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PREFACE

,

HE Newars had attracted my attention as early as the
h y s when 1 was a student
,.A. n e y are a distinct
community in the cis-Himalayan region with a high degree

T

of material culture and a complex social organization,
which set them apart from others.
However, very little has been studied in the past
about these people. In the 19th century some European
scholars like Brian Hodgson, H. A. Oaldfield, Col. W.
Kirkpatrick and a few others had collected a good deal
of data on them, but there is still a dearth of literature
on the subject. Moreover, these writers were not trained
anthropologists or sociologists. Perhaps the only work that
can be said to be of some sociological value is the paper by
Professor K. P. Chattopadhyaya, entitled Hislory of the
Newar Culture (JRASB, vol. I n , 1923). But this is, however, a collation of facts available from published literature.
Professor Chattopadhyaya himself had then felt the need
for a detailed monograph on the Newars based on actual
field work. The present work which is the outcome of a
field investigation that I carried out in the Valley of Kathmandu in 1957-58, I believe, fulfils that need in a small
way.
Originally, the material as presented here was collected
for the preparation of my Ph.D. thesis, submitted to the
University of Bombay in 1959, under the guidance of
Dr. G. S. Ghurye, now Emeritus Professor of Sociology.
The material as it stood in the thesis-form had to be cut
down to the requirements of publication.
During field work, I became a participant-observer,
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without ignoring the other techniques of gathering data.
whenever I could profit by them. Though the Valley of
Kathmandu as a whole was my field, I concentrated particularly on the town of Kathmandu and the village of
Panga for an intensive study of urban and rural differences.
Three hundred families were sampled from these two
areas for a detailed study of marriage and the family
among the Newars. Furthermore, to find out the regional
variations in Newar socio-cultural life, field observations
were made in Tarai and the hills with an eye on the
process of interaction between the Newars and the ethnic
groups among whom they live.

Of late many Western scholars have bee11 attracted by
Nepal. And this is a happy augury for the study of the
Himalayan peoples, the understanding of whose cultures
has become significant politically as well. The results of
some of these investigations, which cover the Newars also,
have been published subsequent to the period of my field
work. I have as far as possible attempted to refer to
them so as to make due note of such facts as 1 had overlooked during my field work.
Readers' attention may be drawn to the restricted use
I have made of the terms Gorkha and Purbate. The first
term has passed on in common military parlance as referring to those ethnic groups from which soldiers are recruited, while the term Parhnte is commonly taken to
denote those who are hill-born. In contrast to such usages,
I have used these terms alternately to designate as a whole
the speakers of the Nepali language who include the
Brahmins and Kshatriyas. This manner of usage is quite
consistent with what the Nepalese take these terms to
stand for.

I owe an immense debt to many organizations, institutions and individuals, who have made this work possible.
Esqecially, I thank the University of Bombay for giving me
a Research Fellowship for this study.
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INTRODUCTION

v

ARIOUS ethnic groups live in the hill region of Nepal.
Broadly speaking, they call be divided into two I
distinct groups according to their racial and linguistic af- \
finities - the Gorkhas or Parbatias who speak an Indo- I
Aryan language, Nepali; and the speakers of Tibeto-Burman group of dialects. The Nepali speakers, according to
the 1952-54 Census Report, numbered 40.14 lakhs forming
48.7 per cent of the country's total population. The TibetoBurinan speakers total about 18.19 lakhs (22.1 per
cent) and are divided into numerous mutually exclusive
dialect-groups with their own respective cultural traditions.
Barring the Newars, all of these Tibeto-Burman speaking
groups have typical n~ongoloid physical characteristics
and are comparatively on a lower state of culture. But the
Newars stand out quite distinctly with a high level of
cultural achievement, as represented by a complex civilization with an urban bias, which they llave evolved in the
Valley of Kathmandu.
The 1952-54 Census of Nepal puts the total population of Newars in the country at 3.83 lakhs of which, as
many as 5.26 Iakhs live in the Valley of Kathmandu. Thus
they constitute 55 per cent of the population of the Valley
of K a t l ~ n ~ n d uIt
. is still the centre of their cultural actl-1

.
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vities. It is their homeland to which they have the greatest
emotional attachment. Before we deal with the question as to who are the Newars, it is necessary that we
have a brief resume of the ecology of their habitat and its
history.
Kathmandu occupies the tract between
The Va_lJey of the basins of the rivers Gandak and Kosi lying in latitude
87" 43' N and longitude 85" 36' E. The Valley is a low,
flat and oval plain situated at a height of 2.4 388
- -- ft. above
sea
.level
- -4and covers approximately an a E a of 218 square
p.h. All around it stand the high sand-stone ranges of
the Himalayas. To its south lies the grand Mahabharat
Range which is a continuation of the Sivalik Range; towards its north, stands the Sivapuri Range; while the Kakkani and hlahadeo pokhari Ranges seal it off from the
western and eastern sides, respectively. Thus encircled by
the high ranges which rise between five and eight thousand feet, the Valley presents a little world by itself, and
in the past this kind of isolation was primarily responsible for the undisturbed flowering of the Newar culture.
The surface-level of the Valley is irregular. It is due
to the two spurs that encroach upon the otherwise flat
plain. The rivers have also been responsible for the alternation of high plateaux and low plains. The rivers, swift
and swollen during the rainy season, have much cut u p
the soil along their banks resulting in their deep-lying
beds, many feet below the surface level of the Valley.
These rivers, numerous but dry during summer, are the
life-line of the Valley. They form a net-work to drain the
different parts of the region. Among these rivers, the
main ones include the Bagmati, the Vishnumati, the Hanumante and the Manohara. Besides, there are a number
of rivulets which act as feeders to these big rivers, but
remain dry during the major part of the year. All these
rivers and rivulets rise from the surrounding hills and make
their way towards the central region of the Valley. The
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river Bagmati, after collecting waters of all these rivers,
flows toward south, follows the base of the Chandragiri
hill which is a part of the Mahabharat Range, and finally
quits the Valley through a gorge at Phirping for her onward journey toward the Indian plains. These rivers are
not at all useful for navigation. But they are of great importance for the inhabitants even though they have little
irrigational value. They enter into the religious life of the
people. Every river has its myth, tradition and folklore and
\
these figure prominently in the cultural life of the Nekvars. .
The geology of the Valley is little known. We have
however, some information that the Valley differs in this
respect from the surrounding hill-regions whose geological character is similar to that of the other parts of the
Himalayas.' The soil of the Valley is arranged into horizontal strata, containing no pebble. Beneath it occur beds
of peat and phosphatic blue clays which provide the
traditional manure. Geologists suggest that this could never
have been possible without the Valley having been once
a lake of standing water. Mineral ores are not found,
though tradition refers to the existence of metal mines in
the past.
The type of flora in the Valley and its surrounding
regions is that of temperate forest of the Central Himalayan region. Within the Valley itself vegetation is much
wanting, except in the hills of Swayambhu, Pashupati,
Gokarna and the southern extremity of Bllatgaon. The
trees that are to be mostly found in the Valley include
Oaks, Maples and Pines. The bamboo trees are also found
in abundance. There is, however, a comparative absence
of fruit-trees. The tropical trees like mango, neem and
be1 are also rare. The absence of be1 tree is to be especially noted though there is a great demand for its leaves as
an offering to lord Pashupati; and its fruit as an essential
ritual-object in the mock-marriages of the Newar girls.
These things are largely imported from elsewhere. Tropi-
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cal fruits like bananas, mangoes, tamarind, guavas, custard-apples and oranges are imported from the plains
and from the Valleys of Noakot and Pokhara. Towards
the southern vicinity of the Valley, the sal-tree is found
in abundance, which supplies timber and fire-wood to
thg local population. These forests are, however, of not
much use for commercial exploitation owing to want of
navigable rivers.
With regard to fauna, the Indian type of animals are
quite rare. Birds are plentiful. The reptiles are all of the
Himalayan type. Fishes are rare. The wild animals include the Rhesus, Bat, Short-tailed Mole, Panthers, NorthIndian hlatir, Bears, Flying-squirrel, Nepal Rats, Magpie,
Tree-pie, tits and vulture. Leopards are found in the surrounding jungles. A notable animal which abounds in the
Valley is the Jackal. The mountain-fox and the wild dog
are also reported to be found. Since lack af p%styre cloes
not permit a pastoral economy, milch-cattle are not found
in abundance. Goats and buffaloes, which are consumed
in the Valley are imported from the 'tarai'. To the south
of the Valley, however, a large variety of fauna is found
in the dense forest of the 'tarai'. These include tiger, wild
elephant, rhinoceros, wild buffalo, antelope and the different species of the deer, among which the swamp-deer or
'Bara Singha' is especially notable. To the north of the
Valley, a variety of fauna is found on the higher hills
among which are the Yak, wild-sheep, musk-deer and
Tibetan Raven.
The climate of the Valley is excellent, resembling that
of southern Europe, though from June to October the
humidity is great. The table below gives the mean temperature, daily maximum and daily minimum observed at
random between 1917 and 1938.

I

Introductio~
TABLE

I

MEAN OF

Month

Daily
Daily
Highest
Maximum Minimum in the
month
CO

Lowest
in the
month

January
Febnlary
March
April
May
June
July
August
September
October
November
December
ANNUAL MEAN: 25.4

12.0

37.2

- 2.8

Source : Director General of Observatories, Government of India, New Delhi.
There are four main seasons similar to those prevailing in India - winter, summer, autumn and spring. Winter
starts in November when the temperature begins to fall
considerably. During the months of December, January
and February, when cold is severe, the air is cloudless
and bracy; in the morning cold is excessive and visibility
becomes poor due to mist till 10.00 or 11.00 a.m. During
the day there is bright sunshine, pleasant to warm oneself
in the sun. The nights are again very cold, there being,
however, no snow-fall in the recent years.
After February, cold begins to decline and by the
end of hlarch spring ushers in. It brings blistering
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winds. This period is also very cool and one needs a blanket to cover oneself at night. During April, June and July,
the Valley is comparatively hotter during the day and
one starts perspiring while walking in the sun. But after
sun set, and also in the morning, it is quite pleasant. The
nights are again cool. Autumn ushers in by the end
of August and continues upto mid-October. As stated
earlier it is part of the cold season.
@soon
brings heavy rains to the Valley. If the rains
fail the local peasants fall into distress. The total annual
rain-fall is 1,417.2 millimetres. Of this nearly half occurs
during the months of July
-- and August. During the
rains the atmosphere is comparatively cooler so much so
that one feels quite chilly even at mid-days. The lowest
rain-fall ( 19.6 m.m. ) occurs during the months of January,
November and December.
Unlike in the past, the Valley is now linked with India
both by air and land-route. Owing to the newly constructed metal road, about 70 miles in length, it has been
rendered possible for jeeps and lorries to reach Kathmandu from the 'tarai' within a single day. This road rises
roughly to a height of about nine thousand feet at SivaBhanjyang before the descent begins on the other side.
Most of the merchandise goods are transported to the
,Valley by means of this road. In addition, four important
; towns in the 'tarai', namely, Ns.palganj, Bhairava, Birganj
and Biratnagar are connected with the Valley by air; and
there are daily air services by means of which Kathmandu can be reached within half an hour. Besides, Kath' mandu has also a regular air-service linking it with Patna
and Calcutta. Such a new development in transport and
communication has brought the inhabitants of the Valley
much closer in space and time to the outside world.
On the northern side the routes which admit accessibility to Tibet are still most difficult. There are three
passes, viz., Kuti (21,544 ft.), Rasua (6,000 f t . ) and

-
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Mustang (14,700ft) which have always been the tradi
tional gateways to Tibet. The Kuti pass is only 90 miles- ,
away from Kathmandu and is the shortest route to Lhasa,
the Tibetan capital. Rasua is comparatively wider and,
therefore, suitable for--employing mules and horses for
transport purposes. In 1782, the Chinese had invaded
Nepal through this very pass. This route is still the most
frequented one and the Tibetans use it for coming to
Kathmandu in connection with both trade and pilgrimage. '
To sum up, the main physical features of the Valleyare that it is a great alluvial plain whose surface level has
a gradual slope toward the central diameter; that the surface level is, however, not uniform; that it has a net-work ,
of rivers which forms the drainage system of the Valley;
that the soil contains phosphatic elements which are
responsible for its high fertility; that its climate and tern- ?:
perature are excellent; that it has a heavy rainfall; that it
has a valuable forest around it, which supplies timber and
fuel; that it has no pasture which results in the scarcity,
of cattle-wealth; and finally that it is surrounded by ;
the high ranges which gave it comparative isolation from j
the outside world in the past.
*

