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=" -Caste, as & Bocial system, places individuals into discrete
réfﬁgorlee whi¢h' are hierarchically ordered. Normally an individual
is'vo placed al birth; add this status is a permanent and unchenging
_1dent1ty for both endogamy and:-lack of individual caste mobility are
“often ‘essential -although not necessarily ubiquitous or diacritical:
features-of caste structures. When intercaste unions are tolerated;
whenl initiation ‘plays as ’important & role as birth in establishing
one's c¢aste prerogatives; wheén riarriage is an institution capable of -
modifying or tranﬁformlng “one's caste status; and when children are
not automatlcally or-‘necedsarily ascribed to the caste position and
rank ‘of their ‘parents, ‘then the placement of individuals into readily -
identifiable, ‘discrete categories is not a simple or straight-forward
matter, ‘Such was the case ‘of theé Newars of Nepal, in spite of the
fact that throughout much of _recent Nepalese history there existed .
a close interrelationship ‘between: Caste and the political order and
in spite of the fact that 'individual moh111tv vas both prohibited and
penallsed by thv state. AR
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The Tradltmonal Powers of the Rana Prime Mlnlsters.
PR T A B

N What is now-the’ present-day knngdom -of Nepal is the consequence
of:a process of conquest .and unification which, although not entirely,
nonetheless for-the most.part, part was initiated and completed by a -
singlé-King; Prithivi Narayana Shah. This King ascended the throne
of what wa s then"a small-and relatively inconsequential hill kingdom ir
1743, By the time of Rid'death"in 1775, he ruled a nation which
included the whole of the Kathmandu Valley, the whole of the eastern
Terai and the eastern hill region‘up to the Tiste River bordering

Sikkim, as well as a small portlon of the Wautern hill reglon.1
[N I‘).a . :

From 1846 onwards, a single armstocratmc family, the Ranas,
were able to.gain absolute ‘and exclusive: cobtrol of Nepal. By 1856,
Jung Bahadur™ had compelled- the reigning Shah monarch to sign a
guccession of documents (lal-mohar) which resulted in the creation of
an hereditary vrime ministership held by his femily, the powers of
which took precedence over those of the king and his officials. The
office of the prime mlnlster came to be the hlghest and most powerful
in Nepal. e

In his role as prmme mmn;ster, Jung Bahadur ‘and then his Rana
heirs were able to exercise all those rights and privileges formerly -
held by the Shah kings pertaining to matters of caste and rank. It
had been the king's prerogat;ve to elevate or lower a particular caste's
status and rank. Thus, for example, King Prithivi Narayana Shah
elevated the Putwar? who traditionally served as carriers and porters,
door-keepers and guards. At -one time members of this caste were of

" an unclean status such that individuals belonging to c¢lean castes could
not accept water from them without suffering defilement. As a reward
for services and help rendered during his campaign of conquest of the
Kathmundu Valley, Prithivi Narayana elevated the Putwar into the
category of castes of clean status (Greenwold, 1975 64~67) Jung
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Bahadur also came to possess this right and elevated the Newar caste
of oil pressers, known as the Saimi or Manandhar, from a position of
uncleen status to ope where all castes oE ¢lean status would, and in
fact did, accept water from their hends,

The King of Nepal. .traditionally had .been concerned with matters
of caste and traditionally huad the right to legislate on such matters.,
This right came to be held by the hereditary Rana Maharaja. Thus, it
is not surprising that the legal -code (Muluki Ain) introduced by Jung
Bzhadar? paid great attention to the issue of caste and to its numerous
ramifications, . Without specific governmental action individuals were
prohibited from changing their caste rank through deceit to a higher
status. Moreover, castes as group entities were prohibited from up- |,
grading, their rank by forcing other castes to.enter into new patterns,
of exchange which hitherto had been prohibited, The provisions of .,
Jing Bahadur's code varied specifically.according to.an individual's .
caste -and legal status. Especially important were the legally - .
determined distinctions of tagadhari ves matwali and clean vs. defiled
or untouchable., The category,of tagadhari consisted of all those .
castes whose members were entitled to don a sacred thread and thus
were considered to be.'twicenhonn'aw.The,opposing category of ‘
matwali, who were believed to constitute the communities which,  ,
customarily consumed alcohol, were not permitted to wear the sacred
thread. All Tibeto-Burman speaking groups in Nepal, the Newar, .
Magar, Gurung, Tamang, Rai, Sherpa, Limbu, etc. were classified ~
as matwali castes. As such they were not only relegated to.a lower
caste status.than the tagadhari but suffered political disadvantages
as well. Thus, for example, until the abolition of slavery in
1926, members of the matwali casges .could be sold into slavery or
could be enslaved by the courts. Furthermore, other penalties
levied by the courts varied according to whether one was tagadhari
or matwali: punishments-given to the latter were:considerably more .
severe than those given to the former. L e
) . R T L Y T
The logal code also determined which castes were clean
castes and which were not: it determined which castes were | .
castea from whose hand water, could not be accepted,but whose . , ., .
touch did not require purification on.the part of the higher . |
caste individual so touched, and which castes were those from ,
whom water could not be taken and whose very touch was polluting.
Not only were ppecific castes claseified legally as 'unclean'
and 'untouchable'; these same: castes were forbidden. to interact
with members of clean castes in matters pertaining to the exchanse
of food or to sexual intercourse. Individuals of clean caste
status, though of different castes, could freely exchange water,
and men of clean castes were yermitted sexual intercourse with, .
but could nof take cooked rice from, a women of a caste lower Ly
than his own, as long as this woman was.not of a paste from. , . .
which water could not be accepted or whose very touch was, pollutlng.
Com ! )
The state posseased the. rzght, and 1ndeed exnrcised 1t often, ‘
- of regulatlng the relations and interactions between castes as
well as the internal affairs of castes, particularly in matters .
of marriage and seéxual unions. Moregver, because behaviour
between castes was a matter .of secular law, the government was s
directly involved in adjudicating matters relating fo caste.,
As Brian todgeon remarked as early as 183h4:
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It is in Nepal alone, of all Hindu states, that twothirds

of the time of the judges is employed in the discussion of

cases better fitted for the confessional, or the tribunal of

public opinion, or some domestic court, such as the Panchayat
"~ of brethen or fellow~craftsmen; than for a King's court of
justice. (Hodgson, 1834: 48).

Such cogew: are of particular interest as they demonetrate how
the secular power of the Rana Mgharaja constituted the ultimate
basiz for the determination and control of the caste hierarchy and
hav political considerations were the decisive and dominant influencas
. in directing the development and evolution of the caste hievarchy.
" Morvover, as Colin Rosser has demonstrated "The Ranas utilized the
1deology of caste fo validate and reinforce their own political
~authority and to ensure the political stability of an absolute and
autocratic despotism" (Rosser 1966: 81). Yet, the policy which
entailed the use of secular authority to punish any and all attenmpte
on the part of individuals or commmnities to modify social, custe
" or Teligious 1neqna11t1es was complicatcd by features of Newar social
structure. , - :

Caste status among the Neware was seen as the product of ascriptica,
at blrth, of relative degrees of’purmty to entire groups, end, taereafter
" as the consequence, of how thege inherited statuses were maintained or
.modified by subsequent rites of initiation and by ome's marriage and
soc1a1 encounters. Thus, alongside the secular authority and power of
" the state, the Hewar priesthacs, whether Buddhist or llindu, helpod articn.
late the social hierarchy Ebliough its control over certain rites of
initiation. At the centre of the Newar caste structure stood the priest.

1t was his purity which served as Lhe yaristick by which all other
‘caste's relative degrees of impurity were measured. He controlled the
religious apparatus whereby individuals, through the enactment of

“purificatory ceremonies, were tramsformed from natural and impure states
to 'a condition of relative purity.

o

The Néwar‘Buddhiéﬁ During the Rana Period:

L Buddh1am as practlsed by the Newars has aroused the interest of

f'western scholars because of several, of its unusual or even unifue

* features. While Buddhism all but disappeared from its native home in
India, in Nepal it represents a continning and unbroken historical
tradition contained within the context of a vigorous Hindu polity. I1ts
tantric doctrines and practices were kept secret from all except the

“'specially initiated. However, as Michael Allen has argued:

The chief distinguishing feature of the Newar version

. of Vajrayana Buddhism is the replacement of the usual

" Buddhist monasti¢ and celibate religious virtuosi with

an hereditary married priesthoods That such a trans-
formation was au actual historical event is evident in
that the contemporary priests and their families still
own and mostly live in buildings which were clearly designed
for monastic occupancy and are still known as yiharas (baha
and bahl in Newari). These priests bave becn accurately
described by Greenwold (1974) as PBuddii:;i Brahmans. Though
they use Buddhist texts and symbols and refer exclusively
to Buddhist deitics, they are nevertheless like Brahmans in



three respects - they constitute an hereditary and endogamous
community whose members regard themselves as purer then all
other Newar Buddhists, they have hereditary clients (jajman)
for whom they perform & wide range of ritual services, mostly
of a purificatory kind, end they are the only Newars eligible
for initiations into the most powerful Vajrayana cults.

-

(Allen, 1977 6)

This Vajracharya priesthood stood at the top of the Buddhist

~ caste hierarchy. Just below them were the Bare, the then present-day
fellow occupants of what formerly had been orthodox Buddhist monasteries.
Whether or not theVajractarya and Bare constituted two distinct castes
or were two subcastes within a single priestly caste was then, and,
indeed, still remains a contentious issue. "The Vajracharya and the Bare
stood united and opposed to all other Newar castes in that they alone
claimed the status of 'pure' Buddhist; they alone were the most

ritually purified and ordained as monks~ and they alone were the common
inhabitants of Newar Vajrayana monasteries. This commonly shared
identity was establisheqd by their commonly shared ordination as monks
and by their common access to the rite of Bare ¢ chuyegu. By this rite
both the Vajracharya and Bare were, l;terally, made in Bare. If Bare
chhuyegu were not performed, a boy, though he be born of Bare parents,
became an Urha, the caste just below the Bare in the Newar Buddhist

caste hierarchy. The Vajracharya also were a_caste born out of ritual.

