that this sacred tree is the birthplace of the sacred
total Goddess Manasa with her thirteen sisters (Dimock, 1963), and more than a thousand years ago,
Goddess Manasa wished to come to this village. It is also believed that she gave the divine comment
to a Brahman priest, Debangshi, to establish her temple, and then Debangshi established this temple.
People do not know what Debangshi looked like, but they believe that the human face on the wall of
the temple represented that first priest (Figure 9). This is a folk belief of this village. Whether or not
this folk tale is historically accurate, the oral tradition partially proves trustworthy with these murals
carved on the temple walls. Villagers believe that the gap in the trunk of this sacred, rare tamarind
tree (Figure 8) is the site of birth of these thirteen rock idols and this generated folk tale.

The folk myth is that this sacred tree is the home of goddess Manasa, and the proof of this is that
all the seeds of this tree have a special structure like a snake or goddess Manasa. If people compare
this seed with other tamarind seeds, they can easily find out the differences. In general, the shape
of the tamarind seeds is comparatively square, but the seeds of this sacred tree are protruding and
have the structure of the side face of a snake or, as believed here, of goddess Manasa with a head,
nose, or mouth (Figure 9). Local people also believe that this structure indicates the presence of
goddess Manasa, or the god of snakes (Dimock, 1963). Local folks do not use these food items, as they
believe that this tamarind is part of the goddess, and if they roast it on fire, then their goddess may
feel the pain. People of this village worship the goddess with vermillion, milk, water, and oil. These
sacred rocks have a special female structure, and in the interior of the temple, a sacred pit is present
(Figure 9), which is believed by the local dwellers to extend up to Kashi in Uttar Pradesh. A folk tale is
associated with this trench, according to the recent priest Gadadhar Hazra. Once, people tried to fill
this hole with 64000 pitchers of water, but they failed to do so. That night, the priest heard a divine
command that ‘this hole extends up to Kashi, and to fill this up, only one pitcher of milk and one
pitcher of molasses water during the worship of goddess Manasa would be enough’ (Hazra, 2025),
and this has a proven result. Maintaining the folk belief and ritual, like water worshipping during
the Bengali Jaisthya month, the tale of water worshipping is the traditional concept that is found in
the Purana (Wilkins, 2004). After the marriage of God Shiva and Goddess Parvati, they moved to the
sacred hilly Kailash, and before going, they worshipped water. Though the earth is modernised, the
rural folks are maintaining their age-old Hindu and folk cultures. Villagers believed that in times of
scarcity of rainfall, they organised Jalpuja’ (water worship) with Yajna because they belonged to the
group of agriculturists and had to depend on water availability on a large scale, so this made them
worship the water god to keep him pleased and thus keep themselves going, rather than flourishing
with time. Based on folk belief, the sacred tree is conserved, and villagers maintain their respect for
water, which is essential to mitigate environmental risk at the local level.
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Figure 8. A rare species of tamarind seed with a tree is Figure 9. Goddess Manasa, including thirteen sisters’ idols, is

worshipped just beside the temple of ‘Thirteen Manasa worshipped side by side in Koma village, and Brahman priest

Temple’, and a clear comparative difference in the visibility =~ Debangshi’s figure is visible on the temple’s wall. The author

of natural and rare tamarind seeds is discussed. is indicating the sacred hole within the temple, which is a
mythological history of this village.

Folk Beliefs and Environmental Sustainability

Nourishing several pockets of sacred trees, the rates of CO, emissions can be reduced to a
considerable extent, and groundwater (Agarwal, 2016) will be recharged, which helps to balance
the global hydrological cycle. Moreover, the rate of soil erosion will be reduced, and the humic acid
of sacred leaves will be fruitful for maintaining soil fertility. The faunal diversity in sacred zones
(Bhagwat et. al., 2005) — those inhabited in the sacred landscape — is the symbol of ecological balance
in the local environment. At a broad level, it will be helpful to maintain the environment at a macro
level through the conservation of trees in different pockets of the world. With the help of Sacred
Groves’ perception (Bhakat et. al., 2008), a large number of trees would be conserved, which would
control global warming as well as glacial melting. Ultimately, the deposition on riverbeds results
in flood generation and disastrous consequences. Consequently, the whole climatic hazard will be
checked or controlled with the control and nourishment of the sacred groves. Sacred groves improve
soil stability, prevent topsoil erosion and provide irrigation for agriculture in drier climates. It helps
in improving the soil fertility through efficient nutrient cycling and conserving soil moisture through
humus buildup in the soil, and partly through a deep root system, which has root biomass uniformly
distributed through the soil profile. Sacred ecology is important for microbiome aspects such as
natural pond conservation (Thaker, 2022), river behaviour regulation, strengthening the floral and
faunal diversity, preservation of vulnerable, rare plant species, palaeoclimatic behaviour, and the
foundation of future world forestry. In the context of biological conservation, pond ecosystems
can also be preserved, as these ponds serve as breeding sites for some animals and recreational
facilities (Pal, 2011). Sacred groves enhance social integration improvement, educational significance,
economically beneficial scenarios, significance in respect of human behaviour, and the preservation
of open-air palaeoculture; generate local- and global-level tourism; improve local infrastructure and
accessibility; enhance Ayurvedic medicine significance; and encourage the roots of culture. Through
the supervision of sacred groves, traditional cultures, different festivals, rituals, rules, customs, faiths,
beliefs and the specific identity of the society are nurtured.