L

I

It is only the Valley of Kathmandu which may be
said to have some history. The history of the other parts
of the country is not much known. In the early times
this Valley had played a great role in the political and
cultural life of the country. In those days the term 'Nepal' '
I
was applied to this Valley only and not to the country as
a whole as it is done now. Its close proximity with the
plains in the south where the republics of the Sakyas had
once flourished vests it with the special historical significance. Therefore, what we know as the history of Nepal '
is in fact that history of the Valley of Kathmandu. M7hen
the legendary and semi-legendary facts are checked with
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the aid of inscriptions, calophons and the travellers'
accounts, a connected account of history emerges, though
some confusions of chronology have yet to be set right.
The early history of the Valley is purely mythological; the
period upto the 10th Century also does not have a continuous history; but from the 10th Century onward the
history of the country is revealed with sufficient continuity and clarity.
Nepal does not find ample references in the Hindu
scriptures of India. However, when we come to the
days of Kautilya (321-296 B.c.), we find for the first
time a reference to the term Naipalikam. Kautilya in
his Artha Sastra mentions Nepal as a country notable
for a special variety of blanket called 'Bhingisi7.2 It has
been suggested that the term must have evolved out of
an earlier term 'Nipa' which finds its reference in the
hZahabharat.3 Robert Shafer, after examining the views
of Silvain Levi and Lassen, agrees with the latter that
at least the first part of 'Nepal' could be derived from
'Nipa'. But the last part of the word '-la', he believes,
may be of Tibeto-Burman origin.'
After Kautilya, Nepal is next mentioned in the Allahabad Pillar inscription of Samudra Gup ta ( 326-75 A.D. ) .
It is included as a vassal along with two other Himalayan
coun tries5
Kalhan in the 12th Century alludes to a battle fought
between Jayapid of Kashmir and King Varmadeo of
Nepal at the river Kali-Gandaki.6 The external sources
are thus not very useful for ascertaining the antiquity
of Nepal.
Rut the legendary accounts preserved in the local
Hindu and Buddhist literature in Nepal suggest a far
distant antiquity when the Valley of Nepal was a big
lake which was the abode of serpent gods ( Nagns) ruled
by the serpent King K a r k ~ t a k a . ~Therefore, it was called
'Nag-Hrid' or 'Naga-Vasa'. During such early periods,
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referred to as 'Satya Yuga', the lake which lay within
'Sumeru' was a great object of sanctity. Numerous
ascetics from India used to come to it on pilgrimage. In
the legends a11 such personages are termed as Buddhas
who preceded Sakya Sinha, the last mortal Buddha. Among
these ascetics one was Maha hlanjusri who, curiously
enough, is said to have come from China, along with his
female consorts-hlokshada and Barda. He is further
said to have cut a passage through the mountain to drain
the waters of the lake. He is also credited with the discovery of Swayambhu and the goddess Guheshwari. He
gave Nepal her first king, Dharmakara, to rule over the
newly reclaimed land.
Another version of the legend tells us that the name
of the country was derived from a great 'Rishi' called
'Ni' who installed a cowherd as the ruler of the country
on the commencement of 'Kaliyuga'.B The Hindu part
of the legend narrates that it was not Manjusri but
.S'ishnu who cut the passage with his discus to drain the
lake-water; the two goddesses Barda and Mokshada are
indentified as Laxmi and Saraswati, respectively.9
The earliest dynasties which seem to have ruled over
the country are narrated in the traditions as belonging to
the Gopalas and the Abhiras, who came from Gujarat.10
They were succeeded by a second horde of the Abhiras
who perhaps came from northern India. According
to Kirkpatrick, the latter race had already established
their rule in the surrounding region before they entered
Nepal. These Abhira Kings bore the surname of 'Singh',ll
while the former, of 'Gupta'.
Tradition asserts that the Kiratas from the east displaced the cowherd dynasties and established their rule
with the capital at Gokarna. It is held that there were
37 or 29 kings whose reign extended over a thousand
years. S. K. Chatterjee says that the names of all these
kings are non-Sanskritic.12 Authorities are however in-
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clined to place the Kiratas before the Abhiras while it
is conceded that long before their coming into the Valley,
the Abhiras had already set u p their rule to the south
of it in the 'tarai' regions of Janakpur and Simraun Garha.13
What is of interest to us is not the chronology, but the
possibility of the assimilation of these two peoples, which
possibly provided the foundation of Newar culture in the
Valley.
The Kiratas were attacked from the West by the
Somavamsi Rajputs. The last Kirata King Gasti (110
A.D.) was finally defeated leading to the establishment
of Somavamsi dynasty in the Valley. But the rule of this
dynasty endured only for a short while. Bhaskar Varma,
the last King in this line, had no son; and, therefore, on
his death the throne passed on to his son-in-law BhumiVarma who established the early Lichhavi dynasty. Of
this line, Mana Deo ( C. 464-491 A.D.) was an illustrious
king. His kingdom is believed to have covered a large
territory extending a little farther than the Gandak in
the west and as far as Kosi in the east.14
During his reign Nepal appears to have had an intimate contact with the Imperial Guptas. King Bhaskar
Varma is generally believed to be the father-in-law of
Chandra Gupta. The last King Sivadeva in the line married his daughter to Amsu Varrna, a Vaishya-Thakuri
chief who established a diarchy along with his father-inlaw. Authorities are of the view that the era relating to
Emperor Harsha Vardhan ( 606-647 ) , a contemporary of
Amsu Varma, was introduced into Nepal by the latter.15
If that is so, Amsu Varma, since he is identified as a
Vaishya Thakuri, may be a consanguineal relative of the
Emperor who sent him to manage Nepal. It is made plausible by on event which suggests attachment of Amsu
Varma to the Imperial interest. For, on the death of Harshn
Vardhana of Kannauj, he seems to have brought 7,000
horsemen to support a Chinese attack on Arjuna who
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usurped the throne of Kannauj.16
It is possible that during the period of Amsu Varma
or even earlier Nepal had acknowledged the nominal
suzerainty of Emperor Harsha Vardhana of Kannauj.17
But on the death of the Emperor, Amsu Varma proclaimed
his independence.
The reign of Amsu Varma is important from the
point of view of another development. By this time the
barbaric life in Tibet had given way to the emergence
of political consolidation under the strong leadership of
King Song-tsen-Gam-Po. His invading armies conquered
upper Burma and Western China. He also invaded Nepal.
He compelled the emperor of China and Amsu Vama to
marry their daughters to him. The two queens brought
Buddhism into Tibet from their respective natal countries.
Nepal became the main source of Buddhism for Tibet. '(
The form of Buddhism which prevailed in Nepal was
adopted by the King as the State religion.18 Thus Amsu
Varma's period was marked by the close contact with
Harsha Vardhana on the one hand and with Tibet, on the
other.
On the death of Amsu Varma, the Lichhavi sovereigns
again grew powerful, except for a short period when
Jishnu Gupta, an Abhira chief, who proclaimed himself as
'Somawanya Bhushan' established the second diarchy in
Nepal. Soon after his death, the Lichhavis again became
effective rulers. During the beginning of the 11th century, the Nepalese throne was captured by the Thakuris
of Noakot who, like the Lichhavis, assumed the surname
of 'deva'. The Noakot Thakuri dynasty continued upto
1078, when it was displaced by a collateral descendant
of Amsu Varrna.
The rule of the early Lichhavis was marked by the
flowering of Hindu civilization in the Valley.
Most
of the Kings were the followers of Siva and Vishnu,
though Buddhism was allowed to flourish and given
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state patronage. Art and architecture found ample
encouragement. The society of the Valley, though divided
into Buddhist and Hindu, was basically a Hindu society
with the common Hindu deities at the bases of its two
religions. Perhaps it would not be incorrect to suggest
that during the 7th Century Nepalese Buddhism from the
point of view of the common man, had not totally differentiated itself and had existed as a sect of Hindu religion,
no matter what it meant to the monks who lived in the
monasteries.
Toward the close of the 12th Century, a new line of
dynasty emerged on the throne of Nepal. This was of the
Mallas. The first king of this dynasty was Arimalla Deo
(1307-1216 A.D.). The Mallas continued to rule till the
first quarter of the 14th Century. However, during the
reign of Ananta Malla, the nominal suzerainty of the country passed on to the Karnatakas. The powerful chief,
Nanya Deo who called himself a Karnatic prince is said
to have brought with him the Newars as soldiers in his
army.19 Probably, Nanya Deo was an army chief under
the Chalukyas. During those days the Chalukya emperor,
Someshwar 111, appears to have extended his control not
only over Nepal but also over many of the regions of
North India, including Simrawn Garha.20 These Kamatakas, it is believed, were Marathi or Kannada speaking
llarons or military chiefs from the Deccan who followed
the victorious arms of Vikramaditya between 1040 and
1069 A . D . ~ ~
The beginning of the 14th Century saw a great
political confusion in north Rihar. In 1323, Emperor
Tughlak Shah led his victorious forces into Tirhout. Hari
Singh Deo, a descendant of Nanyn Deo, who ruled over
Tirhout, was defeated by the Imperial forces. He, therefore, fled Simraun Garha, his capital and escaped to Nepal
and conquered it. Tho arrival of Hari Singh Deo resulted
in a fresh assertion of Hinduism and the introduction of

the people from the plains. Hari Singh Deo and his
successors, like their predecessors were content to he the
nominal heads of the State, while the actual rule rested
with the Mallas themselves.
Shortly afterwards, a new king by name Jayasthi Malla
appears on the scene to the total oblivion of the Karnataka line. It is generally held that his claim to the throne of
Nepal was established through his marriage with Rajalla
Devi, a Karnatak princess. This king was a great patron
of art and a firm believer in Hinduism, while he was
liberally tolerant towards Buddhism. During his reign
Sanskrit and Newari both received state patronage for
literary development. Besides, he was a great reformer.
As stated elsewhere, he reorganised the Hindu society of
Nepal and also formulated special laws to regulate it.
King Jayasthi Malla also took several administrative steps.
He standardised weights and measures and assessed the
value of land and buildings in the Valley.
Towards the close of the 15th Century, the Kingdom
of the Valley was split into three principalities among the
sons of Yaksha Malla. Rajya Malla ruled over Bhatgaon;
Rana hlalla over Banepa; and Ratna hlalla over Kathmandu. These three lines continued till 1769 when they
were attacked by the Gorkhas from the West. With the
conquest by the Gorkhas, a new chapter of history began,
marking an end of the Newar power.
The Gorkhas had their capital in the town known as
Gorkha in the west. Legend relates that the ancestors of
the Gorkhali dynasty came from Chittor during the 121.1
Century. Some Rajputs had fled their country after the
attack by Allauddin Khilji. It is said that some of them
took shelter in the Himalayan region. Of them, one group
came to the 'tnrai' and the western hill region of Nepal
where they set up numerous petty principalities after
subjugating the local Khasas and the tribes such as the
Magars and Gurungs. They bore the surname of Sen,
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Shah and Rana. Of these, there were 24 petty states in
the Gandak region alone, and one of them was the Gorkha
line which ruled under the title of Shah. Originally they
ruled in Noakot and later annexed the town of Gorkha
wherefrom they derived their group appellation. In this
line was born Prithvi Narain Shah in 1742. Long before
he was quite grown up, Prithvi Narain Shah took to conquering the surrounding regions including the Valley of
Kathmandu. After years of heroic resistance, the Valley
of Kathmandu fell to his armies in 1769.
Having obtained complete possession of the Valley,
Prithvi Narain Shah became the first sovereign of the
Gorkhali-dynasty. By 1795, long after the death of Prithvi
Narain Shah, the dominions of Nepal extended from
Bhutan to Kashmir and from Tibet to the borders of the
British Provinces.
In 1792 a commercial treaty was signed under a special circumstance between Nepal and India. The Gorkllas
had previously been converging on invasion of some of
the parts of Tibet. As a result of it, the Emperor of China
sent an army against the Nepalese. The Chinese reached
as far as Noakot, within 25 miles of Kathmandu. It was
against this background that the commercial treaty was
signed which enabled the Nepalese to secure aid from the
British. By the time Col. Kirkpatrick reached Noakot
to mediate between the Chinese and the Nepalese, the
latter had already concluded a peace treaty, which
amounted to acknowledging the suzerainty of China.22
This was the first time when a British Officer was allowed
in the country. In 1801 another treaty was signed with
the British to replace the former one which had become
defunct. This provided for the appointment of a Regent
in Kathmandu. Between 1804 and 1812, relations between
the Nepalese and the British worsened on account of border
questions. In 1814, war was declared and in 1816 the
treaty of Sugauli was signed. Under this treaty Nepal

had to give u p claims to the territories which lay to the
west of the Kali river and east of the hlechi river. As a
result, the regions of Kumau, Dehra Dun, Almora, Simla
etc., became part of British India.
While Nepal's friendly relations with the British
gradually improved, the political condition inside the country was very unsatisfactory. Family feuds between tlw
Thapas and the Pandes continued for years together for
gaining control over the office of the Prime Minister.
During such hectic years court intrigues resulting in the
death of many persons marked the internal politics of
Nepal. Finally, Jung Bahadur emerged victorious by
planning the Kot massacre in which almost all the important nobles and sardars were put to death. Jang
Bahadur became the first Rana Prime Minister. After his
death, the office passed on to his brother Ranaudip. But
Ranaudip and his two sons were put to death by the sons
of Dhir Shamser, a cousin of Jung Bahadur. Bir Shamser,
the eldest son of Dhir Shamser assumed the post of Prime
Minister to be continued by his brothers and descendants
till the revolution of 1951.
While such politics went on in the Valley, the local
inhabitants, the Newars, had no interest in the quarrels
among their rulers. Since the fall of the Newar Kings,
they were merely content to lead a peaceful life with
employment in many of the high civil posts. They accept- ,
ed the life as a matter of fact. This characteristic of the r
Newars to accept a new conqueror without any express
protest had always marked their history in the past. But
there is one significant difference between the Gorkhas
and the earlier conquerors. The earlier conquerors \vho
were the political masters were themselves assimilated in '
due course into the Newar culture; the Gorkhas, have ho\vever, continued to maintain their separate entity. The!have, a t the same time, made Newar culture as a part of
the greater Nepalese society. It is perhaps due to enough

number of women ainong them, that they have sustained
their separate existence, unlike their forerunners.