- If a boy with an inherited right to under acha 1u1egg did not’ exercise
his opportunity to be made into a Vquacharya, Lie remained a Bare (aasumxng
he had undergone Bare chhuyegu) or was reduced to the caste of Urha.

The ritual statuses of Bare and Vajracharya were conceptualised not
as inherent attributes invested through descent but as ritually derived
gradings, each reflecting a distinctive degree of purity. Bare chbhuyegu
and acha luyegn were purificatory rites of initiation, as were ere all Newar
life crisis ceremonies. Purity was seen as being derivative of such
purificatory ceremonies and not as a natural state. All men and women
were believed to be born impure, and only some were thought to be
purified through a series of special ceremonies (samskera). The ultimate
goal of such purificatory end initiatory ceremonies was the attainment
of deliverance and hence escape from the physical world and 1ta cycles
of birth, death and reblrth. G

All those who underwent Bare chhuyegu within a ‘single monastery
became members of that monastery s sangha and ‘its ‘association known as
the Bare Guthi, or Vihara Bhojan Guthi, which met at least once a year
to feast and to wership at the monastery's major shrine. All members of
this monastery's Bare Guthj toock turne as temple guardians and attendants
(dyo pala or pujari). The rite of Bare chhuyegu also empowered the
Vajracharya and Bare to employ certain advanced Buddhist meditative
practices and perform special tantic rites. It was because they had
been specially initiated and thereby specially empowered that thsy could
gerve the tantric gods housed within the monastery. Initiation was a
necessary prerequisite for performing the religious duties of the mona-
stery. Through their exclusive control over the ceremonies of initiation
the Vajracharya and Bare were able to maintain their monopoly of the
spiritual and secular beliefs accruing to their priesthood as well as
of the institutional apparatus of the monastéries themselves.




The Vajracharya stood as a separate rituslly defined priestly -
category distinguishing from the Bare by yirtue~of the special religicus
privileges and prerogatives that they enjoyed. This separateness was
Jnbtitutionalised. The Vajracharya as a corperate group possvosed '
their own social and religious organlaatxons within Newar monasteries,
though they often shared a.common vihara with Bare, ‘and thoigh like !
the Bare they belonged to that monastery's Baxe Guthi. Only Vajrachhrya
were members of the monaafery'a chggx Guth1 and of the 01ty~wzde
Icharxa Guthl. O R

[ . ¥ . . L

In1t1at10n also formed the baals of the caste identlty of the
Vajracharya. They ‘alone underwent! the spdcial consecration of achar arys
abhisheka during the rite of acha luyegu.: -This consecration - -
empowered the Vajracharya to perform the wacrifice of home where -
Burnt offerings were made over' a -sacred fire. Homa,-originally" a
Vedic rite, played an 1mportant Tiitction inthe establishment of‘the
apeC1a1 privileges and ritual ‘powers of the' Vajracharya priesthood.
Homa ‘was -one of the 'central ritual actﬁ‘requmred in the celebration'of
all major rites of passage, the samskara. - Tn' turn, these rites 'of -'!
pai.age were of central sipnificance for the confirmation of caste
purity, For-without having underpome:nich’ Piles of purificatioh an
widividual vas- without a caste status. « Caste purity literally was
born outi-oft ritual bbnervarices. Caste purity was not rerely a status
determined exclusively by tho fdctors of birth and desent!, but also was
}eld to be the consequence of purificatory ceremonies, the samskara.’
THe niecessity for observing: these ritee of panshge assured the 1“*
¥frachdrya of a clientele. Moreover; ‘Lhe Vujracharya's exclusivé’ '™
wight o' conduct ‘homsa among ‘Buddhist Newars cbntributed to-his ' "'
‘monopoly of the domestic priesthood and secured his ritual status
equivalent to that of the Hindy Brahman.' Caste among the. Nevars,
and 'indeed’ perhaps for all of South Asia, can be seen to‘be dlrectlu
related to a transition from individual states of uc¢asmonal~ur b
temporary’ purity of the reverse, that ia from indiVidual states -
of ‘occaisional or Lemporary ‘impurity o' the perianent statns of
puridy for certain groups (as well’ as’ the' reversey the permaneht
impurity of othér groups). Initition and Tates.oﬂ-purufmcatloh*and the
servicesof ‘a priesthood to conduct such rites were ag important fac-
tors as hereditary and descent to the development of caste. The -
principle of hierarchy is fundamental to the structure of the caste °
system. - This principle is derived from the opposmtlon of purity and®
pollution and the’ oppos1t10n between .the pure and ‘the impure, between
cpﬁiest ‘and parmah, i a rmtuallst1c<matter. (See Greenwold 19?4)' )

* .

The Vaaracharya were a hlghly organlsed coilectlvzty and 'one whlch
was controlled by a single, centralised governing’ body which possessed
considerable power, There were eighteen vihara or monasteries out of
the city of Kalhmandu®'s seventy-two monasteries at which the ‘initiation
¢l acha 1 Ly g could be ‘performed. Those -eighteen vihara were the *
clty g primary or major monasteries and hence known " as mahavihara.
All'the city's other fifty-three monasterles were attached to one of ;

‘hese eighteen primavy monasteries as subsidiary branches.' “:
.governing body of each of these~eighteen mahavihara was cumposed of
that monastery's four or five senior most Vajracharyd, seniority being
wefined in terms of the length of time whick had passed since a man_had
been initiatéd as a priest.’ The governing body of all of the city's
priests was composed of the eighteen senior most ‘elders of these
primary monasteries. Thus; the senior most member, known as ‘thakali,



of each of the eighteen mahavihara served on the governing board

of the city-wide Vajracharya caste association, known as the ggg§£1*
Guthi. These eighteen thakali constituted the governing bedy of all

the Vajracharya in Kathmandu and were responsible for supervising the
initiation of the sons of Vajracharya as Vajracharya and as domestic
priests (purchita). One of these eighteen thakali had to be present

at the performance of acha luyegu and had to give consent for the .
acceptance of the initiated as a Vajracharya priest and as a member .

of both his own monastery's A charya Guthi and the city-wide charxa
Guthi. This right to exercise direct control over who could be initiated
and who could be admitted to a particular monastery's Acharya Guthi

and to the Kathmandu Acharya Guthi was one .of the most significent .
components of the council's powers of control over its members. The
Council of eighteen thakali was able to impose a severe form of s
punishment whom anyone whe did not adhere to traditional caste custom
or to their council's policies by outcasting delinquent members and :
then by barring the sons of .outcasted Vajracharya from initiation as
Vajracharya and thus from caste membershlp and all the rlghts and
privileges pertaining thereto. o T

1

Purificatory Rites for Women. : ' S

The status of the Newsr women, like their male counterparts, was
transformed and purified through the enactment of a series of special.
rituals, the samskara. One of these is of particular significance in
this paper: XEEE.RMM’ or the ritual marriage of a young girl to a bitter
quince (bel in Nepali, bya in Newari)« This rite had tremendous effect
upon a Newar girl's status and upon the Newar institution of marriage. -

Iibl bah was considered the nost 51gn1f1cant rlte that a Newar .
woman underwent. Before yibi peh a girl was thought to be not only
still a c¢hild, but also ritually impure. She was permitted to
accept water and food from all castes (though in practice such
exchanges were not encouraged) and was said technically to lack
actual caste status. Moreover she could not enter into a conjugal '
union, until after yihi pah. The focus of the ceremony was the .. . ;
girl's being given in marriage to the bya. K This act was called |
kanyadan, "the gift of the virgin". Just as marriage in traditional
Hinduism is of a sacramental nature, so for all Newar girls their
marriage to the bya constituted an eternal bond which .could never be
broken. For Hindu Newars the bya represented the god Narayanaj .
while the Buddhist Newars the quince symbolised the supernatural being
Suvarna Varna Kumar. Whether or not a girl ever took a mortal
~ husband, once wed to the bya she possessed the ritual and social
status of a married woman: she wore red powder along the part
in ber hair and would be cremated and mourned as a married woman
~ rather than as an unmarried maiden. Moreover, when she was later
given to a main in marriage, this second union was just that, "secondary"
She could therefore divorce what already was considered to be her
second husband. In addition, having married an eternal and divine hus-
band even when ehe lost her mortal husband, through his death, a Newar
woman remained married to the bya and hence never suffered any religious
gtigma as a widow, She could, therefore, like a divorcee, remarry.

Yihi pah as a rite of marriage to a fictitious or symbolic i
bugband, permitted all subsequent marital unions to be considered
secondary, permitted the termination of such marital unions and
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permitted inter-caste alliances. In these respects it had atrong
gimilarities to the tali-kettu kalyanam rite of the Nayars of

southwestern India. These similarities have not gone unnoticed,

As early as 1811, Kirkpatrick wrote, "It is remarkable enough that

the Newar women, like those among the Nairs, may, in fact, have as

meny husbands as they please, being at liberty to divorce them
continnally on the slightest pretences." (Kirkpatrick, 1969: 187),

Louis Dumont also has commented upon the parallels between the Newar
pattern of marriage and that of the Nayar., Dumont argued that in

South Agia there is a fundamental distinction between primary marriages
and secondary ones and that this primary or ideal marriage for both
the Newar and Nayar was reduced 'to a mere ritual formality followed by

a great deal of freedom in subsequent marital unions (Dumont, 1961,
1964), " Yihi pah provided a justification not only for the easy dissolution
of actual conjugal wnions without loss of status for the divorcee, ‘
but also for widow remarriage, and perhaps more importantly made
intercaste unions possible and tolerated, as will be seen below.