Recently, due to globalisation, most of the old-aged cultures and traditions have been moved to
the brink of destruction, and the folk culture is one of the best cultures of the Hindu civilisation. So,
maintaining the Sacred Groves’ identity, we can curtail the rate of hazards, and also it may improve
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the tourism, which ultimately enriches the economic prosperity. Due to sacred belief, people moved
to the periphery of Sacred Groves to make wishes, and for their fulfilment, they made offerings,
which in turn led to the practical development of that area (like the planting of tube wells, waiting
rooms for tourists, etc.). While worshipping, different food items are offered; this is the source of
food for local animals. The avian and animal groups are largely facilitated by Sacred Groves because
they can stay and live without any disturbance by human beings, which will create a tranquil
environment for their mental peace. The psychological environment forms the most important part
of life. Without this peace, people’s minds fail to bear a fruitful, scenic, physical and non-physical
atmosphere. Sacred groves reduce the rate of climatic harshness like floods, droughts, cyclones and
soil erosion, and through these, the plucking of inhabitants from their habitats and the number of
refugees is decreased. Due to sacred trees, the groundwater is recharged, and the scarcity of water is
reduced, which will be helpful for local people with respect to their demand for fresh water. It will
also refresh the courtier-of-mind psychology of folks. During sacred grove-related festivals, economic
regeneration spurts out in the local area and helps to improve the economic base of folk people,
which is fruitful for reducing the scarcity of the economy to some extent and reducing the mental
hazards, like tensions. Moreover, in recent years, there has been an increasing awareness that the
significance of the medical plant studies goes beyond mere anthropological curiosity (Sukumaran
& Raj, 2010). So, with the conservation of historical sacred groves, different medical plants can be
conserved to reduce the hazards in the medical environment. So sacred ecology acts as a natural gene
pool preserve and serves as an example of habitat preservation through community participation
(Gadgil & Vartak, 1975).

Findings

Oraltraditions and folk beliefs are interconnected. Based on folk beliefs about trees, the community
worships and conserves them for the sake of nature. Through this sacred folk belief, biodiversity is
protected. The community is engaged in protecting sacred trees, temples, and mosques. It generated
ecological conservation. The sacred Nalhati Tila is the base of community faith on the knoll and
temple, which helps to save biodiversity on one side, and on the other side, the traditional Muslim
Mazar is preserving it. So, it maintains religious harmony based on specific landforms like knolls or
tilas in Nalhati. It strengthens the peace, harmony, and social cohesion. Through generations, the folk
beliefs of Koma Village preserve the sacred tamarind tree of the ‘Thirteen Manasa Sisters’, which has
long-term effects and bears culturally rare tree species. Tamarind trees are part of their indigenous
knowledge system, which encourages heritage conservation. Folk beliefs on sacred groves create a
buffer zone against environmental degradation through carbon sequestration, groundwater recharge,
soil conservation, and climate regulation. Sacred groves based on sacred beliefs and oral tradition
raise awareness to respect nature and contribute to sustainable environmental governance. Both
the case studies prove that folk beliefs can enhance pilgrimages, ecosystem resilience, biodiversity
conservation, customs, festivals, rituals, folklore, local traditions, supportive rural livelihoods,
landscape preservation, landform identification, and sustainable development. So folk beliefs are non-
scientific management, but often they act like scientific contributions in environmental sustainability
(Figure 10).
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Figure 10. Integrated Folk Belief and Oral Traditions Framework for Sustainable Development

FOLK BELIEFS & ORAL TRADITIONS
v

Sacredness of Trees, Water; Hills, Temples & Mazars

v
SACRED GROVES /SACRED ECOLOGY
v v v v
Biodiversity Water & Soil Cultural Heritage Social Harmony
Conservation Conservation Preservation & Religious Unity (Fig.11)
v v v v

Environmental Risk Reduction (Flood Control, Erosion Reduction, Climate Regulation,
Groundwater Recharge, Habitat Protection)
v

Eco-tourism & Local Economy
v

SUSTAINABLE COMMUNITY DEVELOPMENT
v

Environmental + Social + Cultural + Economic Sustainability

Figure 11. Religious harmony through folk beliefs in Nalateswari Tila is explained by georeferencing Google Maps.
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Conclusion

A part of educated people thinks that the environment designs the way of human life, and another
part of society sees humans as the builders or designers (Swim et al., 2011) of the environment. But
in respect of the modern situation, humans’ aggressive demand and their unthoughtful, careless
behavior (Swim et. al,, 2011) towards the environment create numerous problems. With the cup of
tea and snacks, we arranged different conventions every year, but the utmost result is poor because
we tend to forget the folk myth, like ‘to reduce the toxic effect of snake’s poison, the poison itself is
used’. This means, to reduce the environmental problems we have, we have to apply the concept
of ‘environment’. Sacred Grove is one of the leaves of the environment through which numbers of
trees are being preserved (Abas et al., 2022) in different pockets of the environment, and parallel
sporadic socio-economic and cultural resources are being conserved (Singh et. al., 2017). Thus, being
environmentalists, all people should have to maintain their cultural specimens, biodiversity, social
identity and even their psychological stability by nourishing sacred grove perceptions. So, though it is
the worshipping of God and different folk beliefs that are associated with being an environmentalist,
we have to conclude that it is a culture of nature-worshipping, and this folk culture conserves the
human’s love and respect for trees, rocks and water, which have been marinated since the Vedic
era (2500 BC) (Rig Veda, 2002). That is the miniature form of vast diamond social culture and can be
judged to be a mini-culture or nano-culture of a broad vista of cultural geography. So through the folk
belief we are conserving a sacred tree and a part of folk culture in Koma and Nalhati Tila. These two
are so important in respect of local biodiversity and racial culture surviving through oral tradition.
With the application of folk belief at every corner of the society, we can conserve regional traditional
culture and traditional identity and can also conserve the rare trees. Moreover, to generate local
tourism, this folk culture has greater implications.
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