The term Newar is applied to designate a number of
former ethnic groups who have, through centuries of interbreeding, been welded into a homogeneous community
with common traditions of language and other social heritage. I t is, therefore, a gross over-simplification to regard
them as belonging to one single raciaI origin. Baines and
Risley have, therefore, rightly called them as a national
tribe or caste.23
Socially, culturally and emotionally, there is a wide
gulf between the Newars and other communities of Nepal.
! I t is with the Gorkhas that they come into serious ideo'logical conflict. The attitude towards each other is amply
reflected in some of the proverbs current in Nepali. For
instance, the Gorkhas say: 'Babu dushta ra Newar ishta
kaela pani hunna' ( A father can never be an enemy, so
a Newar can never be a friend); 'Ye Newar pate, babu
lai do-bato ma kate' ( A Newar would not mind hacking
his father a t the cross-roads). These two proverbs are
indicative of the stereo-typed attitude of the Gorkhas
toward the Newars. Another adage hints at the so-called
extreme timidity of the Newars. It runs: 'Ragmati pari
syal karayo, buigal-ma gai talwar jhik-chha'. (When a
jackal howls across the Bagmati, the Newar runs away in
fright to the topmost floor of the house and there he
pretends his bravery by brandishing a sword). Another
proverb expresses contempt for the food habit of the
Newars. I t runs: 'Rango-ko tauko khnye-ko hum-le,
yinee heru-ko swar larbaraya-ko'. (Because they eat
buffalo's head, their prounciation of Nepali words is
faulty). It hints at the Newar's failure to pronounce 't'
and 'd' as palatal and dental, respectively.
The Newars, on the other hand, retaliate by calling

the Gorkhas as 'Pakhe'. That is to say, the Corkhas have
no material culture of their own to hoast of. Thcy are
r~ncivilized.An adage runs: '$fagar-ko-lwang-lwangc sratldha'. It Ineans thilt in the 'Sraddha' of a Jlagar (Gorkhas
are illclt~dedb y i~nplication),there is nothing, except a
few cloves. These are enough to show the c
m
.On- I
flicaetween
the two major comlnunities - the
- -Newars
and
-G&as.
Rut owing to the accepted relative positions, these (
attitudes do not create a collflict in relation to the other
ethnic groups. The Newars, because of their high culture,
and economic means, are not matched by the other corn-,
munities who lag behind in civilization.
I n disposition the Newars
are peac&l and cheerful.
---_
Their women are as industrious as their men. Women sit
at the shops and the freedom they enjoy speaks significantly of the Newar social organisation. The Newars may be
regarded to be highly emotional but dislike engaging
themselves in physical fight. Their peaceful nature has
been regarded by the Gorkhas as not being a virtue, and
that is why some of the adages have been coined to scoff
at their so-called timidity. It is on the assumption of their
timidy that till 1950, the Newars were denied employment
in the Nepalese army.
The Newars are at present spread all-_rzvqrepal.
Though the Census Report of Nepal (1952/54) places
their population~_3~831_1-84,
allowance may be made for
not including in it some of the Newars who might have
written Nepali as their mother tongue. Table I gives their
regional distribution in Nepal:
I t will be seen from the table that within the territory
of Nepal the Newars are unevenly distributed. Their population is the least in the 'tarai' region and the densest in
the Valley of Kathmandu. They are more in Eastern than
in Western Nepal. Such a pattern of population distribution can be attributable partly to economic reasons and
p ~ ~ r t to
l ~ their
r
ethnic characteristics.
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TABLE

Regions

1

I

Area in Density Total Newar PerSq. miles.
Popu- Popu- centlation lation age of
5 over 4
2
3
4
5
6

Eastern Hills
East Inner tarai
Eastern tarai
Kathmandu
Valley
Western Hills
Centre Inner
tarai
West Inner tarai
hlid-Western
tarai
Far-Western
tarai

10,114
1,829
5,115

All Nepal

54,3612

218
2,977
2,445
714
1,307
2,843

Source : Nepal Census Report, 1952/54
In the eastern region, they live in the district headquarters" or in important urban centres. For instance, they
are mainly to be found in Sindhuli Palanchouk ( 13,723),
Kabre-Pnlanchouk (25,058), Dolakha ( 10,122), Ch'~ssankhu (5,817), hlanjh-kirat (2,791 ) and Bhojpur ( 6,507),
Dhankutta 6-thuin (3,931 ), Dhunkutta 13-thum (5,317 ),
and Ilnin (1,636). The main ethnic groups which provide
the human enviroilment in the eastern regions, as we move
toward
___ .._.the east from the Valley, are the Ta-mangs, Rnis
* Thc

district-wise populiltion is sho\vn in brackets. These n1.c
unpublished figures ant1 were obtained in 1957 fronl the
Ncpal Census Office. Thcy are, however, subject to revisio~l.
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and
Limbas. in order of their ethnic locations. This part'
-of the Nepalese t;rritory is the stronghold of the last two
tril~eswhich are split into a number of sub-divisions and
which together constitute the Kirata race whose antiquity
dates back to a remote period of Indian history.
In western
__
Nepal,
howeve]., the Gorkhas predominate.
-- _
In this part of the country the main ethnic groups
among which the Newars have to live are the Gurungs,
ifagars and Chhetris (former Khas). The Gurungs
and
--\ l 3 - t r s are located in central Nepal just west to the ValIcy of Kathmandu. They have a marked preference for a
certain type of altitude; the former always occupying a
higher altitude extending upto the snowy region. The
latter dwell in the central temperate zone to the south
of the foilner and extend right upto the inner 'tarai'. The
Chhetris are mostly concentrated in the far western Nepal.
Here again the Newars dwell only at the district headqur~rters.These include: Noakot ( 5,818 ), Dhading ( 6,024 ),
Gorkl~a ( 5,632), Tanhau (9,594 ) , Lamjung ( 1,841) , Kaski (5,352) and Syanja Noakot (6,766), Palpa (5,785),
Ri-tglung (2,167) and Gulmi (2,829). As we move still f urt h ~ s t and
,
through the districts of Dailekh, ~ u m l a ,
Doti, Baitadi and Dandel Dhura, which are the predomii ~ a n tcentres -of-the - Gorkhas, we find that the Newars
are,
significantly few and sparse. This part of the
___---country is
barren and as such, there is little scope for the trading
-proclivity of the Newars.
Coming towards the south just below the eastern
hills, the important places in the plains where the Newars
are to be found are Birat Nagar, Sindhuli Garhi, Udaipurgarhi and Birganj. But in none of these places do they
number over 3,000. Another region in this pal? of the
country where their numbers are significant is the ton711
of hlak\\ianpur where their population is 12,061. This is a
place which lies on the route to the Valley of Nepal from
the 'tarai' and, therefore, is of great commercial import-

-
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ance. From the eastern 'tarai' and inner ‘tarsi', when we
move toward the western 'tarsi' the region (just below
the western hills), the only place which is of importance
from the point of view of Newar population is Buhval.
Here the Newars number about 2,551. Hutawal lies 011 the
route to Palpa, the head quarters of the western hills.
Therefore, this place serves as an important link between
India and Western Nepal for commercial purposes. In
other places of the 'tarai', they are hardly to be found,
particularly in those regions where there are little commercial possibilities.
Within the Valley of Kathmandu, their main homeland, the Newars form the highest percentage to the local
population. They not only retain to this day their numerical superiority but also the predominance of their culture. The following table gives the population of the different ethnic groups in the Valley. This is based on mothertongues as provided in the Census of Nepal, 1953/54.
--

--

..

Languages
-Nepali
Newari
Temang
Gurung
3lagar
Rai & Limbu
Indian & European

Population
161,3:30
225,SlY
lS,OiS
SO5
810
115
9,143

-

---

Percentage
- -39. 26
54.96
4.64
0.12
0.19
0 .0:3
0.53

Danuwar
Others
-

-

-

Of the total population of the Valley, the Newnrs
constitute as much as 54.96 per cent. The only ethnic
groups whose numbers are next significant are the Nepali
speakers (39.06 per cent) and the Tamnngs (4.64 per
cent). It is not possible to give the percentage increase of

these ethnic groups as no Census data have been compiled in the past on such lines. It is, however, to be noted
that Hrian Hodgson in his time had estimated the population of the Gorkhas and the Newars in the Valley to be
at 3600 and 225000, r e ~ p e c t i v e l yThe
. ~ ~ Gorkhn p~pulation
was then mainly composed of soldiers. Thus it appears
that the Nepali speakers have enormously increased their
population. The rapid increase of the Corkha pop1ilation
may he attributed mainly to the practice of polygyny,
along with the practice of contracting morganatic marriage
with the Newar women. In contrast, the Newarc not only
generally restrict themselves to monogamy, but also
-feel- reluctant under social pressures to accept wives .b
the other 'ethnic groups. Besides, the s<&cial laws which
are stiD in existence in theory, forbidding the non-Gorkhas
from taking wives from the Gorkhas and the freedom for
the latter to take wives from the Newar castes may have
perhaps enabled the polygynous
- Gorkhas
_to add to their
population. l?orrnerly,-%e 'tarai' people of Indian origin
were totally barred from taking up permanent residence
in the Valley. Such restrictions having now been
withdrawn and the Val_iey being the -main.
-.centre of
employment- for the
-_Nepalese, it is -at
migration
from all parts of the country, and therefore, the Newar
-_
population isexposed to the threat of still further reduction
in its proportional strength in future.
As regards the spatial distribution of the Newars in
the Valley, they are mostly concentrated in the towns of
Kathmandu, Patan and Bhatgaon and in such big hamlets
as Kirtipur, Panga, Themi, Sankhu, Thankot, Tokha,
Phirping and Nagarkot. The following table shows their
spatial distriblltion in terms of urban and rural areas.
Number
Percentage
1,35,754
60.20
(
Urban Population :
Rural Popul a t'1011 :
90,065
39.80
Total :
2,35,819
100.00
-

-_

-

-

\-

.
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Thus if would seem that urban dwelling comes
natural to the Newars.
In the three towns, namely, Kathmandu, Patan and
Bhatgaon, they form 68.44, 78.44 and 97.74 per cent of
the local population, respectively. Thus Kathmandu is
the most ethnically mised zone where the Nepali
speakers form a percentage of 98.32. In other towns the
percentages of the Nepali speakers are: Patan (19.89)
and Bhatgaon (1.91). The Tamangs dwell in and around
the vicinity of the Valley. Being on the lowest rung of the
cultural ladder, they exert little influence on the life of
the Newars. Their low economic condition, combined with
a high social distance between them and the Hindus, leave
them with the status of labourer, and as an unclean caste.
Outside the territory of Nepal the Newars are largely
to be found in the three main centres - Darjeeling
(including Sikkim), Bhutan and Lhasa. According to the
Census Report of India, 195125the total speakers of Newari
in the first named district was 19,368. In 1911, their
number was 6,980.26 Thus during the last forty years they
appear to have doubled themselves in these regions.
Nearer home on the border town of Bettiah in the
State of Bihar, there is reported to be a colony of Newar
Cl~ristianswhose forefathers had to leave the Valley of
Kathmandu during the second half of the 19th Century.
Not much is known about them as their manners and
customs are reported to have totally changed under the
influence of Christianity, their adopted faith.
The numerical strength of the Newars in Tibet is
not known. The present writer's effort at obtaining the
population data from the Indian and Nepalese Consulates
in Lhasa bore no fruit. Sir C. Charles Bell in 1924 had,
however, estimated the Nepalese population in Lhasa to
be between six and seven hundred. Since the only Nepa-
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lese, barring the staff-members of the Nepalese consulate,
who go to Lhasa are the Newars, we may take this figure
as representing their population. But here again we have
to take into account a significant fact. According to the
Nepalese rules of marriage a inale progeny born of a
Nepalese by union with a Tibetan woman was until
recently recognised as a Nepalese, whereas the female
progeny was a Tibetan. Therefore, it is not improbable that
the number of Newars might have been larger than \vhat
Bell had estimated during his days. At present, though
reliable data are not available, a Newar friend of this
writer, who owns a trading house in Lhasa estimated the
present population of Newars in Tibet at nrouild 20,000.
If we look at the nature of the distribution of the
Newars outside the Valley of Nepal, we find that this is
governed by certain factors. In the first place, unlike the
Gorkhas, the Newars do not like to be rooted out of their
social environment. Only under stress of special circumwhereas the Gorkhas
stances d o they take to migration;
may migrate to any
and set up their homes. The
Newars do not appear to be much attracted by the 'tnrai'
region, escept a few among them, mainly the Shresthas
and the hlananclhars, who have trading and land interests
other
hill xeople, the.majority
in the 'tarai'. Like
-- of the
-1
-Newars dread the hot climate. Besides, the dependence
on
-- a -complex
- - institutional network d o m i n a t e d ~ f ~ s l a
and ceremonies
- -- hardly encourages a Newar individual to
be torn out of his own social setting so as to live in an
alien land and make life emotionally miserable.
As regards the eastern and western hills, the climatic
factor does not come into play as much as in the
'tnrai'. Yet the eastern region has more Newars than the
western reSipn. The western region is much influenced
by Gorkha values and the Newars' sense of social inferiority cannot be minimised. But in the eastern region the

situation is different. This part of the country being the
stronghold of the Kirata tribes, the Newars can easily
assume the local leadership and occupy a far superior
po;ition of prestige in-the local_ society. It is made a11 the
more possible by their better economic and educational
conclitions. Being
mostly tradesmen, the Newars are very
-often the local
money-lenders and h,?ve some economic
-control over the locai tribal people.
.
The same factor explains the concentration of Newars
in Darjeeling and Sikkim, and Bhutan. Apart from such
social considerations, economic reasons also play a major
part in the Newars' coming to these regions which lie
closer to the Tibetan capital where they have trade and
con~mercialinterests.
The Newars present a pleasant appearance and their
women-folk are especially noted for beauty. One authority
had described them as taller, slimmer and more swallocv
in complexion than the Gorkhas who are of low
stature with good muscular chest and limb development.27
Newars can easily be distinguished from the other ethnic
groups of Nepal by their typically long, oval, delicate and
pulpy face. Their thin shoulders stand in contrast to the
hardy mongoloid tribes of Nepal who generally have
muscular and fleshy shoulders and limbs. The Newar nose
Generally the
is well formed and quite high bridged.
Newars do not have pronounced cheek-bones; nor oblique
eyes, 'though the eyelids may be fleshy. Despite such
senera1 characteristics, there is a- great
range of variation
which moves from totally mongoloid to totally non-mongoliil. Other bodily characteristics also appear to vary
from one region to another. Variation is also seen
'between the different castes.
With regard to anthropometric measnrements, we do
not have enough data. hlarguerite Lobsiger-Dellenbach
had carried out measurements in 1952 on 75 Newar individuals (51 males and 04 females) in the Valley of Kath-LC