S e b

Marriage and the Ascription of Caste Status:

Secillar marriage was another important institutions concerned
with hierarchy and status in Newar society., While an individuel's
status initially was set at birth by the status of both the child's
parents, it subsequently was confirmed or altered by marrisge. Thus,
even more than an- institution concerned with legitimacy and with the
perpetuation of decent lines, marriage for the Newar Buddhist priest-
hood was concerned with status distinctions:  their diserimination,
their maintehance, and their creation. Newar marriage, therefore,
has parallels with Dumont's depiction of the importance of marriage
emong the ‘Sarjupari Brahman of eastern’ Ittar Pradesh where "... status °
is given (or 'attributional') on the one hand, created (or 'interactionall)
on the other" (Dumont, 1966: 107). Inden also had written that rank
in Bengal, during its middle period, among the Brahman end Kayasthes
vas & matter of both inherent attribute and demonstrated interaction
with marriage being the transformative act par excellence (Inden, 1976).

Among the Newar there were three patterns of marriages 1) endogamous,
between equals; 2) hypergamous (or anuloma, 'with the hair'), men .
marrying women of lower status; and 3) hypogamous (pratiloma, 'againet
thé grain'), women marrying men of lower status. As we shall see
the relative status of the msband and wife before marriage determines
not only the type ‘of marriage procedure, but also changes in. the ‘
status of ‘the wife after marriage, the status of subsequent children, -
and all the ramifications thereof. - : : -

Ae discussed aveve, a Newar girl's first marriage was a ritualistic
one, Only after having been given in marriage to the bya could she
enter into actual ¢onjugal union with a human male partner. There
were two methods of entering marriage: 1) an arranged marrisge
(also called yihi peh) which entailed elaborate procedures of mate
selection on the part of both families as well as expensive, public
celebrations of the union, and could only take place with partners of
the same caste when the bride had yet to have entered into marriage
with eny other humsn husband. (The bridegroom, however, could already
have been married and indeed could have several other wives already);
and 2)° co-habitation for four days, or panewanegu, which always
entailed mtual choice or both individuals, was more commonly referred



to a3 a "1ove match" "and could take place w1th partners of elther jjl'
the sane caste or different castes or commurities, 1nc1udlng dlvorced
of widowed women. . In other wqrds,‘there were no restrictions. . | S
associated with panewanegu marriages., Intercaste ymions, by, their .
very nature were never arrange&aﬂbut always “love-matches". entered

through ,anewanegg oo Mg o o e e

[

Certdlﬂly endogamous unlons of partners of exactly equal status :
constituted the preferred and excepted forms of marriage. These, -
were quite often arranged by the families of the couple and solemnlzed
through yihi pah as elaborate public. ceremonles. ‘They could, however,
also be contracted by the individuals themselves as, "lovq-matches" o
in which.case they would be entered through panewanegg . The Btatus r
of each partner formerly be;ng equal, remained 80 after marrlage'“ '
and their chmldren were. born wlth»rmghts to the same, status.

PO RV
Hypogamous unlons, where a Newar woman marrled a man of' lower, o
but not unclean caste status were always entered through panewane
The hustand retained his lower caste status, and their-children - *‘
would take. the same caste.  The relative standing of the husbandrand
children. of such an hypogamous union. could be enchanced wlthln the .
caste although there would be po. ‘actual ; change of caste status.  In
such cases the wife's status was degraded to. that of her husband.
Should she. dwmce her .husband. she would be unable to regain her’
natal caste rank. Once having. lost her initial superior status she .
vas denied. ¢atrance into her father's kifchen and her-own sisters
and brothtxa»could no 1onger ppenly take. cooked rice from her. Should .
she have had chlldren by a hpsbandaof caste status eqpal to her own.
and then taken a  husband p; lower caste status her children’ from her
fqut husband would be. of. hlgher;caste than _she, would deny her . A
entrance into thelr k;tqhen, and yould noflonger openly take couked R
rice from her.’ O ST R )

5.
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hntn,a voman ved a man of another caste and her oun. caste an }
that of her husband both claimed to be of superior status, one to the
other; and thus both refused to accept food prepared by the other,
then the wife lost tLe ﬁtatua of.her natal. caste without acquiring
the status of her husband, EMat is; when marriage took place Jbetween .
members of different” castes but oﬂtequal though distinct caste statuses
the penalties were great: the woman literally; lost-all caste status.
Needless to-say, such unions were infrequent, When they did.

K7
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occur they caused consmderable comment, as well as sympathy and were,; ;4

seen as tiagic. The status of children of such unions was amblguous° R
and marriages of this type could only be entered through Banewanesu.

e .
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Hype Fglmﬂug unions, where a Newar man marrled a woman of lower;

but not wiclen, “taste otgtus were also always entered, through. .
pancwanegn. In such cases the husbaud retained his natal caste status.
aw long as he did not openly take ‘boiled rice, curries cooked with
"rice water' and dahl prepared or served by his lower caste wife.,
The wife retained her lower caste status. The chlldrenﬂfrom such 4
vricns were assigued to the mother's lower, caste as long as, the father's
DUPLELOCILY Wl xecogntzed “and. acknowledged by the mother 8. caste.
't f,‘““,_. . 3

Therc Was one 1mportant exceptlon to thos. ‘When a Vaaraéharya
or Bare msn took a wife who was'a Tmbetan, a Jyapu, or a Shrestha, .
the children born from such a union took neither the father's superior

.ok
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nor the mother's inferior status: they beceme members of the Urha caste.
Tu the time of the'Rana Prime Ministers such unions were common, and

the children were acceptable to the Urha.” This arrangement continues

in the villages of the Valley buf not in the capital of Xathmandu.
Indeed, there the Urha deny that thls‘was ever the case. Why this is

50 w1ll be 41ucusued later 1n the (paper, '

" Fram anolher porspectlvn onc dotrectly can conceive of a circula-
ticn of women through marriage. Un]ese & man married a woman of unclean
status, if he himself refrained Trom takmng boiled rice, curries cooked
with "rice water" and dahl prepared or served by a wife of lower caste
ctatus he retained his own natal caste membership and rank. Thus men
did not usually change caste memberuhlp or rank through marriage.’

Women, off the other hand,’lost the ‘caste rank’ of their parents when they
married a man of lower status, ‘Hence it was women who changed categories,
and it was women who were accepted or rejected much as items of food
were accepted or réjected. Indeed,” where food was accepted, women

were accepted. That is, if a caete accepted boiled rice, food cooked
with "rice water™ and dahl from another ‘caste, women of the latter

could be and were incorporated inte'the former caste and were granted
all the righla and privileges oiion« born into thal caste, Where
hierarchy cxisted and was acknowledrnx inlerca.t” unions were possible
and tolerated, Endogamy was nol, as Dumont (1964) argued, the ultimate
prlnclple but rather was encompaeueu by h;erarchy.

The patiern of intercaste unions among the Newars was assoc1ated
with recognition of ‘primary and’ secondary marriages. A Newar man's
primary or senior wife was the first woman he wed who was of his own

caste or initially of a superior caste who, through marriage, became
a member of her husband's caste. Whether or not this union was
sanctified by an elaborate set’ of r1tuals and celebrated by a series
of public entertainments was 1mmaxer1al. Moreover, whether or not a
woman had been married previously did not affect her potential seniority
ai; a wife. ~Caste-rank and sequence of marriage were the crucial features.
A wife of longer standing and of the same caste took precedence over a
wife of shorter duration-and over a wife of an inferior caste. A wife
of shorter duratlon, however, took precedence over one of inferior
caste, Thus, if a man first took a wife of an inferior caste and then
a wife of hl? ount ceete, the second W1fe became hms _primary or senior
wlfe. T ) PR . :

P B a . o el LR . P

The Urha Challenge to Véjfaché?xe Sunxemacgi’

“On thé 26th of June 19071, Chandra Shamshere became Prime
Ministér of Nepal follow1ng the successful execution of a bloodless
coup d'etat against his half-brother, Maharaja Deva Shamshere.
The Shaha King, Prithivi Bir Vikram, immediately have his consent
to this acceselon and lssued Lhe followlng proclamation:

He is given full authority in respect to passing sentence
of death, deprlvatlon of caste, imprisonment for life,
‘confiscation of property, banishment or deportation,
conferring or deprivation of honours, control of the
Treasury, together with plenary powers in all affairs

of the state" (Landon, 1928 Vol II: 83).



Conkrol over the administratioun of justice was a central
aspecl of the prime minister's power and a central focus of
Chandra Shamshere's twenty-eight year reign as prime miniuter..
Morvover, as Landon has pointed out, in the Nepal of Chandra
Shamshere, Hindu law and custom remained "to permeate, and
indeei, to form the foundation of the existing system of admini-
stralion™ (Tandon, 1928, Vol II: 16”). Chandra Shamschere thus
contiaund the policy of securing political stability by maintaining
secizl atability and by utilizing the legitimacy and sanctity
of religion to justify adherence to tradition and abhor?nce of
radical change or reform.. Indeed, any attempt at major reform,
of the elucational, political, or social structure of the country
was condemned and punished in the name of religion. This policy
of strict adherence to orthodox Hinduism in order to defeat and °
contain any potential criticisms of Rana despotism particularly
cerved the interests of the Brahmans whose religious and social |
influenre greatly increased. Thus, according to Landon:

So far from attempting to interfere with the religious
establishments of Nepal, the Maharaja has added largely

to the stability of the Brahmans, and their chief the
Gurujis have wealth, dignity, and an inviolate position,

and it is interesting to notice the extent of the Maharaja's
endownments in support of religious philanthropy and
learning" (Ibid: 173). ' '

Landon is most specific in his delineation of Chandra Shamshere's
largess: : '

P

+e.. the feeding of Brahmans in multitudes, the gifts to ' '
them on’ certain occasions of one thousand cows, the dedication
to Lheir use of elephants and horses so tricked out to,

2]

symbolize the holy mountain of the gods. (Ibid: 18%). ' -

Under the Ranas the office of Royal Priest (Raj Guru) was of great
importance not only in the sphere of religion but in political,
natters as well, - . ‘ P
Prior to the reign of Jung Bahadur, travel overseas had *
brought the severe penalty of permanent loss of caste. However,
the code promulgated by Jung Bahadur enabled one to regain one's
caste through the benefit of a-rite of purification known as - -
pani patia, This change enabled Jung Bahadur himself to travel as
he did, to England and France in 1850. But more importently, it
meant that the use of Gorkha troops by the British could be extended
to locations beyond the South Asian continent. ‘ -