?
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m r i n d ~ .Taking
~~
into consideration the measurements for
head, nose, stature and facial angles, she found that men
have C.I.79.78, N.I.79. 14, St. 1577, F.I. 87.35. Hetween
the Newars of Kathmandu town ancl Holchouk (they are
D u ( n )-yeeya( n ) ), the men of the former region have C.I.
80.52, N.I.74.39, St. 1575, F.I. 91.54 and the latter C.I.
79.63, N.I.84.39, St. 1564, F.I. 84.53. That is to say the
Du ( n ) -yeeya ( n ) have longer head, l~roadernose and are
shorter in stature. On the whole she describes the Newars
as mesi~ticephalic,mesorrhine and mesoprosopic. \Ve may,
however, point out here that these data are not sufficient
to throw light on the racial affinities of the Newars, since
these not only relate to a restricted number of individuals
but also overlook the caste-wise measurements.
The origin of the Newars is a controversial question.
From their history and traditions we are given to understand that the present Newar population is a complex of ;
inany ethnic groups. The traditions of the individual castes ,
as set out in the chapter on caste fully suggest that the
present Newars are drawn from the Abhiras, the Kiratas,
the Lichhavis, the Vaishya Thakuri and the Karnatakas,
apart from the fact that there might have been some
ethnic group which provided the foundation for the present Newar type. It is very difficult to say who were the
forerunners of the present Newars.
How the term Newar came to be applied to these
people is not fully ascertainable. The views held by a
few authorities in this respect seem to be based on the
etymology of the terms 'Nepal'. It is generally suggested
that the telm Newar came into existence in order to
designate the inhabitants of Nepal. Sunit Kumar ChattejeeZ9
\1711o holds such a view says that through the current practice in Newari language of interchanging 'p' and '1' respectively for 'w' and 'r' 'Nepal' became Newas. Babu Ram,
-4charva, a noted Sanskrit scholar and historian of Nepal,
holds somewhat a similar vic\v. He suggests that the term
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Newar might have originated from the term Nepnr. He
thinks that Nepar might be the autochthones of the
\'alley, who probably belonged to Austro-Asian race.
According to him it is quite natural linguistically for Nepar
to become Nebhar and then finally N e ~ a r . ~ O
I t is difficult
to rely on such phonetic interpretations. hloreover, if
'Newar' came into existence, as Chatterjee says, to designate
the inhabitants of Nepal owing to the phonetic characteristic of Nenrari, one may also make a note of the current
practice in Newari to clesignate people by reference to their
habitat. At present the Newars designate the inhabitants
of n region by adding 'ai' or 'mi' suffix to the name of the
country. For instance the inhabitants of Khope (former
nilme for Dhatgi~on) are called 'Khopai', the inhabitants of
Ya-La ( Patan ), Yalai, the inhabitants of Ya ( n ) ( Kathmandu ), Yemi; the people of Sanga, Sangami, of Kirtipur,
Kipumi and of Panga, Pangami. Consistent with this
practice, the people of Nepal, should have logically been
called Nepai or Nepami and not Newar.
Newar tradition as *set out in the Ancient Chronicles
of Nepal gives a different origin of the term and this has
beell mentioned earlier while dealing with the history of
the country. I t ascribes the currency of the term Newar
to the coming in of the Karnatik prince, Nanya Deo. It
further relates that the original Newars were dra\vn from
the Nayars and were Brahma-Ksl~atriya. Looking to the
fact that nowhere do we find the reference to the term
Newar earlier than the period of Nanya Deo, we have
some reason to believe the traditional explanation. This
explanation gets support from the c ~ ~ r r e npractice
t
of the
Gorkhas who, while referring to the Newars, say 'Niyar'.
\l7hatever may he the truth, the possibility of the derivation of the term Newar from Nayar may not be ~quledout,
though Silvian Levi has rejected such a traditional explnnationm31 It is not unlikely that when the Chnlukyns of
the South invaded north-India, they had in their armies

men from the south. The Nayars being a military people
during those early days,32 it is possible that they constituted the bulk of the Chalukya soldiery. The present
Shresthas among the Newars are traditionally connected
with Nanya Deo and they too were known once to be
soldiers in Nepal. We may, therefore, suggest that the term
Newar may have come into vogue wit11 the introduction
of the Shresthas. In this regard it may be noted that
the dolicho-cephalic Newars form a percentage of 15.7.33
The cultural similarities between hlalabar and the Valley '
are quite numerous and these are the additional factors I,
which lend support to the traditional explanation. Olle 1
among such is the similarity between the group of temples
in hlalabar and Nepal. Especially the ancient Siva temple, the hlahadeva Kovil of Beypore, south of Calicut, as
pointed out by Percy Brown, is a deliberate copy of the
double roofed Nepalese temple-architecture.3'
Some of the geographical names in the Valley such
as Godavari and Gokama, and the great veneration shown
by the Newars for serpents and the cult of Naga, bring
the South-west India and Nepal culturally closer. Hodgson has pointed out that 'Wa-vel-va', come and 'Sumnka',
sentences are perfectly the same in form and meaning in
Newari and the people of Nilgiri.35 Besides, we should
like to point out here that the wooden pulveriser used as
agricultural implement by the Newars, it is understood,
is similar to that now being used in hlalabar. In Newari
it is called 'Khatta hluga'. The first word is definitely a
hlalayalam word which connotes pieces of earth. A similar
implement, we are informed, is called 'Katta Kol' in
hlalayalam. Thus it would seem that some of the items of 1
culture of the Valley bear a close similarity with those of
South-west India. The institutions of marriage and family
and religion, as have been described later, also suggest
some traces of resemblance, l~o\ve\lerremote these may be.
But a definite conclusioi~ regarding the cstent to which

30

The Newcrrs

the Nayars have contributed to the racial compositiolz of
the. Newars will have to be awaited until some more
detailed anthropometric ~ 7 o r kis carried out on the Newars,
e~pecii~lly
on the Shresthas.
T1-1ougl.1 there is ample ground to believe the traditional origin of the term Newar, it is not to say that the
nzain contribution to the racial formation of the Newars
is restricted to hialabar. Allowing enough scope for intermingling with the Xiongoloids which would explain some
pronounced hlongoloid traits, the complex of the physical
traits of the Newars given earlier approximates to Ghurye's
IVestern type.36 The traditions of the Newars also point
out migrations from the regions where the Western type
predominates. Cultural similarities between the Newars
and the whole south-west India are to be amply found.
But the tradition that hianjusri peopled the country
suggests a very early migration from China. But how far
reliance may be placed on this tradition is difficult to
say. That hlanjusri came from China is disputable, since
the same deity is worshipped as Ylanjusri and Saraswati.
However, this may suggest some early migration of the
nzongoloid people who intermingled to effect mongoloid
modification in the Newar type.
Who were the autoclzthones of the Valley and what
relationsliip they had with the ancestors of the Newars is
not known. From the very early times the Kiratas have
been regartied as the inhabitants of the H i m a l a y a ~ Their
.~~
antiquity dates back to the Rigvcdic time. Their references in the subsequent Hindu literature, Epic and Classical,
110th show an early influence of sllch mongoloid people.
Saletore anc2 Shi~ffer both have identified these nizcient
and Limbus ~ v h onow clwc~llin the
~ c o p l ewith the Rais
eastern
r;f NepaL3* The tmditional account of
the Kiratas' rule over the Valley clllring the time of Gautama Buddha and 14soka is consistent with the tri~clition
of Rais that their forefathers came originally from n lake

\\?hose waters had dried up.39 In this connection it may
be pointed out that the Gorkhas have a tradition that the
Newars are the descendants of Kichak, the MinisterGeneral of Rirat. We may also mention that Birat Nagar,
a place of considerable importilnce in the plains is quite
near to the Valley of Kathmandu. When we take this into
account with the tradition as reported by Hamilton, which
identifies the Kirat with Kichak,W we find some ethnic
affinities of the Newars with the ancient Kiratas.
Another ancient tribe which invites our attention in
this connection is the llurmi. It is a purely hlongoloid
tribe and has its stronghold to the north of the Valley.\
They are also numerous in and around the Valley. Like j
the Kiratas of the east, they hold 'Kipat' land which has
been handed down to then1 from time immemorial. They
have been identified linguistically and geographically by
Robert Shaffer with the ancient Tamara along \vitl~ the
Gurung and Thaksyam41 The hlurmi who live in and
around the Valley appear to have longish face and seem
to be influenced by the Neivars. A t the same time the
hlulmi section among the Newars suggests to be drawn
fro111 the 3furmi, though there is a wide gulf, linguistic,
physical and cultural. Attention may be invited to the
fact that Rhimsen, the epic hero, is regarded as an important deity both by the Newars and the Tamangs. We.
therefore, find that the Kiratas and the >furmi are not
without their close ethnic affinities with the Newars who
perhaps owe much to the former. The round and small
eyes very often to be seen among the Jyapoos and others
sllggest such a contribution from these mongoloid tribes.
A third racial element is also suspected in the present
Nc\var type. In the next chapter it will be seen that
authorities are agreed to the view that the TibetoBurman Iangnages of the Himalayas show a substratum of
hlunda e l e n ~ e i ~ tAmong
.
the present languages, some like
that of Rais and Limbus still retain the characteristic pro-
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nominalisation, whereas the others have totally abandoned
it. The Newari language is found to contain such traces.
This gives rise to the suggestion that some people allied
to the Austro-Asian might be the autochthones of the
Valley, who subsequently disappeared bequeathing their
culture to the other people who supplanted them. Our
attention is particularly drawn in this connection to some
evidences other than linguistic. The overwhelming
cult of Bhairava and Bhairavi in the religion of the Newars
may be noted. The D u ( n ) -yee-ya(n)'s connection with
Akash Bhnirava and the tradition identifying the latter
with Eklabya, the Bhilla prince, are the facts of additional
significance. The Duneeya ( n ) along with the Balainis
who also live in the Valley, suggest themselves as the
earliest people of the Valley.
From Du ( n ) -yeeya ( n ) , we come to Danuwar and
between them the difference may be only of time.
Vansittart lists Danuwar among the aboriginal races such
as Kusuwar, Botya, Kumbha, Brahmu, R'Ianjhis etc., who
were found in the lower 11ills.~Z At present the Danuwar
number about 9,138 and are to be found in the eastern
hills and east inner tarai,43 but just close to the Valley.
We are informed on enquiry that they have a tradition
that they are the descendants of Karnatakas and call
themselves Karnatak Vamsi.
Another tribe showing affinity with the Newars is the
Pahari who disappeared from the Valley but are to be
found in the lower hills in the east. The Pahari language
has been described as a sub-dialect of N e ~ a r i . The
~~
same language under two different names suggest affinities
of Newars with the Pahari. The Pihi or Pr~hisection of
the Jyapoo may be the former Pahari. Farther down in
the tarai live the Tl~aruswho bear some cultural similarities with the Newars.
Another ethnic group which is important to note is
the Hayu or Vayu who are on the road to extinction.
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According to Campbell, their tradition tells that they originally came from Lanka, having left the country after the
defeat of King Ravana. The Rakshasa King Havana is
still their hero.45 They remained for a long time in Dakkhin (south) and came to Simrawn Garha in the days of
its glory. Hodgson had noted them as living in the state
of nature north of SindhulP6 which falls on the way to the
Valley irom Simrawn Garha. The comparative absence of
the cult of Rama among the lower castes of Newars and
the current belief that Ravana had undertaken penance
at Gokarna in Kathmandu VaIley to please Gokarneshwar
Mahadeva suggest some sentimental attachment of the
Newars to this mythological King.
Some of the cultural features connect the Newars with
the Khasis and the Palaungs of Shan States. The Newar
rituals of presenting b- e t e l n u t s ('Gue-Sake-gu' and
'Gue-Kae-bu') show similarity with a Khasi custom. Leela
Sachadeva oberves: "Khasi etiquette requires exchange of
'Kwai' (betel-nut) as a mark of good breeding, and if one
fails to observe it he fails in good manners. . . . . . No 5)
is c-omplete without it. The reception at r
so.*l - function
-the social gathering starts with it and social etiquette
demands that 'Kwai' should be offered and taken for a
correct leave-taking at the end. In the marriage ceremony, on the southern slopes of the Khasi hills, the exchange of 'Kwai' by the groom and the bride is a major
part of the celebration. . . . . . . . . . . . As in marriage, so
in divorce, betelnut is used to symbolise the main objects
of the ceremony.47 Strangely enough not only is the ritual
use of betelnut greatly common among the Newars, but
also the Newari term 'Gue' is very nearly similar to the
Khasi term 'Kwai'. Yet another cultural similarity with
the Khasi is the settlement of dispute by water ordeal,
which once had existed in the Valley. HodgsonM reports
about a means of settling disputes in Nepal which is very
"
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similar to that of the Khasis as described by P.R.T.
Gurdon.49
The ritual of disposing of the dead body of girls who
die during their first menstruation (ceremonial or biological) surprisingly resembles the practice among the
Palaungs of the Shan States. Mrs. L. Milne says50 that
if a Palaung woman dies in child-birth, her body is hurriedly washed and dressed in new clothes, coins are
tied to the wrists and the usual food and other things are
placed beside her in a new mat which is wrapped round
her body. She is then lowered through a hole which is
cut on the flooring boards of the room where she died.
She further reports that in front of the coffin, a man walks
carrying a lighted torch, even if the sun is shining brightly.
As will be seen later the girl dying during her first menstruation is brought down by the Newars to the ground
floor through the holes cut on the floors. The carrying of
the lighted torch is also in practice. The Palung Valley
situated to the south of Kathmandu raises the question
whether it has anything to do with the Palaungs of Shan
States.
Thus it will be seen that the Newars are a people
of diverse origins as their traditions reveal. While the
pronounced mongoloid traits in them are contended, the
sum total of their physical and cultural traits mark them
out from the mongoloid people on the one hand and the
Brahmanic Gorkhas on the other. Their affinities with
the people of South-west India are suggested not only by
their culture, but also by their traditions of migrations.
We may, however, warn that a more detailed investigation is necessary before we come to any definite conclusion.
1.
2.
3.
4.
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ECONOMIC AND MATERIAL LIFE

-I

F you ask a Gorkha what occupation he likes most,
soon the reply comes-"Employment
in the army'.
Though agriculture is the primary basis of livelihood at
home, his preference is entirely for a job in the army. If
a similar question is put to a Newar, he would say,
"trade. Such occupational interests of these two communities which are totally oriented towards two different
directions constitute the basic difference in their temperament relating to livelihood. However, this pronounr
ed proclivity for trade
- .
is largely
- - - confined to the upper
.strata of-.the_.Newar
-- - society, whereas, the martial quality
of the Gorkhas penetrates throughout their society. The
bulk of thcNewzg- population as represented by the
&s
has its occupational interest rooted in agriculture,
_
and trade comes to it only as the second primary occupation. The Jyapoos take great pride in being called n
Kisaat~ or Kisani in preference to the former appellation
which has rather come to be associated of late with the
--therefore, is the primary
-idea of a labourer. Aericulture,
means
of sustenance for these people. The habitat also
helps or even imposes this condition which affords the
How agriculture inof all kinds of cereals.
---cultivation
-.- -- -fluences the life of the G a r s may be seen not only from
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the festival
of Machhendra
Nath which is regarded as the
.---- --- -- - reatest
of the;-festivids but also from the numeorus ri6tuils in which the importance of agriculture is amply reflected. Such importance can also be seen by the nature of
the Newar settlements in the Valley of Kathmandu. -E2~11
settlement
is surrounded by agricultural fields. Even an
urbiGi-5Gitre l i k e k a t h a n d u commands such fields still
at its south-western side.
Land is classified in many ways-according to the
productivity of the soil which depends on the irrigability
of the plot and according to the system of tenure. According to the first, there are three
of lands-sem, dome
- types---and awl, s e x is that type of land which is situated on
-_-the higher elevation and which is not subjected to irrigation; such lands are mainly used for the dry crops.
! Donzg
.
is an intermediate variety which has some possibi'lity
1
of irrigation; and the awl--. is the best type of land,
;which is flooded by the rivers and small streams. The
last two types of lands are used for the cultivation of
summer crops, mostly paddy. Again from the point of
view of crops, there are two kinds of lands, Khet- and bari
/ T h e first is for the cultivation of paddy and whea;,
whereas the second for dry crops such as millets. The
system of ownership gives rise to three principal varieties
of lands-raikacl, birta and guthi. Raikad land is owned
by the state and there is no intermediary between the
tiller and the owner. Birtas are tax-free lands, mostl:~
owned by the non-cultivating land-owners who give it
for tillage to the peasants either on a rental or cropsharing basis. A sub-variety of birta is called nole which
requires, apart from the payment of rent, the supply of
free labour by the tiller to the owner.
The guthi variety of land is also a rent-free land consecrated to socio-religious purposes. The incomes accruing from these are utilised for the furtherance of religious
and social interests. Most of the guthi lands owned by
.-
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the Newars are associated with the Sam-Cuthis and Dewali Gutlzis and their numerous sub-varieties. Therefore,
the ownership in this respect is confined to caste and consanguineal groups only. It is such landed property of
the gut11i.s that provide the expenses for the Newar feasts
and festivals.
The amount of rent paid for the use of land varies
according to the quality of land. The awl type of land
brings the highest rent. The maximum rent to be paid
for this type is about a quarter and a rupee per 'ropani';
and for the most inferior land, the sem, the rent is minimum. It is about three-fourth of a Nepali half-rupee. The
traditional mode of payment of the rent used to be in
terms of crops, which is still practised in many cases. The
payment of cash toward rent is a recent innovation in the
Valley, though it has existed in the tarai since long. Even
f o r the payment of cash, the amount is calculated on the
basis of crops. At present it is fked at one rupee per
four pufihk. As for example, if a tenant paid 20 pathis
in the past as rent, he now pays rupees five only in terms
of cash.
Whatever may have been the system of land
-- owm-rship and its succession among the Newars in the past,
now-a-days it is not different from that of the Gorkhas.
-upon agnatic principles. It is owned in two
It is-based
ways - collectively, in the form of guthi lands as already
stated and also individually. As regards inheritance, it
paces through father to son. ~ a f relativese
within three
degrees of consanguinity inherit in preference to
daughters.' Children in lawful wedlock take a larger share j
than the others whose share comes to 1/6 of the former. j
Children of different wives take per capita and not as
rcpresentatives of their mother;2 unmarried daughters also
qet an equal share. Brit on marriage their shares revert to
their brothers. In the gzrthi type of land an individual
has only the right to have a share in the crops. Such
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lands are cultivated and looked after by each of the
member-families by rotation on behalf of the 'guthi*
institution.
--.
- - prosperity in the Valley of Kathmandu,
Agricultural
.
l:~grelv
.
depends on the rains. The rivers
---. are not
so useful as thky go dry
during the summer season.
With the oncoming of rains, they become useful and form
an i r r i e n nxtwork. The value set upon agriculture is
d i e to su& heavy rainfall. The Newar peasants
are quite skilful in tapping the rain-water into large
catchments located on the flat tops of the hill and
dil-ecting it into numerous narrow channels to irrigate
their fields. During the rainy season
- - - . and if the rain is
\-timely there is, however, hardly any need for water to be
I
,lcollected in tanks, because all the rivers in the Valley
qet swollen and flood the low lying lands. Besides
'the co&less s&ams force their way down the Valley
from the higher elevation of the surrounding hills. Such
streams are made to irrigate the terraced fields lying on
the slopes.
When the rain fails, the hgl-top-reservoirs wherein
rain-water of the preceding year is collected are the only
sources for keeping the fields wet. But now-a-days, these
tanks have been taken over by the Government to provide
ddnking yqter to 'the Tocal population. Therefore, the
failure of rain pbses a great problem to the agricultural
needs of the Newars. To find a solution of such --a
problem is beyond (he power of human effort in the
existing circumstances. The only hope is god and
especially Machhendra Nath, the guardian deity of Nepal,
which presides over agricultural prosperity of its people.
This is how the Newari peasant thinks.
For a good harvest, the rains should start in the
beginning of 'Asatlh'. The general belief is that the
transplantation of paddy must be completecl by the
fifteenth of 'Sravan'. Not even a single Newar is prepared
-
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to prolong it beyond that date, since it is believed to bring
ill-luck upon the person concerned. Jf the rainis behind,
the anxiety of the Newar
therefore, knows no
bounds. The invocation of gods and goddesses pre-occilpy
the activities of the peasants leading to the artificial \
-rain-making
-rituals.
The ritual of asking for >rain from the gods goes by
the name of 'la-pya-ke-gu'. It is a collective event in
which the entire village participates*. As for example,
in Panga the date and the timing are decided upon in s
meeting of the lineage-heads, 'Tl~akalis' of the various
agnatic groups. On the appointed day, a person of the
Pore caste goes round the yillage beating a drum and
announcing the decision to hold 'La-Pya-Kc-gu'. From
every household two manus of flattened rice, baiee and
half a rupee are collected to meet the expenses. Then
in the afternoon all the male residents assemble at the
central square of the village with their respective caste
musical instruments to take out a procession to the temple
of Machhendra for worship. The procession is arranged
into five groups, each of them visiting a different godling
associated with the village welfare. On such occasions,
the 'Kaku(n)' musical instrument, also known as 'IndraBaja', is most essential.
The procession first proceeds to the temple of Canes11
in the village, where worship is done and a ram or goat
is sacrificed on behalf of each of the Satla G1rthi.s. From
there they then break off into five different groups as
mentioned earlier. Having propitiated the different
godlings of the village they meet at a place near the
village and then proceed together to the Bungamati for
the worship of Machhendra Nath. After worship a shirt
is offered to the deity. Then the members of the procession engage themselves in the water throwing ritual; first
at the idol of h/lachhendl-a and later among themselves.
?-

This is the practice in the Village of Panga.
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While returning, the procession proceeds to the
Tau-dah tank, believed to be the abode of Karkotaka Naga
which is to be worshipped by a Gubhaju priest ( a
Buddhist ) . Subsequently as the main part of propitiation,
a pair of silver and gold serpents are dropped into the
tank and the people hold the belief, as stated elsewhere,
that as soon as these metal snakes are put into the water,
thcy become alive.
The members of the processions return home shouting
the slogans, "0 Lord Mahadeo, give us rain". It is to be
notcd here that the slogan is in Nepali language and not
in Newari. Finally when they enter the village they
hold the ritual of water-throwing again. For this purpose
every house will have stored water in big copper vessels
ant1 kept them on the balcony as well as at its entrance
The latter is meant for the use of the members of the
procession. All the inmates of the house, mostly the
females, throng u p a t their respective balconies and throw
water over the moving procession below. The latter also
throws water up toward the balcony. After such exchange
of water-throwing
-in each locality, the procession again
visits the village-godlings and finally disperses on reaching
-the central square. In the evening a big feast is held under
the auspices of the different 'Sann Gz1t71i.s' in which even
a small child participates. It is commonly believed that
after such rain-making ritual, there is sure to be a
rainfall.
There are also other traditions observed in connection
with the praying for rain. One among these is the milking
of cows on the dry bed of the river Bagmati. The milk
is used for preparing 'K71eer' and offered to the Sadhus.
Worship of the Nagas and the performance of hawan at
the temple of Pashupati are some of the additional
recourses adopted for dispelling the draught.
The method of cultivation
is quite simple. It does
---___
not involve
t h- e use of plou&; nor the elaborate stages

-

-

.