This rite of purification also was available to individuals
wyo had become defiled through inappropriate encounters and who
without its benefit would have remained outcasted by their family
and caste mates. The issue of whether or not becoming the devotee
of a Tiketan lama constituted such a defiling encounter necessi-
tat%ng the enactment of pani patia sparked off a vicious intere
necine struggle between the Vajracharya priesthood of Kathmandu.
and their Urha clientele. 1In 1923, a Tibetan lama came to the
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Kathmandu Valley. He attracted a considerable following, particu
i larly amongst those Urha who no longer were willing to tolerate
' the Vajracharyas' monopoly over the higher tenets of Vajrayana
' ‘Buddhist knowledge and ritual practice. This lama preached that
according to the teachings of the Buddha there is no hierarchy of
‘caste; nor does a married priesthood alone have the right to
become Buddhist monks or to practice advanced Buddhist meditations
to the exclusion of all others. He gathered large crowds before
Liwhom hé recited stories and chanted maftra. He disclosed openly
what the Vajracharya considered secret, and he talked openly of
matters about which the Vajracharya thought they alone among the
Newars had a right to lmow. *Many of his followers thought of the
lama as their special 'guru', and they bowed their heads to him, some
even prostrating themselves before him.' Many also ate food offered
by him or prasad. Thus many Newars who traditionally had turned
exclusively to the Vajracharya for religious guidance now were
the devotees of another type -of ‘Budhhiét specialist.
. . . Lol b 4 :

"The Vajracharya priesthood also was threatened at this time
by a declining clientele as many Newars were becoming Hindus in
order to pass as members of the prestigious caste of Shrestha.10
Incidences of individuel mobility were frequent whereby Jyapu men
emigrating from rural communities into the capital city were
able to transform themselves into acceptable, if low ranking,
-members of the higher caste of Shrestha. An important step in

5 this process of individual mobility was wheén the Jyapu broke
with his former Buddhist identity, ended his traditional hereditary
priest/jajman relationship with a Buddhist Vajracharya and, instead,
engaged a Hindu Brahman as his domestic priest (purchita). The
consequence of this change in' both religious and caste identity
vwas that Newar Brahwans, few in number but increasingly rich in
‘patrons, were becoming ever more prosperous whilst the economic
"and social well-being of their Buddhist counterpart declined.

».'9 - In gtark contrast to the threatened and vulnerable position

of the Vajracharya was the secure and potentially powerful position
of the Urha, a position which led some of their members to desire

.4 higher status than the caste had previously lmown. Moreover, this -
-expectation was not an unreasonable: one in light of the way many
Hindu Brahman were tolerating the upward movement of affluent or
politically influentisl members of the Jyapu caste. The Urha
traditionally had accepted the ritual and caste superiority of their
Vajracharya priests. One of the earliest accounts of the Urha
appeared in 0ldfield's Sketches From Nipal, published in 1880 and
containing materisl gathered over the. period 1850 to 1963 during”
which time the author served as Surgeon to the British Residency in
Nepal. In this account the Urha are referred to as "Udas" and the
Bare as "Banhras'". 0ldfield clearly ranks the Urha as the inferior of
the Bare., According to Oldfield "They will eat from the hands of a
Banhra, he being, as a Banhra, their superior; but a Banhra will not
eat from their hands." (Oldfield, Vol 2: 146), Oldfield's account is
correct in all respects except for the assertion that "Of course,
therefore, there can be no intermarrisge between the two order" Q;&ig: 146)
which is somewhat misleading. If by 'intermarrisge' Oldfield meant -
an arranged marital alliance between families which was the only type
~of primary marriage which was capable of producing offspring that took
the caste of their fathers, then his assertion is correct but in.
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complete, Conjugal unions which were not of this 'primary' type were
posalble and, in fact, did occur. Vajracharya men took Urh# women as
wives, though such unions were .often the second or .third marriages of the.
hushand, were never arranged alllances, and were establlshe¢ only through
co-habitation. The husband's caste standlng remained aunblemished and
undiminished as long as he did not take rice prepared or served by his
UrhY wife. She however, was barred from participation in and could ,,
never become a member of any association (guthi) .to which her husband
belonged and whose membership was restricted to Vaaracharya alone. All
children of such mixed unions took the caste of their Urh¥ mothers .
and became members of UrbH religious end funeral associations (gggu_ .
Urhd men also took Vajracharya or Bare women as wives, though such , 4
unions were not a frequent occurrence, were. often the ‘second -or thxrd
nmaxriages of the wife, were never arranged’ alllances, and were . y.
established through co-habitation alone. . TR
. : L ARSI LK
Thé Urh& accepted Vajrabharya and Bare as husbands for their . .,
daughters in that they did net outcaste such women from their caste
which would have been the case where their daughters to have married
a man of a caste lower than that, of the Urhd. Moreover, the Urhd
also accepted as members of their own caste children born to the .
higher ranking Vajracharya and Bare men who had taken Iibetan, .Jyapu,
or Shrestha women as members.of their own caste in spite.of the.fact ,
that such women were not themselves UrhH noxr did they become UrhH as .,
a consequence of having merried outside their own caste. A1l c¢hildren
born of such mixed unions could not»take'the caste of their VaJracharya
or Bare father but were UrhH. Ce T g;' i
[N oo o v e ! oot ' R N
This pattern'of accepting Vajracharya o} Bare men as'husbanda-w;
for their daughters and accepting their children -as members of their ,
caste as well as the UrhM's acceptance of the children of Vajracharya
and Bare men and Tibetan, Jyapu and Shrestha women as members of their
caste accepted the notice of Oldfield. Indeed, in spite of the nunber of
studies of the Newars that have occurred subsequently this pattern of
acceptance by the UrbH had gone unrecorded in the literature. .That this
should be so is not surprising as it runs counter to the stated precepts
of caste endogamy and to the general Eindu stress upon the Mpurity of.
women'. Hence it would not be a matter which the UrhH or.other Newars
vould .have been likely to want to have openly acknowledged.. Moreover,
in time it hecame & pattern which the Urhﬂ no longer tolerateds « ..
RVICYER SRS
During the early years of the prmme mlnmstershlp of Chandra ShamL
shere there occurred several ‘court suits brought for the purpoae,oi
securing for UrhH sone an equal share in all of the Vajracharya
father's property. One case of particular interest concerned the -
attempt of an Urhd son to claim the right te inherit his Vagracharya
father's ]agman. The relationship between a priest. and his. Jajman
was such that the priest's right to serve a family and thereby derive
fees for all services rendered was one which could not be altered or
broken by the jajman. However, a priest could break the ties himself,
linking him to his clients: he could seel his jajmani; he could use them
as collateral; or he could lend or lease them to another priest receiving
in return a set percentage of the income .his substitute earned. ' Moreover,
these rights were inherited either at the time of a son's partition "
from his father or upon the father's death. As long as the rest of .the
Vajracharya refused to serve another Vajrachary's jajman and as long fs the
- C PR t o f :,"l ° :..A'I
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N “" |!‘1. !
cllents refused to seek the services of a Brahman or of & Buddhlst
‘Prmest other than, that of the. Vajracharya priesthood, the Vajracharya .
were secure in their use of theor jajmani as a form of property to be
bought " sold, leased and. 1nher1ted.

‘ . -

« In 191? 8, court case was brought by two UrhH brothers: Hmra Muni
and Cakra Muni against their father's brother, Ananda Muni, for
usurping, without their mermission, the jajman of their father, Vishnu
Mani. Their father had two wives. From the elder Vajracharya wife there
-were no sons. The two plaintiffs were the gons of the second, Urh,
wife, Hira Muni and Cakra Muni, in their petition to the court, argued
-that ‘because they were the sons of Vishnu Muni they should have
inherited all of his property Jincluding his jajmani and should
have acquired, rights in property held by the guthi in which - :
their father was an hereditary member. - The plaintiffs asserted that
their responsibilities towards their father's jajman could be met
through the .commonly accepted practice.of appointing substitutes .
whoy dn, turn, would have to pay them a percentage of any fees earned. |
Upon.. thelr father's death, his brother, the.defendant Ananda Muni, bad
.atopped the priest they bad appointed and also had refused to pay them-
a percentage when he, in turn,.pcted as purohit for their father's:
former. jajman. The plaintifis asked that. the court order their uncle
,to compensate ‘them for the fees he had musurped from them and to return
hig Jaqm to them for thelr own use and benefit.

- "In his reply1 theln uncle, Ananda Munl, admitted that galm'

could be inherited as he and hxs brotber had inherited their jajmani
fron their own father, & Ananda Muni.then went on to state such .
relatlonshlps could be inherited only by the Vajracharya sons of
Vajracharya priests. Because his brother had bad no Vajracharya

,helrs ‘to inherit his ua;manl the. permanent jajman/purchit tie which
hai existed whlla ‘his brother was alive had ended with his death.
Thus, accord1ng to the petition of response submitted by Ananda

Muni, the jajman of his dead prother had .no inherited purchit and '
were free to. select, whomsoever they wanted. The court ruled in

favour of Ananda Muni; the plaintiffe appealed, lost this appeal, .
and then appealed yet again. The Raj Guru heard this appeal but :

- ruled that ‘there was no justification for considering the initial
Judgement 1ncorrect or-unaust. " -

By”%he yéar 1926,.when'the Tmhetan lama had come to the
Valley, the Vajracharya, were a caste and priesthood under sieges
Their Jyapu clientele was dwindling as individual Jyapu turned to
Brahinen priests in order to velidate their claims to be Shrestha.
The Vajracharya traditional positiom of ultimate end ritually
defined superiority was challenged and then openly attacked by
the Urhd. . UrhB jajmen succeeded in securing the right of having
their Vajracharya purohit accept rice repared and served by Urhd.
Urhl sons of Vajracharya fathers end Urhd mothers unsuccessfully
attempted to remove some of their disabilities that resulted from
their being half-caste, by having the courts rule that such half-
Vajracharya, half-UrhH sons could inherit and benefit from their
fathers” ;aamanz.. It is no wonder then that the Vajracharya priest-