as found in India. It requires only human labour with the
help of a digging hoe called 'Ku" in Newari. The
implements and -tbols besides the Ku include the large
digging hoe (Kuki-cha), the spud (Khurpi), the wooden
pulverizer ( Khatta-Muga* ), the hatchet ( Pa), the sickle
( I n ) , basket ( K l ~ u m ),u the bangi-pole ( No or Nole) and
the winnowing fan. It is to be noted that, although the
non-Newar fanners such as the hllagars and Gorkhas are
very particular in using the plough for cultivation, not
only in the Valley but also over the hills where the level
of the fields is not so much suited for the purpose the
Newars stick to their tradition of the non-employment of
the plough. The handling of plough by a Newar is enough
for him to be excommunicated from his caste. Such a
cultural trait is definitely not due to the compassion for
are known-to
animal, since the Newars
- -.-be great consumers
--of animal flesh: and animal
sacrifice
is the core of their
.- - ceremoilial
and religious
- I&.
- - -Again the non-employment of plough does not appear
to be attributable to the influence of Buddhism. The
Buddhist Newars do not differ from their Hindu brethren
in the sacrifice and consumption of animals. Chattopadhyaya thinks that the non-employment of plough was
in the early history the result of technological backwardness as the plough was not known to the inhabitants of
the Valley.3 This was, he says, subsequently kept out by
strong conservatism and probably due to some hostility
towards the people in contact who possessed the necessnr!? knowledge. He gets support for this from no less 3x1
authority than the Chinese traveller Huen Tsang who
stated that the Valley people were ignorant of the use of
0xel7.~ Whatever be the truth in this statement, I would
like to suggest that if not the primary factor, at least the
* In Nepali, it is called Kodali.
* The word 'Khatta' bear a close sound-resemblance \trith
the hfnlayali word 'Kntta' which connotes large pieces of earth. The
hfalayali peasants have a similar tool called 'Katta-Kol(h).
r
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most important force that made the plough agriculture an
unknown operation in Nepal was the past social ambition
_ - _ the
- _ cultivating
class. It is well known
of tbe Jyapoos,
.
that the great Lichchavis who ruled over India as the
Guptas had some lowly brethren who by all consensus
of opinion are identified with the Jyapoos. So .,they shunned the plough, since such occupation would have been
against the status of the Kshatriya. The present non-employment of oxen may seem to be the continuation of
such a feeling.
Despite the fact that the plough is not used and that
the agricultural operation is simple, a Newar farmer is
an expert cultivator. H e raises more crops than an Indian
farmer if both were to be assigned the same1 size of plots
,in their respective regions. B. H. Hodgson, while observing in his time remarked that the Newars were the best
cultivators in Asia5. In the same plot, the Newar farmer
raises at least two main crops and two subsidiary ones.
H e never allows the field to lie fallow for more than a
month or two. His skilfulness lies in m&&farming.
As for example, during the paddy season, in addition to
the main crop, h e raises vegetables such as potatoes and
tomatoes on the outer-rings of the plots, which would
have been otherwise wasted. In winter, the same field
is used for the wheat cultivation, immediately after the
paddy harvest. Similarly in the dry plot (bnri) a variety
of crops such as maize, pulses, sugar-cane and Kodo are
raised, but always making a selection of two crops only
at a time.
The traditional source of manure for a Newar peasant
is the black clay called kali-mati.
This cIay is dug
out from beneath the field and spread into heaps over the
fields just before the monsoon and levelled a t the time of
digging the fields.
Another principal source of manuje is the animal
and human excrement. Since cattle a r e rare in the Valley
-
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this type of manure is largely supplied by the human
population. Human excrement, therefore, has a value in
the Valley. The ~ h G m e(scavenger) collects it and
supplies in the fields on requisition by the Jyapoo farmers
for which the normal rate of payment is half a rupee per
Kerosene-oil tin.
Cultivation is of two
.- w - s l a i n c u h a t i a n and
- terraced
,
cultivation. The latter is adopted on the sloping
fields. Such fields are divided into plots which appear
like terraces. About a foot high embankment is raised at
the bottom line of each of the fields so as to retain water
in it. When sufficient water has been retained in the
field lying at the higher elevation, the lower field is
irrigated through the inter-connecting outlets. This
irrigation system is carried to the lowest plot so as to
distribute the available water properly.
Coming to the agricultural operation, it starts with
the digging of the black soil. This operation takes place
during the months of Falgun and Chaitra. By the time
Jaistha approaches, the wheat crop is ready for harvest.
Immediately after its harvest, maize and pulses are sown
in the Bnri or dry lands. In many cases the outer rings
of the plots are reserved for the sowing of the black
soyabean. At the approach of Asadh, there is a little rain
which renders the turning u p of the soil easy. While
the men d c t h e digging, the women break the soil and
level the field with the wooden pulverisers (KlzaffaMungal. The paddy seeds are sown at the same time
in a plot especially prepared so as to allow the seedlings
to grow into about half a foot high. Toward the middle
or the last week of the same month, when there is enough
rain, transplantation of the seedlings begins. The uprooting of the seedlings is a taboo for the women and it is
the men only who do this job. The women then plant
these seedlings into the main fields.
Rice transplantation marks an occasion when co-
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operation among the members of the different classes and
castes is manifested. When one has finished one's own
rice transplantation, he goes to help his neighbours for
he or she gets a rupee per day in addition to the
mid-day feast. It is also a time for mirth and gaiety. All
social distinctions are overlooked and the workers sit
together in the same rows to eat their mid-day
--meals.
Buffalo-meat,
-flattened rice, ( Baiee) and country beer,
( j ' h o ( n ) ) constitute the principal items in the menu. ~t
is here that Newar farmers differ from the Gorkha
i fal-mers who do not serve liquor at the mid-day meal.
Again, there is another cultural difference between the
two communities. The transplantation of paddy in
1 the case of the latter is accompanied by agricultural
1 songs which are, however, rarely to be met with among
,'! the Newars.
After the work of transplantation, the Newar peasants
undergo the purificatory rite called 'sinia Benke'. The
belief involved in it is that during the transplantation
period, a person's caste is polluted, as h e has to eat his
mid-day feast along with others, ignoring caste distinctions.
Such laxity in caste restriction is not to be met with
among the Gorkhas. An additional feature which marks
/ t h e Newar transplantation work off from that of the
I Gorkhas is the equal distribution of work between the t w o
sexes; whereas in the case of the latter, the work is almost
entirely done by their female-folk, except the ploughing.
I This is so at least in the Valley of Nepal.
The fifteenth of Sravan marks the completion of the
- _ _ -~ are also
1transplantation. Like human beings the -fields
[ believed to be subject
--to -the influence of evil spirits,
which lead to the propitiatory activity on this day known
as 'Byanchn Janake', described elsewhere.
In the second half of Sraonn the farmers are engaged
in stamping out the weeds as also the cultivation of
'Kodo'. In Bladra, the maize crops are harvested and
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side by side weeding is continued in the paddy fields. In
the month of Ashwin, some of the Newar fanners harvest
the 'Khanj' paddy which ripens earlier. This is also the
time when the excess water is drained out of the paddy
fields. The main harvesting of the paddy is however
done during Kartik. This month, together with the month
of Margsir, is marked side by side by the cultivation of
w11eat.- It involves, digging of the field, and the weeding
and sowing of wheat. During 'Pausli and 'Magh', the
farmers engage themselves in the cultivatioi~of .-vc3etables among which potato, j ~ l -a k- ,-cadi-flowers,- cabl~nqes,
radishes
are to be es$cially noted. Thus
-whole-year
the
Newar farmers are busy in agricultural work.
- - - -paddy is pi6&ssed iG" huo kinds of--rice. These
are 'l~akuwia'and tauli. The hakuct rice has a ritual
value-for-%N.ewus
and it is generally believed that, when
cooked, it increases in quantity. For its preparation, the
paddy stalks, when cut, are allowed to remain in the
fields for about a fortnight. Afterwards the farmers go to
the fields and separate the grains from the stalks by beat-'
iilg them against the ground. Unlike in north India, the
Newars do not employ bullocks to crush the grains out
of the stalks. The process of separating the grains
--- -- is;
itself a r--- i t d which has to be a c c d i i ~ i n i i d&?he-&ddlej
.-__--_
with the eat& af..sammLaZ,
The paddy stalks are also offered?
'samai' and tho ( n ) . These are believed to rel>rcsent
goddess Laxmi. After the winnowing, the paddy is filled
in baskets and carried home.
The person who carries the paddy home never stops
on the way, as it is the belief that it should not be placed
anywhere other than in one's own house. On reaching
home, the man bringing the first load of paddy stands at
the door for the ritual-welcome. The chief lady of the
house puts a teeka-mark on his forehead and offers flowers
to the grains before it is carried inside.
Despite the capacity for hard labour and skilful
L
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cultivation the N e y z h r m e r _ s are not quite well off,
though they are welj drescecl and well housed. The total
of the year is hardly enough to meet the domestic
requirements after making deduction for the <--.the
land. In the Panga village, there are only a few families
--.
who reported to me to be self-sufficient. The misery is
much more enhanced by the traditional necessity of
providing the feasts of the year.
Of the 49 farmer families, about whom data are
available regarding the size of the holding and annual
produce, only eight (18.38 per cent) reported that they
had enough for the year. The average land per household, including the 'bari' comes to 8.06 'Topani'. The
average yield per ropani comes to paddy : 2.42 murhis;
wheat : 0.26 murhi; and Millet : 0.24 murhi. Roughly
speaking, an individual consumes at least six murhis of
rice in a year, whereas the gross yield per individual
comes to only 3.67 murhis. When the quantity of grain
to be paid by way of rent is taken into consideration, the
falls
- - still
shorter of the-total annual requiretotal p r o--d u sm ~ t .Such deficit is not due to the poor annual yield,
but due
___ to
- the smaller s h e of the holding,
,
Besides, in most of the cases the Jyapoos are merely
tenants and n o t the owners of the land: The majority
of the land in the Valley is the free-hold variety, 'BirtaS
owned by the richer section of the local inhabitants and
in many of these cases, the Jyapoo farmers have to share
with their landlords half the annual produce.
The growing population, on the other hand, is making
greater demand for residential sites as a result of which,
extensive farming is becoming a remote possibility. The
hardT\vaking capacity of the Jyapoo __Newars, however,
enables them to make for the deficit'by -taking-- to side
o c c u ~ a t i o nsuch
~
as weaving and spinning, carpentry and
working as casual la&urers and porters for which they
haie t o throng into Kathmandu town.
C--
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constitute the
of
-- -- bird m a b
occupation which give livelihood
-to the- - Newars. It
includes metal-working,
carpentry, house-buildink weav__
ing, oil-pressing
and
-liquor distilling, pottery --and
.many
others.
---These occupations still continue to be the here
ditary means of livelihood for the special groups. &tiran r
w d can be distinguished into t y-o catsqries - one
relating to religious objects and another
to domestic use.
- The first t h r e e ( e ~ c l i a h giron-working) are confined to i
the three upper castes of the Newars. In these the \
Newars have a monopoly and competition from pthers is \
rare. This is because there are n<_such
specialised groups
---_ ___ -orcraf tsm_en among the other ethnic m
s .U e p a l .
~ ~ k t h e r e f o r cater
e , to-_the &-of
all the people in '
.-ht
They are found earning their livelihood as
goldsmiths and workers in copper and bronze metals even i
in the far distant places in the country.
Weaving now-a-days does not constitute the main
sourceb;ffhvelihood. It is-- a househdd
occupation which
is-beinq folTowed by- all. In the villages every Jyapoo and
Shrestha Lusehold o m s its own s p y and
the family income. So far
looms. It helps--tos.q$ement
as the ~ ~ a l ; o bare
s concerned, they have a preference for
the home-spun cloth; especially their women-folk always
wear clothes spun in their own households. But weaving
is, however, receiving a set-back owing to the increased
cost of imported cotton and free import of Indian made
cloth which is cheaper and of good texture. With regard
to the technique of weaving and spinning in Nepal it
has been briefly summarised by K. P. chattopadhyaya6
from the original source and this description is still applicable to the Newar's weaving apparatus. It is still quite
common to observe only --the
- - females
- - -. working at these
looms. The importance of spinning and weaving is
reflected in a Newar ceremony. As mentioned elsewhere
- - - which the parents have to
one of the dow-ry-articles
- Handicrafts-
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present to a daughter at her marriage is a spin*
l- e e . Though weaving is not pursued by the high caste
Newars of the urban centres, its traditional importance
in th_- cesmopy still exists even among them.
Iron-working is an important source of livelihood
only for a particular caste of Newars known as the Kow.
He mostly makes agricultural implements and household
articles. The demand of the latter type of articles is
gradually being replaced by the imported ones. Therefore, the only work that the iron workers have to do nc;w
is to supply the agricultural implements and do the repairing work.
Pottery,
.
.
tile-making
-__.
a n d . brickmaking are another
set of heredita& gcupatims. The Newer potteries are
of innumerable varieties and ,the skilfulness shown
jn
.
them cannot be competed by any other local group. This
occupation thrives because there is still a-great-demand
for earthenware in the Vallely. The earthen pots have
ceremonial and domestic pura variety of use both for __poses. The Newars of lower economic groups
earthen
pots for almost all domestic purposes.
The process of pottery-making and the potter's wheel
are the same as found in India. The ._---._
fine variety of clay
found in the Valley gives an advantage to the potters for
making articles of durable quality. This occupation is more
concentrated in the region of Themi and Bhatgaon from
where the potter-cum-dealer goes to the other regions to
sell his goods. Generally the mode of c a ~ . e n tis in the
form
, __--_
of foodgrains for which the potters show a special
preference.
Another important occupation which follows in the
scheme of-hierarchy is oil-pressing.
It is an important
o&upation only for the mnandhar
caste which is known
in its occupational capacity as Salmi. Mustard seeds are
obtained from the Jyapoo farmers. These mustard seeds
are first baked and then oil is pressed out of them. The
-A
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oil-mill is jointly owned by the member-households of
the locality where it is situated. Unlike in India, the
mill is not driven by the bullock or any other kind of
animal labour. Human labour is the only power to drive
these mills. It is perhaps this that necessitated the joint
partnership in this occupation. The significance of the oil
mills is such that even the localities are named after
them.
.-mill too is
As in other spheres of Newar life, the oil
subject
to the influence of evil spirits. So a mill is always
-- protected b y
buffalo's skull hung above the entrance.
Periodically it is offered worship and a buffalo is sacrificed on the 'Dasl.tellera' day. The oil mill functions as the
fulcrum for intra-household _ solida-ri~
_
- --of the co-aperating
households.
- -A

-.-

- _ _ _ _ _ I _ _ _

.-

-M
is, curiously enough, becoming gradually
.-an important occupation of the unclean caste, -the--Kasai,
who has, besides,
__-- win-- -occupation of selling the
---- his
b&ab-a+ea+;. Though the former Ahirs or Abhiras who
are now known as Hale or Gua (corrupt form of Guala)
are the traditional cattle breeders and milk-vendors, their
main occupation is now agriculture. The Gorkhas,
especially their agricultural section, generally keep their
own cows and, therefore, as milk-men there is no separate
class or caste among them.
Leathecworking as a means of livelihood has passed
into the hands of the Sarki, who belongs to the Gorkha
group. Kulln, the Newar leather worker, can earn his
livelihood by merely attending to the skinning of dead
animals and by repairing shoes. They are unable to
withstand competition from the Sarki.
Occupations such as shaving, domestic services and
washing of clothes are sectional, and give livelihood to a
few persons. Domestic service is mainly confined to the
Jyapoos. There being no practice among the Newars of

employing a domestic servant, it is not an important
means of livelihood. Work as casual labourer, palanquinbearer and porter are some of the subsidiary occupations
which are monopolised by the Jyapoos. Tailoring is a
subsidiary means of livelihood for the Vanras and the
Kusle.
Lastly a very i g ~ o r t a n tmeans of livelihood, not of
--__in the
_
Governhereditary nature, is that of employment
rnent services. Till recently, &hen the normal praclirwas to employ people in the Government services mostly
from among the local residents of the Valley, the Newars
enjoyed a special advantage, since most of the clerks and
officials were drawn from their community. This was all
the more rendered comfortable owing to the preference of
the Gorkhas for the military service, which was denied
by law to the Newars. A change having come over in
the political set up of the country, government services
are now open to all the people drawn from the remotest
part of the country. The formerly existing easy situation
is no more to be found and such means of livelihood are
now-a-days a matter of serious competition.
Nevertheless, the comparative geater facility for
education in the Valley, couplLd with t?;e good financial
capacity to educate one's sons and daughters, and the
advantage of being local, give the higher class Newars
a i ~ - _ e a s ~ ~ c c ~employment
ss-to
in the Government services.
.occupation is therefore next-inimportance only to
This
trade. Besides, the professional means of livelihood as
teachers and doctors are some of the new avenues
opened for those Newars who can afford such specia!isations.
The structure of hereditary occupations as described
above is rapidly undergoing change. Such a cllange docs
not lie so much in the abandonment of one type of hereditgry occupation in favour of another as in acquiring a new
type of secular occupation under the c h s i n g political
- ,
.-

-
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and
social set-up. The legal privileges of dominating
one social Goup by another are no more available and
with the abolition of the state recognition of caste-hicrarchy there is absolute occupational mobility, except among
the priests and the untouchables. Educated classes of
Newars are more in favour of the secular occupations. The metal and wood-working occupations~
being in the hands of the higher castes, the specia-'
lisation and the great skilfulness acquired in these fields1
are bound to languish, since they have the best opportu-,
nity and means for higher education which naturally
favours an intellectual and modem type of occupation.
The process of traditional knowledge and expertness beins
handed down from father to son in matters of arts and
architecture is threatened, since educated men have a
tendency to despise such hereditary avocations.
From occupation we come to t h e , settlemenL&he
Newars. The Newars are --a community
of urban disposi-- --_
----tion and whether they live in the towns or in the villages,
their settlements- alwavs
reieal an
character 'Tn
----urbin -the Valley of Kathmandu, the settlement is G17fon high\
grounds or on the flat tops of the hills which are not
useful for agricultural purposes. The important settle- 1
ments such as the towns of Kathmandu, Patan, Bhatgaorl
and Sankhu are in addition located on the banks of the
rivers. The settlements are mostly spread without an~7
particular pattern with regard to direction. They are
generally lengthwise with a narrow main street which is
intercepted at both sides by lanes running parallel to it.
The streets and lanes are paved with bricks or stones.
-4 Newar village can be easily spotted out by its houses
with l~rickwalls and tiled roofs, which are linked with
one
- another
-by common walls. The clustering of houses:
.-- --- and their physical compaclness are the -features reflective '
of the N e ~ y l . a r s ' ~ g ~ ~ -~ & vi7ery
i n ~ rarelv could the
G a r houses be seen scattered like that of the Gorkhas
--.------
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Settlements are also an indication in Nepal of the ---ethnic
c g n p c Q s s of the
different- cornmu-nities.
-.
At the approach of a Newar village an observer is
struck by its three main important features : the village
'pnti', (publ&r&~firrg-pl~e)
which stands at each of the
approaches to it, the bhau-pwa, a window-like opening on
the roof of the house and the tanks 'Dnha'. The 'patis' are
especially important during the festival times when the
deities are made to rest there before they are brought
inside the settlement. Each settlement has generally a
few tanks, or atleast one, for the use of the inhabitants
for bathing and washing the clothes.
The settlement is divided into a number of parts
village is
known as toles*. As for example, the Panga
1
'made up of thirteen toles. An alternative term KheZ is
also used to designate such various parts. In the town
of Bhatgaon which represents the typical Newar urban
settlement an alternative term used for the tole is Chhe
which in Newari means louse'.
a temple
-each of
In each settlement there is generally Ganesh, Saraswati, Bhairava, Narain and Mai (mother
goddess) which f o m g a r t g f - t k a u i l l a ~ elife. In addition
there is a ~~.%iju-located
in each tole or locality. Each
tole has its own pati which is used as a common resting
place and for the holding of tole-concerts.
___ -Every locality
has an important place called Chlzwasa on the crossing
of two lanes where the objects connected with the evil
spirits (please see Chapter on religion) are thrown. Another important feature of the Newar settlement is the
prescribed route for the funeral procession and the spot
known as Murda-Do-pat. Quite close to the settlement
there is the crematory ground where the corpses are
burnt. The location of cremation is markecl for each
--- - --square
caste separately. Each settlement has a central
for the purpose of collective events,
social
and religious.
- -.

-

-

--.

-

* Compare it with the tola used in the Bihar villages.

The Newar settlement is also marked by the residential compactness in relation to caste, though it is in a
flux in Kathmandu town. Each caste or group lives
in its own
---tole and more often than not the'toEIi named
after it. The &tern of caste location closely follows the
principle o f l s o c i a ~ i ~ e ~ i i i i ithe
--_f _____
centre of
ihe settlement lives the priest of the presiding deity,
surrounded by the top caste Newars such as the Chhatha& GKdth-e ~hresthai. They are again encircled by the
J y 2 o o caste, which is follolTd
- in turn by the low castes
according to their gradations. An__-_
untouchable
__--_ caste does
not have its residence located within--the- village boundary,
-'but
. at --a little distance away. As for example, in the I
Panga village i n the centre live the Shresthas; and the
Jyapoos around them. The barber lives on the eastern
outskirt; the blacksmith on the northern; and the Kasai
on the south-eastem. The Pore lives a little distance
away to the south of the settlement proper. Outside
__--- the
----Newar-settlements are market
Valley of Kathmandu, the
.---They are mostly, ~ r e a do u t . a ~ ~ s i dthe
e
settlements.
road in an oblong way at places where the two high-ways
meet. T h m n d floor-serves for running the shop whereas the npper
-_ _ - - -floors -are used for residential purposes~
Generally, such settlements are called Hatin by the local
non-Newars and it is connotative of the market character
of the settlement, since 'hut' etymologically means a
market place.
Dr. Oaldfield has given a very good account of the
lay out of the towns in the Valley in relating to the
different castes, which had existed during the reign of
Newar Kings.7
Despite the urban features of the settlement as
marked by the skilful architecture, brick-houses of many
storeys and streets and lanes laid with stones, which
suggest their high material culture, the Newars appear to '
be ignorant of the need for drsigage. It is not explainable
F---
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as to how such an important aspect of the city settlement
as the drainage has slipped away from the body of their
knowledge regarding material culture. Dr. Oaldfield
during his times observes, LL . . . . . . . . . . . .stagnant gutters
on each side of the road, running immediately below the
house-fronts do the duty of scavengers and into them
most of the filth and refuse of the adjacent buildings find
their way". Even today, the quadrangle of the house,
known as Clzuka is the ideal place for throwing refuse
and filth as it was in the good old days. Such quadrangles also serve in the majority of cases, as places for
throwing stool. On enquiry with a municipal councillor
of Kathmandu it was gathered that as a result of the
deposition of filth, through inconsiderable years, these
quadrangles had been filled up as high as the level of
the first floor, about eight to fifteen feet in height. Now
,they have been cleared at great costs. The towns of
Kathmandu and Patan have now been brought under
underground drainage systems. But so far as the other
places
--- are concerned the settlements still retain _their
traditional
- -utter
disregarkfor sanitation.
In the villages, the lack of drainage does not create
a problem, though it is much desirable to have it.
The settlements being located on high grounds, rain
water is quickly passed down. But the deposition of filth
in the inner yards is still a disturbing feature. As compared to the towns many of these inner yards do not
serve for throwing the night-soil into them. The nightsoil being highly prized by the agriculturists, the inhabitants go to the fields to attend to nature's call.
As to the o l ~ n i s a t i o nof th-e_ c~mmunity,the traditional features &-e still to he seen in the Newar villages.
/The Shresthas
___.- are
.
-. regarded
as
- the leaders of the commr~nityand they are looked upon as a--m&l.for- - _ _ imitation.
I
/In the former days each village had a Dware, four
tl7torts, four 'Nnyakas' and from five to ten 'Maharias'
-+-
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They were the village officials. The Dware and the
Pradhans were not only entrusted with the collection of
revenue but were also concerned with the maintenance
of law and order in the villages under their respective
jurisdictions. In contrast to Dware who used to be
appointed by the Government, the four Pradhans used
to be the land-owners of the village. The village council
also included seven representatives of the local comrn~nity.~
The
of the Newars, both in the towns and
brickssyd- tiles.
They
the villages are built of Kilnburnt ----.
are generally not less than three storeys high. Each
p~ijj&seeanid has a
floor i s d e s n i f r 3 6 i e - i c c c
name. The style of the houses as also their compactness,
in a large measure, distinguishes the Newars from the
other ethnic groups. In contrast, the Gorkhas have their
traditional houses made of mud-walls and thatched roofs,
containing only the ground floors, just as we find in the
villages of north-Bihar. In the Valley of Kathmandu,
they live in the Newar houses so far as the towns are
concerned.
The Newar type of house is generally rectangular
with low ceiling which hardly allows a tall man to s t a i d
erect. The roofs are generally sloped on two sides, but
the single sloped roofs which rest upon the backwalls are
not rare. Such single roofed houses are considered to be
inauspicious and their construction is, therefore, as far as
possible, avoided.
The walls of the house are plastered with a special
kind of clay in which the Valley abounds and which
serves the purpose of white-wash.
Windows
are located
--only in the front-walls. These windows are huge wooden
structures f u s - 2 ornaAentamns. For the different floors,
there are different types of windows each of which has
'

b
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its own purpose and shape. The other three sides of the
walls contain only holes to admit light and air.
The ground floor is called 'cltheri' which consists of
a site for shop, facing the road. and a verandah engirdling
thc inner court-yard. Such a uernrz~k~ilt
serves ;is a storehouse or cattle-stable. When the family Shrad7m is performed it takes place on the ground floor. The first floor
is called m t a ( n ) divided into several living rooms where
the guests and visitors are conducted. This floor does not
have a large window but only a large rectangular wooden
net-like structure called Tika-Jya in the front, which
admits light and air inside. At the samo time it is meant
for privacy since no bocly can observe from outside
through such a window. The second floor, is called
chz~atn. It contains several rooms in a row with separate
entrances and are used as bed-chambers for the married
co~iples of the family. It also contains a huge central
window over looking the road and projecting considerably out from the surface of the walls. Such windows
are generally three in number and are dictated by religious motifs. They are believed to represent the Buddhist
triad - Buddha, Dharma and Sangha. They are simply
known as J7zya. Traditionally such windows are much
favoured by the Jyapoo Newars. Although the cost and
the great labour which go into their construction have
now made their use prohibitive, the Jyapoo Newars
nevertheless make it a point to search for an old one
whenever a new house is to be built. In the case of
sicher sections of the Newars, modern buildings are beonling more popular, though, with their cemented walls
and floorings, they are ineffective in a place like Kathmantlll where climatic conditions have to be taken into
account.
The topmost floor is called 'Btiiga' where the Newar
kitchen and the family deity are located. It consists of
a large space, especially meant for holding the family

i
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feasts. Strangers
_ _are r a r e l y ~ d d t t e dto t h i s floor as the
rules. It may
-kitchen comes under the operation of caste
- - ---be p o i n t x o u t here that in contrast to the Newars, the
Gorkhas preferentially have their kitchen located on the
ground-floor. Traditional preference for cooking the f o d
I
in earthen vessels* and not cleaning outer-surfaces of ;
I
such cooking utensils also lead to the practice of having
the kitchen located at some remote place where strangers :
1
cannot reach and pollute the cooking utensils.
Communication between the different floors
effected by means of gel-ladders leading to an opening ,
is /(
in the floors which can be closed by the horizontally
sliding trap-doors. But now-a-days modern houses /
contain doors on every floor.
Each house has a W Q n e s h ca-ved p u t above
its entrance. Just in front,of the house, there is a circle
i m i - i h e ground called Pikha-Lakhu. It represents,
as we have noted elsewhere, Kumar, brother of Ganesh
Newar houses do not have a drawing room to
receive the family guests. Each n~arriedcouple receives
its guests in its own sleeping-cum-sitting room. It is
rare-. to --find
---modern furniture in a-. Newa~-house and
:itting.axrangement is on t h e z o u n d- --itself. It is carpeted i
and a thick cotton mattress is spread over it. --The -room
is --kept neat and tidy. Besides, it contains a big wooden
box, the traditional cosmetics such as Jwalah-Nhaiknl~,
Sllina Alhu, Kakicha ( comb of bamboo sticks ), Thakucha
(hroom-like brush for the hair), Chiko-Mhrr (hair-oil pot )
and Deua ( a large brass lamp). The room also serves
for keeping the wife's dowry articles. The Jyapoo farmers ;
have simple rooms - not so well carpeted with cotton beds.
They use only straw mattress. The dowry items are, how- I
ever, also found in their case.
I
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This may not be now applicable to the richer classes of the ;
Newars who use metal utensils. But the Jyapoos still have
a great preference for the earthen vessels.
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The use of modern furniture is now-a-days gradually
making its appearance in the city of Kathmandu and
elsewhere, where education has influenced the people.
Despite this fact, the bias is still_tvyards the t r a d i t w
life.
- It is not explainaI& as to how the peoc~eGho are
so well-versed in woodwork so as to attract a wide acclaim
have some how or the other overlooked the use of f~lrniture.
It is perhaps again the concept of function which looms
large in our minds in this connection.
Coming to house building, it is subjected to a series
Lv
of rituals. The house 1s associated with the similar idea
as is involved in the birth of a child. The artisans and
the workers are organised into dBerent groups each of
which has its own Nayake or leader. First a site is selected; and on some auspicious date a worship is offered to
it, which includes, sacrifice of a goat or a, duck, and offerings of rice, flowers, samaibaiee and tho(n). Such propitiation is necessary because the mother-earth, as the belief
goes, has to be compensated for the wound that is to
be inflicted on her person. On the next auspicious date,
the foundation-stone is laid with the offering of a duck's
egg, a coconut, a yard of cloth and five betelnuts. Thereafter the head of the Dakarmis ( house-builders ) initiates
the worship. Inside the foundation-site he places five
brass-vessels (five or nine metals). Then a silver tortoise
is also placed in it. The five brass-pots are covered
with five bricks after which the ritual of BUUIPee is held.
This ritual consists in offering some mass-pulse, black
soyabeans, Chh!jnpi ( a kind of vegetable), a little byproduct of tho(n) in an earthen pot to the spirits which
are believed to haunt the foundation-site. A little of these
items is scattered over the four corners of the site. This
completes the ceremony connected with the foundationwork.
The next stage of ceremony is called Kharu-Pujn,
\vorship of the door. It takes place on the completion