“hood sought to. undermine the ability of the lama to preach te and to
alienate even more their already threatened clientele while simultaneously
reminding the UrhH that they vere under the Vajracharya's spiritual
authority.
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The action taken by the Vajracharya of Kathmandu to safeguard
their slientele, in point of fact, produced the very opposite effect
from the one hoped for. It provoked a long and bitter struggle between
Vajracharya and Vajracharya and between Vajracharya and Urhd. The
political dimension of this struggle is a factor which camnnot be too
strongly emphasized, although not to the complete exclusion of the
ritualistic underpinnings of the caste hierarchy. As I wrote in
"Kingship and Caste": o

The priest is not omipotent. Religious power depends in part
upon the ruler's military and political power. The purity of
the priest is protected and defended by the ruler. The purity
of the priest is defined in relation to the impurity of the
polluted, and impurity is enforced through the use of temporal

constraints. bt
- " (Greenwold, 1975: 72)

Caste hierarchy prevaded Nepalese 1ife and was upheld by
Napelese law., Whether the Newars internal structure congisted of
differentiated castes hierarchically arranged was not of central con-
cern to the Rana regime, for from their perspective all Newars could
be treated as a single entity. Indeed government policy was merely to .
make it illegal to violate the traditional customary behaviour of
the various communities within their kingdom. Thus if Newar tradition
and custom were based upon caste principles then these principles had
to be upheld. But if the internal structure of the Newar community
were not hierarchical, then this would have to be upheld. However,
both the Rana government of Chandra Shamshere and the Newar Vajracharya
agreed that the preaching of the Tibetan had to be stopped, for both
saw his message as one challenging their privileged and exclusive posi=-
tions. The Rana government evicted the lama, and the eighteen elders
of the Acharya Guthi decided that their caste purity would be endangered
should any member of their caste serve as purohita for any jajman who had
become defiled through the acceptance of food served by this lama or
by having prostrated before him and -touching one's head to his feet.
This decision was formalised at a meeting in the temple of Kumari, and
a formal document was drawn up on the 15th of Kartik, 1925. All
Vajracharya were to sign a pledge that they would limit their services
as purohita only to those jajman who in turn would pledge that they had
not become defiled through unclean contact with the lama or who would
admit that they had become defiled but then promise to undergo the
purification of pani patia. The issue was that of caste purity, and
the Vajracharya elders decided that challenges to or violations of
the principles of caste hierarchy and purity had to be stopped. Indeed
Buch & policy was a sensible one for caste was the very basis of their
own exclusive control over certain tantric tiruals and over Newar
Buddhist monastic institutions. : ’ ‘

The Tibetan lama may have been expelled but his demand for
equality within the Newar Buddhist community remained. Many prominent
UrhH refused either to swear they had never become.devotees of the
lama or to undergo rituals of purification. Consequently the Vajracharya
purohita of these UrhH were confronted by a difficult dilemma. They
could agree to sever their ties with recalcitrant UrhY thereby destroying
their economic well-being or they could defy their caste elders thereby
destroying their ritual and priestly privileges. A few Vajracharya who
were especially bold or perhaps who thought their defiance would bring
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little tangible punishment continued to serve as priests for those
UrhY families which had neither signed the pledge nor been purified.

The Vajracharya elders, in order to punish these dissident
Vajracharya, issued an order outcasting a1l those who refused to adhere
to their policy of upholding their traditional caste structures. This
meant that such outcasted Vajracharya were banned from all Vajracharya
religious and social functions and were relived of all their religious
responsibilities within the monasteries. Thier children were banmed
from undergoing all ceremonies of initiation and purification and
became acceptable only for partners in hypergamous or hypogamous
narriages. - o

The outcasted Vajracharya did not recant nor did they acquiesce to
their expulsion. Instead they decided to press for a basic change in
Newar society and to force their former caste mates to accept the UrhH
as equals. The dissident Vajracharya, with the finemcial backing
of their rich jajman, sought to use the courts as a means of changing
the hierarchical relationship that existed between the Vajracharya and
Urhd. Knowing that Buddhism ideally stood in opposition to the princin.
ples of caste, and aware that not only was marriage between the two
communities possible but also that some interdining recently had come
to be tolerated or at least overlooked, they presented their case in
terms of an unjust attempt by the elders of the Vajracharya to destroy
the customary pattern of equality between the Vajracharya and Urhi and
replace it by a new-situation of Vajracharya superiority. This, of
course, was not true, but their argument wss a bold one. Moreover,
it was not without some success.-- In the course of a series of long
and protracted legal disputes the Rana courts at various times ruled
in favour of this position and upheld the view that the Vajracharya
elders had sttempted to institute a new position of caste superiority
rather than fend off attempts to make the Urha their equals. Not-
withstanding a number of conflicting court decisions over the years
the final judgement in 1934, issued by Juddha Shamshere, found that
the UrhH had failed to produce valid evidence that there had been
primary marriasges or the open and free exchange of food between their
caste and the Vajracharya and thus could not compel the Vajracharya
to intexdine or intermarry with the UrhlH; the UrbH were not equal to
the Vajracharyas ' : - '

The first suit brought by a dissident Vajracharya was filed
in the eriminal court on the 17th of Magh (Jan-Feb) 1926 A.D. by a
priest, named Subba Ratna, against nine other Vajracharya priests.
In his petition; Subha Ratna described how he and these hine
Vajracharya defendants were all members of a vihara religious
association (guthi) which held an annual feast on the day of
the Newar festival of Keshmand Navami, and how he had not been
allowed to attend this association's last gathering. If Subha
Ratna were to establish that he had been incorrectly_expelleg
from the caste, from its Acharya Guthi, from his yihara and its
sangha and from all his other religious or social organmsgtlons,
he would have to convince the court that it was the maj?rlty of
the Vajracharya and bot he and the other minority of pr?egts
who were breaking with their caste's time-honoured traditions
and customs. Subha Ratna therefore claimed that‘he had been
outcasted for adhering to a policy that was traditional but
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which the other Vajracharya had decided Lo revoke in order to
rlevate their own position and humiliate the UrhH. Receiving .

no invitation to the guthi held on the festival of Kushmand

Wavemi, Subha Ratna went to where, this feast was held and asked

why nis invitation had not been sent; - Let us take up what happened

it Subha Patna's ovn words as stated -in hlS petition to the . .« ..
sonrlst ‘ . ey e X W ALV ENNN O
e e Lng n“'f"ﬂ T Ca- oo b

Ihen . re nine oifenderu mnanoned ahove said to me as if «
with a suple voice "Even though we vajracharya had been.
interdining with our Urhd jajman since time immemorial -
«t have written a pledge of restriction saying that we
do not aud we will not interdine with them any more.

. o all agreed to sign this-pledge of restriction and did .

"'put our signatures to ite, - But you disagreed and refused
to sigr.. That is why we have not.sent you an invitation.,

- If you wila now sign then we will let you sit down and joint
this feusi, But if you do not.sign, yom will not be '
allowed 1u join us and, morrover, we will never again .

Jdntordine with youa" I replied to tha olfenders, "From the

© Uime ol our ancestoru, we Vajracharya, Bare and Urhd always
Jrave interdined. If this were not so why do we Vajracharya -
ane Bare eat the rice cooked by th:, UrhH durlng the Samxek
ceremony?" . Ve

I TAR A
n Ehpport of h1s p051t10n Subha Raina offerad the sworn statementu
of e¢ign cen other Vajracharya which alse contained the -claim that
ke Vi jracharya and Urhd were equal castes.which freely accepted
¢roked rice each from the other... Subha Ratna ended his petition
vith the pleae that this unjust boyegott from this, and all-other -
caste ansociations, be 11fted and that the nine defendenta be punlshed‘

The nine Vaaracharya defendants denled Subha Ratna!v S
accusalions in their petition to reply whiclh way filed of the.w '+ !
5rd of Pus (Decwdan) 1926, In their responce the defondants:
Jresented a very different tale. They claimed that the*issue-‘:- a
al haut a5 not their having decided to end the traditional e
practice u! acrerting food from Urhd jajman but rather thatinf o
the neeu for those polluted by their devotions to the Tibetan Jama !
to be purified. In this pet1t10n the nine wrote:

!. . ! s

The rascal Urhd who wOuld not take Eatla were angry at s

Yajracharya as we would not do the work of a purohit for:

them. Tne plaintiff Subha Ratna is one such Vaaracharya.

The nine defendants also argued that the VaJrarharya and Urhﬂ
were not equal castes. ‘ _— ) -

From the earliest cf times, we Vaaracharya have been , ..
acting as purohit for the UrhH and hence we take feasts
(bhoj) with them. But we ncver accept cooked rice (bhat).
Since we have never taken cooked rice, from the UrhY there
was no resgon for us to wrile down in a resolution the
pledge that "From now on we shall not take cooked rice
from the Urh8"ie the plalnt;rf falsely hac alleged,

The pla1nt11f clearly is lying when he ntates fhat we had
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iriformed him'that-he could not: feast with fis on Kushmand
‘Navani, because he would not sign -his name to a pledge
v promising that."From now-on‘we shall not accept cooked
~~:rice from the UrbH" as the document contained no such
i -gentence, - v we e Thoow P

O LWt 1
s 1

N Dd e RN oot . ‘ PR - " -
Further, the Vajracharya defendants went on to refute Subha
Ratna's contention that the taling of khir was proof that the
two-castes freely exhanged boiled rice (bhat). The Vajracharya
likened the taking of khir during the Samyek ceremony by the i
Vajracharya from the Urha to the taking of mahaprasad by pilgrims
at fhe Jaganatha festival in-Orissa, India and to the prasad ~ -
taken by the Newars during the festival to Durga when'a dancer drinks
the blood. of .@ pig that he: has killed with his own fingernails and
without neVefits of any other.weapon or instrument and where prasad -
of beaten mice: and curds is accepted “by allifriom the dancer's: =
bloodwstained handse - @ vl vd i Fo ot

L R 3
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Anothet suit was £iled three months after that -of Subha
Ratna.by-another, dissident Vajracharya priest, Indra Cuda Muni.
On the Sthof' Jeth «(May~June) 1927, a decision on both cases wag ' ™
reached... The .court ouled that' the expulsions of both the dissident
Vajracharya were reasonable and. lawful. Moreover, the -conrt went = -
on to address itself to’ the.question of whether ‘any of the Vajracharya
could Jdawfully interdine. with the :UrhH or whether all Vajracharya '
had to :do. so.. :.That is, having ruled in favour of the nine v
Vajracharya defendants, the court -asked if the dissident Vajracharya”
" plaintiffs -had «committed a crime by breaking caste tradition and
custom. <in -accepting cooked rice from the Urhd. In order to answer
this question the court referred to an earlier ' case brought by
Harshar Ratna UrhH in 1918 against seventeen defendants of whom
seven were-Vajracharya and ten Urh#y Harsha Ratna and the seventeen
defendants- were members of a common religious association (ggthi).:
Harsha Ratnas had been denied. entrance to a feast of this association
because the.other: members claimed that he had married a non-UrhH
woman but had tried to pass her off as UrhH, thereby openly
eating rice cooked by her. The consequence for Harcha Ratna of
such an action should his wife have proven to be a non-UrhY would
have been permanent defilement. The seventeen defendants ‘argued
that because Harsha Ratna secretly had married a non.Urhd, ' = °
hail taken food from her, and had done so knowing what her true
caste was, he had become of his wife's lower caste and hence no
longer -eligible for membership in their guthi. In referring o
back to this case of 1918, the'judges’ in 1927, were not interested
it the specific outcome of whether Harshd Ratna or his wife were
UrhYl, but rather used this case as evidence that Urhll, and at
least these seven Vajracharya, had belonged to a common guthi.
Furtheruwore, because the seven Vajracharya had stated that they
had refused to interdine with Harsha Ratna only because he no
longer was an Urhd, the court held this as proof that Urhd and
the neven Vajracharya had interdined: The court, in 1927, then
went on to note that since 1913, when this case was heard, no
fellow Vajracharya had refused to interdine with these seven or
their descendents. Hence not only had Urhd and some Vajracharya
interdined but this situation had been acceptable to the rest of
their caste. Thus the court ruled that "Those Vajracharya who
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traditionally accepted cooked rice from the Urhdl can continue to

do so". The court fined Subha Ratna Rs 10 for filing a suit in

order to force other Vajracharya to interdine with him even though
he, in turn, interdined with the Urhd; and fined the nine Vajracharya
defendants who had outcasted Subha Ratna Bs. 5 for stating in their
statement to the court that the UrhH were of an inferior status

to the Vajracharya. . ‘ T T

This decision pleased neither the dissidents nor the defendants,
both of whom appealed their fines. The dissident Vajracharya .-
rejected the decision that their being outcasted was just and legal. -
They argued that the Vajracharya traditionally interdined and inter
married with the Urh. The nine Vajracharya defendants rejected that
the two castes could interdine, intermarry or were equal. On the -
27th of Pus (Dec-dan) the court of appeals ruled that the lower.
criminal court should re-open the case and should rule on the .
authenticity of the document drawn up by the elders of the Acharya
Guthi in order to determine what sort of traditional exchanges
occurred between these two castes. : This the lower court. did,
declaring that the document drawn up by the Vajracharys elders was
only concerned with the need for patia by those who had become
defiled through contact with the lama and also that this document
never had contained a statement ordering Vajracharya to: refrain
from their traditional interdining with the UrhH, &Subha Ratna.
therefore was found guilty of manufacturing false claims and was -
sentenced to a long prison term of one hundred and eighty years .
and eight months. This sentence, although then halved to ninety
years and four months might appear incredibly cruel and harsh until ':
one learns that such long sentences were a means of imposing very .
large fines. The court went on to state that Subha Ratna would
have to serve a minimum prison term of six years and could be released
from the remaining eighty four years and four months upon payment
of a fine commensurate with this length of time. Subha Ratna
appealed against this ruling, lost his appeal and had an additional
two years added to the time for which he would have to make a
payment. ‘ . . vl

While serving his six years Subha Ratna appealed to the
Prime Minister whose office was the highest court in the land.
Before Chandra Shamshere could rule on this case, he died. His
brother, Bhim Shamshered, ascended to the Prime Ministership and °
marked the beginning of his reign with a general amnesty.: Thus
Subba Ratna was freed from prison, if not from his fines or from
the consequences of his being outcasted. The dispute was resolved
in 1932 by a decree (Khadga Nisan) issued by Bhim Shamshere to
the effect that the expulsion of all dissident Vajracharya was
valid. However, this decision had little effect upon Subha Ratna
himgelf, for he had died in 1930, oo I

The dissident Vajracharya although secure in their position
as the purohit of rich UrhY jajman were not immune from the effects
of the judgement that their expulsion from the Vajracharya caste
and its associations was valid and permanent. Furthermore the - .
children of these outcasted Vajracharya were to pay the horrific -
penalty of being denied access to the right of ord.nation as ‘
monks and priests and consequently the right of becoming Vajracharya.



-19..

The only way that such. sons might regain the right to become
menbera of the’yvihara and its sssociations, as well as of the Acharya
Guthi was to sue those priests who refused fo permit them to under=
go Bare chhuyegu and acha luyegu. -Thus Juddha Ratna "Vajracharya
filed a suit against the priest Pramanda Vajracharya. The court
ruled that all sons born before 1926, that is before the expulsion
of their fathers, could undergo all the initiations necessary

to confirm thed as Vajracharya and as a purchit and any sons

born after 1926 were to be denied this right. This landmark
decision of 1934 consistently was upheld by all courts.of appeal.
Even when the sons of outcasted priests merely requested permission
to use the yihara butf agreed to be initiated sepurately this was
refused. The courts made it clear that under no circumstances
could sone of outcasted priests attain the status of purity lost
by their degraded fathers. : o , -

The Urhd supporters of the dissident Vajracharya decided
that they personally would have to become invelved in the struggle
if their caste was to succeed in its attempt to force itself into
a position of equality with the Vajracharya. They felt justified
in this attempt as they saw the caste hierarchy as.an Hindu
institution which had been imposed upon Newar Buddhism and which
was incompatible with the precepts and practices of orthodox
Buddhism. Moreover, they recognised that the Prime Minister's
de¢ision, unleéss overturned, would mean that the ritual services
of degraded Vajracharya priests were of little value. The leaders
of the UrhH therefore requested and won the right to becallowed
to have the issue of their inequality in relation to the Vajracharya
reviewed.” The UrhH argued that this issue had sarisen out of a
dispute between Vajracharya and Vajracharya; that this issue
wae of great significance to their caste; and that unless they
had the right to file their own suit and present their own case
justice would not be accomplished.

On the 8th of Baisakh (April-May) 1934, such a euit was
filed by nine leading UrhH against ten Vajracharya defendants.
In their petition these nine UrhH argued that the Urhd and
Vajracharya could and did accept all cooked fooda from one
another; could and did accept wives from one another; could and
did share the same religious instructicn; and hence were and should
be considered’as equal. In support of these assertions the Urhll
submitted to'the court copies of official documents (lal mohar )
which tney claimed demonstrated the equality of the Urhd and
the Vajracharya and that the two communities freely interdined
and intermarried,

In their peition of response the ten Vajracharya defendants
denied that their caste and that of the Urha were equal:

The plaintiffs have claimed that the Vajracharya, Bgre

and UrhH interdine and chat the children born to Vajracharya
fathers and UrhH wives were initiated as priests and became
Vajracharya. But this is not true because we Vajracharya
cannot legitimately marry UrhH women; and when we.have
"illegitimate™ Urhl wives, these wives and the ghzldren

from these wives are not allowed to interdine with us; and
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the children take' the caste of ‘thei¥ mothers and intetmarry ., |
children of the UrhH caste. We do- nof'ieg1t1mate1y marry
Urh# women, and we have not been’ g1v1ng to children borp' .
from UrhH mothers the initiations ‘of the Vajracharya. RS
If we took these children'as Vaaracharya we would have , =
their pigtails cut and would give them the same ordlnatlon -
as other Vajracharya ‘and would 1ntarmarry “with them. But
this is not so. It thus becomed obvious that the planntlff'
claims are false. As for the plalntlff's claim that = .
according to earlier decisions of the “dourt, the: chlldren )
born to Vajracharya from UrhH wives receive an equal portlon’
al the time of family partltlon ‘way well be true for’, some > .
Vajracharya fathers may have given their "Urh#" sons ani | " ﬁlf
equal, portion ot of personal desire or ‘compagsion. | o o
Moreover, the courts may have made decisions on %this matter,» '
but this does not prove that the Vajracharya and the'Urha v
or half-Vajracharya, half-Urhd children interdine. 'We" e
are a pure caste. - The UrhY are not. ' Our halfmcaste ch}ldren\ ,
from Jyapu or Shrestha wives.are taken by ‘the Urhd as e
being equal to their caste and‘examples of thls are. too
numerous to llst here.

Loed !
PREERN
'
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The court ruled, agamnst the Véaracharya, that the evidence
contained in the lal mohar was so’ conV1nclng that 1nsp1te of the .
Khadza Nisan issued by Bhim Shamshére, *the Urh¥ were a caste” '
eual to that of the Vajracharya); and its members should be allowed
to continue to interdime and 1ntermarry This decision was o
issued on the 25th-of Caitra (March-April) 1934. Within two months
it had been overturned, On the 17th of Jestha, the appeal section Aﬂ
of the criminal court had rejected the’judgement and ruled
that the official documents, copies of ‘which had been used as,
evidence by the UrhH, were forgéries which illegally had been
introduced into the records held by the Government Recorda Office
(Goswara Tshahil) by a clerk of that offlce. o " P

The Urhid appealed agalnst this judgement of the appellate
court, lost, and appealed again. On the 7th of Badra’ (Aug-Sept)
Juddha Shamshere issued another judgement (Khadga Nisan) that as L
the Urhdl had failed to produce valid evidence that there had been. "
primary marriages or the open and ‘free exchange of " food between ,
their caste and the Vajracharya he could not-compel the Vaaracharya
to interdine or intermarry with the Urhd; he could tot overtus _
the earlier decree of his brother, Bhim Shamshere end he ~ould ot

uphold the please of the Urh# that their caste wag eual ke’ that
of the Vajracharya.

TN

.‘.

It im often u;aroﬂrﬂ in *ie litera® ux‘ “that oahte prlmarily ﬁ
depends upon tee &aiwetion of purity! Fnd 'pollution; a distinetion
found only withi. & hinuu wonbeate Ine of the most vigorous snd
aophicti L. proponents alvotaling the limltlng of carto to the
Windw pe: ot cystom is Lenis Dent, It ic not Furprl Jng, ther.fore
thel. Lo wumont Lhe Hewars cannol be said o possess a (ruc cacte
structure.  According to Dumont the loca, kmnshlp-dellmltﬁd,
commen,.ally restricted, occupationally specialised and hierarchi-
cally tanked status groups of Newar edciety camol pnroperiy be
clasrified as castes or subcastégy bit, rather must be understood

L
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as a "conglomerate_of groups distinguished by their profession, social
status (and [T}aﬂj7 even religion). Clearly these conglomerates are not
castes, although they may appear as such in certain situations in
relation to real outside castes (Brahmans, Kshatriyas) (Dumont, 1964: 98).
The Newars do possess a true caste structure in spite of Dumont's
argument to the contrary. (See Greenwold, 1975). At the heart of caste
lies the peculiar and unique relationship between priest and ruler,
between status and power. In part this relationship oe governed by the
opposition of purity and pollution and to this extent hierarchy is a
ritualistic matter, derivative of purificatory ceremonies and based upon
the ritual efficacy of an hereditary priesthood. Thus, the ritual

+ status of Newar castes is perceived in terms of ritually dervied

gradings which are held to be the.consequence of purification by means

of a series of special ceremonies, the samskara. However, the priest/ruler
relationship is not merely one structured by the opposition of the pure
and the impure.- Caste is more than an ideclogical structure based upon

a Titually defined.idiom of purity and pollution, although even at

this level, as Heesterman. has argued, the priest's status of purity

is not'completely separate from contamination by secular constraints

"but contingent on the outcome of the latent or open but always continuing
contest for power and prestige"., (Heesterman, 1971: 47),

. The priest may be essential to the structuring of a caste ideology
which articulates the idiom of hierarchy in terms of purity and
pollution but this idiom is not absopute: the secular power of the state
as embodied in the office of the "king", or in the case of Rana dominated
Nepal, in the office of the prime minister was also of considerable
importance. MAnd thus, as we. have seen it was the power of the state
that proved to be. the crucial factor in the disputes between the
Vajracharya and the Urhll. The configuration of the caste hierarchy
depended upon political considerations, and the Rana government was able
to uphold or transform this hierarchy as it so desired. Moreover, only
because the Vajracharya were able to make use of the powers and awthority
of the Rana political apparatus were they able to uphold and maintain their
traditional caste superiority over the more wealthy UrhH. Because of the
Urhd's ability to offer great sums in support of those religious acti-
vities which were conducted by Vajracharya priests who accepted rice
prepared and served by UrhH, that caste was able to challenge and indeed
eventually alter what had hitherto been the absolute and complete caste
superiority of the Vajracharya. - In mddition, the UrhY enchanced their
claims to be a caste of equal standing by radically changing the sorts
of marriage alliances that their caste would tolerate. Furthermore at
one time the children of Vajracharya and Bare men and Urhd as well as
Tibetan, Jyapu or Shrestha women -became members of the U;ha caste, were
welcomed as partners in arranged and hence endogamous unlions, were
welcomed as members of all caste associations, were buried and mourned
by fellow UrhH, and came to possess all the privileges and prerogatives
of the Urhl. As early as the mid-nineteenth century this pattern of
acceptance on the part of the UrhY must have sppeared incongruent with
the structures of the orthodoc -Hindu view of caste, a View which was the
one embodied in public policy as well as a pattern which was seen to be
demeaning to the UrhH as it wes a visible sign of their inferiority to
the Vajracharya and Bare, many of whom were their ha}f~br0ther3 or
kinsmen. Thus, no mention of this patiern appeared in any of the
accounts of the nineteenth century scholars who wrote about Newar
society and its customs. Moreover, the UrhH beceme increasingly
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sensitive to such alliances whi¢h so clearly and openly: acknowledged
* their inferiority to the Vajracharya., By the time of the court

cases Kathmandu Urhl no longer: accepted: children born from the

union of a Vajracharya or Bare father and a Jypau or Shrestha wife3

though the children born to such fathers.and Tibetan wives were still
-acceptable as Urhd. The UrhH not only stopped this pattern of

acceptance, .but even came to deny that-such offspring ever had .
sbecome:. members of their caste. S .o -

- vE

w~y . -1 learned of this traditional custom because in the village of
Bungamati such alliences were still formed between Vajracharya or.
Bare men. and Jdyapu or Shrestha women and their children were still . .
accepted as Urhd during the period of my fieldwork in 19701971 - |
.~However such alliances were not only admitted to and were never -
“publicly’discussed, The gathering of genealogies was.a highly
. charged matter and occurred -only with considerable .effort. I then
was able to trace how the descendents of Vajracharya or Bare fathers -
and Jyapu or Shrestha mothers born in the villege. but.who' then subse.t
quently had migrated to Kathmandu in the early part of this century
- had been able to establish themselves as UrhH within the context,of.
the city in spite of the UrhH's policy.of rejecting such offspring. as.
members of their caste. Indeed, some of these men and their femilies
were active participants in'the UrhH's battles with the Vajracharya.
-+ %: .That the authority and power of ' the Rana political apparatus
“"had been the. crucial factor can be séen when one looks at what
happened once these were removed.’ In 1951 a revolution ended.
the'rule of the hereditary Rana Prime Ministers,. In that year
another event also occurred which, though less momentous, still is
important to our examination of the Urhd-Vajracharya disputes.
In that year the Samyek ceremony was held. Its patron was an '
+ Urbd merchant who earned for himself the nickname "Samyek" Ratna.;
Because he was an Urh# who did not want to: accept his caste's -
-inferior position in relation to the Vajracharya, he employed- : * '«
dissident and outcasted Vajracharya to officiate at his «wcelebration -
of ‘the Samyek. This decision prompted the Vajracharya elders .
to declare than any Vajracharya or Bare who attended would become . .:
defiled and hence necessarily outcasted. Inspite of this :
ban the Bare of Itum, whose duty it was to carry special elabor-
ately decorated umbrellas during the celebration, took part in
the Samyek. When, a few days later; one of the Bare elders of
ltum Bahal, who had been instrumental in urging his fellow Bare ' -
to ignore the please and threats of the Vajracharya.elders, dieds
the Vajracharya priesthood refused to officiate at the rituals
that were required by his death. BHowever: these rituals were
conducted by a Bare, named Hira Kaji, who also was a member of the
Itum Bahal. This man still was alive during my fieldwoirk in Nepal
and I wag able to talk to him. He told me how he became a purohit - -
when traditionally Bare had been excluded from this priesthood,
ilis father had been a Bare, but his mother was a Vajracharya.
Apon the death of her first Bare husband, Hira Kaji's mother married
again, this time taking a busband of her own caste. No'children
were born from thie second union nor did the second hunband have any
children from another marriage. Although thie second husband- was &
disaster”in many respects: he drank a great deal, had sold most of -
his jajman and thus earned little money, nonetheless he was of great
benefit in one respect. He taught Hira Kaji all that one needed to
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know in order to serve as a purohit. Moreover, according to Hira
Kaji, he made him into a priest through the performance of acha
luyegu. Whether this ordination occurred before or after Hz;;-kaji
agreed to officiate at the funeral rites of the older of Ttum
Bahal was a point gbout which Hira Kaji was deliberately unclear.

Having once openly served as a purohit, Hira Kaji soon
found that his services were in great demand, particularly by
the Bare of his own vihara, tut also by the Bare of Asan and Lagan.
Moreover, the idea that Bare might become priests appealed to
other members of his caste; and about twenty-five Bare boys deci.
ded te be made intro priests. According to Hira Kaji, Gwaracha
Vajracharya of Bhimsensthan agreed to perform acha luyegu for these
young Bare boys. For this action of initiating Bare into prinst
hood which hitherto had been the sole prerogative of the Vajracharya
this officiating priest from Jyabahal was cutcasted by the eighteen

elders of the Acharya Guthi,

Another incident occurring in 1952 also demonstrated how the
Vajracharya without the active support of the Rana regime were unable
to stop those who once had been their inferiors from usurping their
ritually determined superiority. This incident also demonstrated how
the state and its power continued to be a crucial factor where and
when it was employed. The then Prime Minister, Matrika Prasad Koirala,
although known for “his conservatism and religious orthodoxy" (Joehi
and Rose, 1966: 94), being "the traditional type of Brahman' (Ibid.:
94) who, in 1951, had ordered the arrest of a group of untouchables who
had attempted to force their entry into the most sacred Hindu slrine
in Nepal, the Temple of Pashupatinath (Ibid.: 160) nonetheless, in
1952, granted the right to dissident Vajracharya of using the vihara
to which they had belonged before their expulsion for interdining
with the UrhY so that they could initiate their sons as priests.
Under the Ranas this right had been denied. Moreover, M.P. Koirala
even -ordered armed police to attend such initiations in order to
stop any breaches of public order smd to ensure that the rites of
ordination would not be stopped by those members of the Vajracharya
commnity who constituted the majority of that caste's membership
and who might want to stop their once fellow priests from having
their sons made in Vajracharya.:

The state was to intervene once again in matters relating to
the struggle between the Vajracharya and the Urha, though th;g was
the last time it was to do so. In 1954, a violent confrontation
occurred between the UrbY and: their supporters from amongst the
Vajracharya and Bare on the one hand and the more orthodox members
of the UrhH, Vajracharya and Bare on the other. This battle
took place in the plaza in froni of the old Newar royal palace,
Hanuman Dhoka. Yet again the issue at hand was the_enac?ment of
the Samyek ceremony. A procession of Urha, agd their priests and
supporters were making their way to the Baddhist shrine at
Swayabhu where the ceremony was to be held. This procession was
stopped by the Vajracharya and their supporters, as tyey felt that
the dissident and outcasted Vajracharya, by removing lmages
enshrined in the Buddhist monasteries had violated.the.gods, the
monasteries and the Budduist priesthood. Actual fighting erupted,
and the police made numerous arrests before peace was restored to
the centre of the capital.
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Before restoring to violence the Vajracharya had filed a
written petition to the Crown Prince Mahendra.. The petition had
bren sent -to the supreme couirt which in turn had given the decision
tiat the ceremony should be conducted only in its traditional
marrer. Whatever they may have been, it certainly had not involved
viclent and disruptive attacks between two factions of the Newar
community. This outrageous behaviour was found unacceptable by
the Crown Prince, and he ordered his personal secretary; a Newar
priest, named Lok Darshan, to call the leaders of thé¢ Vajracharya,
Bare and Urhd commnities together and to Preach an agreement
satisfactory to. all three parties. This lok Darshan did: a meeting
#as held in his house and a document was signed by members of the
Vajracharya, Bare and UrhH communities and filed with the Supreme
Court. - Accordingly, the Urhl# were able to obtain a limited
victory, although the prestige of the Vajracharya priesthood was
not to be flaunted cpenly. The UrhH won recognition, if only in
implied or unstated form, for the ability of their. jajman
to accept cooked rice served by their caste. According to the
written compromise, all the outcasted Vajracharya ani any of - -
their sons who, because they were born after 1926, had been denied
the right to undergo Echﬁ-lu*egg were to be re-instated as
members of their caste, its Acharya Guthi; their vihara, its sangha
and guthi; their kin group and dts guthi; and they were to enjoy
all the rights and privileges of such membership including that
of being able to interdine and intermarry with &ll other members
of their priestly caste, even though it tacitly was understood that
the issue of their continuing to.-interdine with their Urhi jajmﬁn
remained ambiguous. Those that did accept cooked rice from the
UrhY could do so without penalty., Those that did not want to
interdine with the UrhH need not do so: .Neither position was
to become the only officially recognized caste position but rather
diversity was to be tolerated. L

{
)

In one way this compromise marked an absolute victory, if -
ouly in a very limited sphere, for the Urhd, Thier own priests
were to be permitted to accept their prepared foods; and this sort
of exchange even came to be seen as a 'traditional' nractice. '
That this was so meant that their caste <identity had been al~
tered successfully. They now possessed the caste status of people
of high enough rank at least to serve cooked rice to their
Vajracharya purchit, if not to all Vajracharya. This transformation
was so complete that by 1956, when Colin Rosser came to do his
research in Kepal, he was the UrhY ac a caste which had not forced
themselves upward into a new status but rather es a caste which
merely -had regained an unjustly lost position or original prestige
(Rosser, 1966: 105-134%). In turn, having won this victory, the
Urhd became more closely tied to the Vajracharya, for their connection
to their jajman who accepted rice served by them became the '
measure of their own status and purity. .Now gecure in their
newly won socially and ritually defined -osition, the UrhY .
returned fo their traditional role as the great patrons of Newar
Buddniit proclace and of the Vajracharya priesthood. Membors of
Hrbd Famiioe: who at one time had fought vociferously and angrily
wrainch Llv, Vajrucharya as instigators of a. Hindu-based hierarchy
whirch they considered false are now equally vociferous and anpry
when any of Lheir family or fellow caste mates defile their caste
by snberdining or intermarrying with members of inferior castos,
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In one important sphere the UrhH failed. They were unable
to force the Vajracharya to intermarry with them in such a fashion
that children vorn of unions between their daughters and Vajracharya
or Bare husbands are Vajracharya or Bare and not Urhl., It is
interesting to note that this aspect of the dispute conveniently has
aeen forgotten. While the UrhH were able to convince Rosser of
the truth of their contention that the Urha traditionally inter-
dines! with the Vajracharya they most judiciously avoided that
part of the tale which had to do with intermarriage. Eowever,
the Newar institution of marriage which differentiates between
ritual and wortal husbands and between primary and secondary unions
was one of the most crucial elements giving rise to the dispute
between the Urhd and the Vajracharya. To overlook this is to
fail to understand what actually occurred and why.

Marriage for the Newars of the Rana period was one of the
most important institutions concerned with hierarchy and status,
particulariy from the point of view of women. Should & Newar
woman have married a man of an inferior caste, she was outcasted.
If the caste of her inferior husband accepted cooked rice from
members of her natal caute, then she became a member of her
lusband's caste, bringing added lustre and prestige to her hus-
band, his family and their children. For the Vajracharya as
caste policy to have come to accept the Urhd as a caste from
whom cooked rice must be taken would have meant that the UrhY
wives of Vajracharya men and children born from such mixed marri-
ages were not UrhY but Vajracharya. The acceptance of such a
policy was rejected by the elders of the Vajracharya Acharya Guthi
and by the vast majority of Vajracharya priests. It was this
issue which lay at the heart of the disputes between the two
castes,

The Rana regime played a significant part in these disputes.
The disputes arose against the background of a despotic and. ‘
backward political structure which sought to perpetuate religious,
ethnic and caste based inequalities and which severely punished
any attempt to alter or transform traditional hierarchical rela-
tionships. This policy was justified as on~ which adhered $o
and indeed embodied the highest principles of Hinduism. In this
view the law of caste was seen as the very foundation of a just
Hindu state. Hence all ceremonial as well as matrimonial customs
and practices hecame matters of great concern to the state and
its judicial apparatus. The legal code, Qﬁzlﬂkl_ﬁiﬁ) first
set forth by Jung Bahadur and later modified in minor ways by L
his Rena heirs, set forth multifarious provisions regulating al
aspects of religicus, social, and domestic behaviours The R§na
Prime Ministers' control over the judiciary was absolute. His
office constituted the final appellate court %n‘the land. Itvzqﬁacharya
becauss of the support given by this Rana judiciary that theh lien e
were able to contain, as they did during the Rema era, ghe COQOly #
to their gupreme position of ritually defined purity aod monop
over Newar Buddhist institutions and its priesthood.



FOOTNOTES

For a full discussion of the career of Prithivi Marayana
Shah, as well as of the emergence of the mcdern nation of
HNepal, see Lodwig, F. Stiller's The Rise of the House of
Gorkha.

In the text gnoted above Joshi and Rose used the spelling
Jang Bahadur. However, I prefer to employ the more commonly
followed practice of spelling the name Jung Bahadur.

The Dutwar are also known as Dui, Dali, Lamo and Raput sar.

In "Kingship and Caste" I discusced this elevation of the
Saimi by Jung Bahadur., Mrs. Anne Stahl argues that this
raising of the Saimi's caste status pertained only to Bhatgaon:
"La legende citee par Greenwold, qui justifie le status
inferieur des Manandhar, est une legende locale de Fhatgaon
qui ne concerne pas les Manandhar de Kathmandou et (e Patan"
(Stahl: 3514). As evidence she offers the oral tradition of
the Manandhars of Kathmandu that they came from India with
the Malla kings as military engineers and only after
settling in Nepal did they become oil pressers, an occupation
often associated with pollution and defilement in India.

. This oral tradition of Indian origins is part of the
Manandhar's attempt to remove all trace of their unclean
status which they formerly possessed until the reign of
Jung Bahadur., And, indeed, most Saimi today, particularsty
in the capital city of Kathmandu, deny that they ever were
of unclean status. However, two of my research assistants
were Baimi. Thus my contacts with this community were
intimate and extended throughout my two year stay in
Nepal. I, too, was told by the Saimi of Katbmandu that
they came from India and that they were never of unclean
status. However, when pressed the Saimi themselves did
acknowledge they were untouchable, bu then immediately
added that prior to their holding a degraded and defiled
position they had been of clean caste status. Other
castes readily talked of the Saimi's former status. It
was not uncommon to be told by a high-caste Newar in
Kathmandu that his grandfatber or great-grandfather
would not take water, much less food from the hands of a
Saimi, but that the Saimi were no longer unclesn so that
all can and do interact with them as with any other clean
caste.

The legal rode introduced by Jung Bahadur is the ear:!.ic:st‘
recordgof Nepalese law whicg still is available to historical
or legal research. Our knowledge about the earlier codes,
such as those of Jayasthiti Mall or Ram Shah 1s'based

upon discussions found in the traditional chronicles
concerning the codes or upon references in Jung Bﬂhﬂg‘“ 5
Muluki Ain itself. This code was in force from the dm i

of January 1854 until 1963. However, it was ‘“0‘“%& ‘dgg
reformed by Bhim Shamshere, Chandra Shamshexv snd Jua
Shamshere, all of whom were Rana Priue Minislers.

1
]
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The Newars were an exception to the potential enslaveme?t
of all matwali castes. Slavery was abolished in Nepal in
1924 by the Rana Prime Minister Chandra Shamshere.

Proper initiation was an essential and pecessary condition
for the confirmation of a Bare's caste identity. This
rite had to be performed before his marriege. That one
could not become a Bare without having been initiated was
a point which gave great power to the caste elders who
could withdraw their services or the right to undergo
initiation in a vihara therefore condemning a boy to the
status of Urh#. Such withdrawals did, in fact, occur.

Gubhaju being another name for the Vajracharya.

The seniority of the Vajracharya determined by the length
of time a man had been a member of his monastery's lchégxa

uthi. Hence, a certain adventage was gained by undergoing
acha luyegu at the earliest sge possible.

See Colin Rosser's article "Social Mobility in the Newar
Caste System" (Rosser, 1966) for a detailed analysis of
the process where Jyapn individuals were able to tramsform
themselves into Shrestha.

Rosser (1966) presents a completely different interpretation
of the conflict between the Vajracharya and the Urhi.
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