-
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of the ground floor. A goat is sacrificed to the door to be
followed by the worship of the Sikannis (carpenters) by
their leader. Then the 'Sika-bu' ritual takes place and
the different parts of the goat's head is distributed among
the daerent Sikarrnis and Dakormis. In it, the right eye
is taken by the head of the Sikonni, the left eye by the
head of the Dakarmi and the tongue by the houseowner.
Thereafter a feast is held. With such feast, the ' f i r u Puja' is over.
The Neena Puja takes place each time, when a floor
is completed. It is meant for the woship of Tham (pillars
for supporting the ceilings), Neenu (beam) and Dalin
(the floor). Again a
_-and the usual
_
worship and
- feast are
by the 'ThaimaPiiia9 which takes place at-'the time of the construction
of the roof of the house. Besides the usual items of
worship, it requires salt, imu ( beshop-seeds ) and ginger.
It may be noted here that these items are also needed
at the time of Arlachu-Bu-Benke. The usual belief connected with this worship is that this serves as the Benkc
(which is the birth purificatory rite) of the house sincc
like a child, it is born when the roof is completed. The
previous worship is regarded as worship to the child in
the womb of its mother.
The covering of the roof of the house with tiles again
involves a ceremony in which the married daughters and
the children of the house-owner's family have to fulfil
certain functions. The other relatives who are required
to be present on this occasion are the 'Fztkee" members.
The married daughters and children bring with them
tho(n), Bnra, Cl~Aoilo,Sagdn) and new saris. Each of
the married daughters ties the saris to the house and
gives wine and tho(n) to their parents and the other
relatives before the feast starts. After the feast, they offer
'Saga(n)' to all the guests. The ceremony gets over with
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relatives on the male side.
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the presentation of a turban to the father and a blouse
to the mother by each of the married daughters. The
saris are later taken away by the Dakarmi and Sikarmi.
Some times these saris are returned to the owner of the
house on payment of eight annas and one pice and is
known as Chyan-ChI~aga(n).The owner of the house has
to present turbans to Dakarmi Nayaka (head of the
masons), Siknrmi Nayakn (head of the carpenters) and
to each of the Jyainis (workers).
When the house is ready for occupation, the BauBiye-gu ceremony is performed with a view to pacifying
the nine grahm. For this purpose nine earthen dishes,
each containing Cllokn Bnjee, Ka, Thaku-musyn, urud
pulse, dried garlic and Chhyapi, a piece of buffalo's lungs
and bamboo twigs are worshipped, and a goat is sacrified.
The largest of these dishes is believed to symbolise
Bhairava and the rest, the A.sl~tnMatrikns. The worship
being over, these pots are later placed at the nine crossroads of the locality. Then follows a big feast in which,
in addition to relatives, all the workers participate. After
the feast, the Sikn-Blzu ritual again takes place.
Such elaborate ceremony connected with housebuilding is not met with among the Gorkhas. They have
only two stages of the ceremony-one at the time of the
foundation day and the other when the house is completed. These are, respectively, called 'Rudri' and 'Hawan.'
Rut these do not require the participation of the kin
members; nor are these connected with any ritual feast.
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3. ECONOMIC AND MATERIAL LIFE

- I1

RESS is a much-cared-for item in the Newar's daily
life. He is not only fully dressed, but also better dressed. This remark is applicable even to the peasant Newars.
111 contrast to them, the other ethnic groups of Nepal,
including Gorkhas, ( except their richer sections ) are very
scantily dressed inasmuch as the lower garment is concerned. The majority of them have an upper garment known
as labeda and a 'longoti' to be called a lower garment.
The upper garment serves to cover the lower part of the
body upto the knees. Over this dress, a long piece of
loin cloth is used as a cloth-band round the waist in which
the Nepalese traditional weapon, khukuri is fastened. It
is the use of longoti, which leads the Newars to have a
very superior attitude in relation to these people who wear
it and therefore the epithet, 'pakhe' is used by the Newars
while referring to these people.
The Newars, on the other hand are well dressed from
head to foot. The type of dress with regard to males is
common to all the Nepalese. Perhaps it is the Newar's
gift to other ethnic groups who wear it. The male upper
garment is called Zu(n) in Newari and is the same as
Laheda. The lower garment is called Suruwa. It is a tight
trousers, a sort of modification of the Indian tight pyja~na
which goes somewhat by the same name. The only
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difference between these h o is that the former is loose
fitting whereas the latter is tight. Moreover the Nepalese
Suruwa is very lose in the region of the buttocks. The
Nepalese Suruwa is more akin to the lower garment of the
males of Saurashtra and Kutch, who, like the Gorkhas,
call it 'SuruwaZ'.l The Labeda or L d n ) is kept in position
by a fastening arrangement on one side of the chest by
strings. It resembles somewhat the pasubandhi Kedyu of
Gujarat. But the Nepalese variety is totally shorn off
the vertical gathers from below the chest, which is a
distinctive feature of the Gujarat type. In the Nepalese
variety such vertical gathers are replaced by long flaps
reaching just above the knees. Over such upper gannent
the 'patukn' (cloth belt) is worn. Ghurye says that this
type of upper garment was the earlier dress of north India.2
The richer classes wear in addition coat and waist coat.
The head-dress is confined to males only. There being
no custom of covering the head of the females, the
Newar women like the Gorkhas keep their heads uncovered.
This, however, contrasts with the Gurung and Kirati
women who wear phetn or pagari. The male head-dress
is, however, of many varieties, all round shaped. All of
these are either called Topi in Nepali or tapali in Newari.
Of these, the Bhatgawle-tapali is typical in its material as
well as in its black colour. This' cap is a speciality of the
Newars of Bhatgaon and hence the name. Another
variety of TapaZi is a white one of similar shape and make,
except for the material used. It is made of muslin against
the background of printed cloth.
The dress of the female is the most distinctive cultural
trait as it marks out the Newar from all the other ethnic
groups. Such a distinction is made not by the variation in
the items of garments, but by their mode of use and
colour. Dress again becomes a mark of distinction
between the Newar women of different social and economic
strata. The garment worn by the women consists of a
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pmsi (Sari), Mh-lo(n) (long sleeved blouse reaching

upto the waist ), 'Gd (dupatta or s1mu;l) and jani ( Patuka)
which is wider and longer than the one used by the male.
The principle involved in the wearing of the dress seems
to be to cover the body completely. I n addition, the
bosom in the case of higher caste women should be
occulted so as not to attract the eyes of the male. This
purpose is served by covering the body with the 'ga'. In
the case of the working class women, especially of the
Jyapoo section, the 'ga7 is put only at the time of festivals;
on the other occasions, the upper part of the body has
only the ~ i ( n ) .On moral grounds, the Newari women do
not feel the need for the display of bodily beauty, except
the portion below the knee. The exposure of the calf
muscle is a favourite way of beauty-display.
I t is the mode of wearing the 'parsi7,that distinguishes
the female Newars from others. The 'parsi' is put on in
such a way that numerous pleats are formed in the front.
The end of the parsi is not thrown across the shoulder, but
tied round the waist. The pnrsi reaches only upto the
lower leg. Formerly, it used to consist of forty to fifty
yards in length so as to enable a woman to have a gathering of numerous pleats at the front. The tying of 'Patztka'
round the waist, whatever may be its function, mars the
bodily beauty of the female. As a result, the body looks
shapeless, there being no proper emphasis on the curves.
Such a traditional mode of wearing the garments i s especially preserved by thc Udas women. The Jyapoo women
set themselves apart from the other Newi~r women 11y
their typical way of wearing the Pnrsi and the choice of its
colour. Their Parsi is short and extends only upto the knee.
From behind, it makes ,111 uptr~rncdV shapc lwtween the
legs. This serves to cxposc the calf-mrlscles which gcnerally bear the marks of tattooing. Their 'parsi' is always
black in colour and spun in their own household-looms.
In the majority of cases n o inner garments such as bodice,
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brassiere and petticoat are used by the Newar female folk.
The modernised Newar ladies of Kathmandu city have,
however, now begun to use such inner garments.
With regard to the social and age tlistinctions to be
made by the mode of dress, one. relates to girls who have
not attained maturity. Till her first menstruation, the traditional dress of a girl consists of a 'Janghwal-Suruwa' very
loose in the rear so as to look like n bag hanging from
the hips; and a long sleeved La(n) as used by thc
grown-up female. After the first monthly course she is
entitled to wear the 'Pnrsi'. The male children wear the
'Suruwa' and the La(n) with Jani; and, therefore, in their
case, there is no distinction made from the grown u p
males. But the use of cap serves the distinction. Those
male children who have not undergone the ceremony of
Kaita-Puja have always to keep their heads covered with
the 'Tapali'. This practice is more carefully observed in
the region of Bhatgaon than in Kathmandu and Patan.
Occasions also govern the mode of costume; and thcrc
are occasions when a particular item of dress is necessary.
Especially with regard to some of the castes, it shows not
only their cultural affinities with the people living over a
much wider region but also a reflection of their past
costume. For example, at the time of Sratltll~aor funeral
procession, the Deo-Bhaju, the Vanra and the Shrestha
Newars have to wear cZ71oti instead of the traditional
Sunlu;a. Whenever an aged male relative is to be honoured, he has to be presented with a turban. Phctn. And at
the time of Thakali-Luigtr, the Thakali-designate has to
wear a 'Plzeta' and each of the relatives has to show respect
to him
presenting a turban. Again during n periocl
of mournins, only white dress, containing no linen, is
used.
Despite such traditional mode of dress, which is still
there appears to have come a great change
t]jc. hig)lcr strata ancl with education. \Vith
;~mongpeoplr

thc advent of democracy which took away all the social
restrictions, modern styles of dress appear to be rapidly
being adopted. Therefore, the skirts, the Indian style of
wearing the Sari, the Punjabi Kurta and Surwar for female
are coming into vogue. Perhaps within a matter of a few
years the jangl~wal stmitua worn by the female children
may totally disappear. The introduction of the cinema
is one of the contributory factors for bringing about a
new trend in the style of dress in Nepal in addition to the
increasing contact with the outside world.
The traditional foot-wear of the Newar used to be
made of cloth with a thick cloth or rope-sole and it is still
in vogue, though modern shoes are predominantly used.
It is in the matter of ornaments that the Newar
women show lavishness. The types of ornaments are so
many that it is difficult to enumerate them all. The use
of such ornaments, along with the absence of the use of
some other ornaments, distinguishes the Newar women
from the other ethnic groups. The importance of ornaments can be easily realised by the existence of the Vanra
goldsmith among them. Some of the head-ornaments are
called Sinduri, Sir-bandi, Lzi(n)-zoc-Swa(n), Knta and
Jtjapoo-Sikha. Of these, the second and the sixth are
ritually importalit at the time of Yihee, Bara and marriage.
The ear-ornaments include tuci, munduri, 'l9aZawari-tuci'
and mka-phosi. The speciality of Newar women with
regard to the ear-ornaments is that there are a number
of holes bored in each of the ear-flaps for wearing such
ornaments. The weight of these is so heavy that the ears
bend down towards the front. However, such lavish use
of ear-ornaments is found among the married women
only. But here again some change is noticed. Many of
the married women now-a-days, do not feel inclined to be
burdened with these, except one in each of the ears. Tlle
popular Nepali ear-ornament Dhungri has not so far found
favour with them. Significantly, the Newari women do
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not use nose-ornaments. An observer will fail to find evcn
a single Newar woman wearing a nose ornament or having
a hole in her nose for such a purpose, a culture trait dealt
with elsewhere. This culture-trait singles out the Newar
women from the women of the other Nepali communities,
including the Gorkhas.
Another important feature regarding the ornaments is
the poprllarity of a silver neck-lace worn by the Jyapoo
and is also ceremonially
women. It is called 'Wo-Sik1.1~'
important. It is also an indispensable ornament for
goddess Kumari. The Tilnri worn by the married Gorkha
women is not to be met with among the Newars. It is a
cylindrical golden piece put into a glass beaded necklace*
which is worn like the sacred thread and which keeps
dangling on the right thigh. It is symbolic of Szthng or
being married.
Among the wrist ornaments of the Newars are
Luchuri, Bahi or Bajtc and pancha-ratna-churi. Leg ornaments are not of many kinds. They might have existed in
the past, but they have disappeared now. Rut the 'Kali'
worn round the ankles is still in vogue. This is a common
ornament for a11 the Nepalese. So far as the Newar women
are concerned they wear it till the birth of the first baby.
Rings are called 'nngzi but these do not have a distinctive
feature of their own so as to merit a special treatment.
While some of the traditional ornaments like Sirbnndi
and the silver-chain have ceremonial significance, the
majority of them are indicative of social prestige. The
Newar women are very much conscious of the need to
enhance their prestige by appearing in such ornaments
during the events of social significance. Particularly, while
attending the feasts, which provides an opportunity for
displaying one's prestige, women make it a point to load
themselves heavily with ornan~entsas far as possible. If
--

.-

'

Compare it with the Thali ornament among hlalayalee\.

a woman does not have her own, she unhesitatingly
borrows them from her neighbours.
Tattooing is not much practised except by the Jyapoo
women among whom it finds a special favour. The region
of tlle body where tattooing is done is the hind part of the
calf-muscle. As the belief runs tattooing is helpful in
securing a means of sustenance in the other world after
death. For, tatooes can be sold off to buy food.
T h e hair-style of the Newar male does not differ much
froin that of the other Nepalese excepting the Bhotias
nrho have their hair plaited into a long pigtail. Therc used
to be, ho\vevel-, in the past certain marked distinctions
maintained by some of the Newar castes with regard
to 11iiir-style. Thus Dr. Oaldfield observes that the Udas
used to wear top-knots of hair on their crown^.^ The
i7anras on the other hand hadl a different tradition. They
used to get their heads clean shaven, removing even the
last tuft of hair,4 called ttipi or sikhn \vhich is n distinguishing feature of the Hindus. This was in conformity
with their former monastic rules. Such features have
1101~a days totally disappeared and the hair style cannot
be taken to be a mark of caste-distinction. The women in
the majority of cases tuck their hair into a thick knot
l~ehindthe head. Some of the ladies among the richer
classes, like the Gorkha women, plait it into two pig-tails,
falling over the back. The ends of these pig-tails are tied
with red ribbons. Some of the women of the higher classes
are frequently found in traditional hair-style. In such
cases the hair is gathered into a top-knot just above the
forehead, a feature which is not to be met with among
the non-Newar women. A similar practice appears to have
once been the distinguishing feature of the women of
hlalabar in south India. Dr. Ail. S. A. Rao writes that the
Nayar women used to have such hair style so as to give
it the appearance of an expanded hood of a cobra.5 In the
past, the hair-style of the Newnr females serwd for making
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the difference in civil status. I was told by many of the
Newar ladies that unmarried girls never used to tuck their
plaits into a circular form on the back portion of the lread.
This was a privilege allowed only to a married woman.
The unmarried females always used to let their hair plaits
fall over the back. Now a days it is difficult to distinguish an unmarried female from a married one on the
basis of the hair-style as all of them have their hair-plaits
falling over the back. The tinmarried Newnr girls l l a \ ~ ( ~
started also preferring the bob-cut hair. Another notable
change in the hair style is the adoption of a single pigtail instead of the two. Such features are noticeable
especially among the high caste Newars.
Like other Nepalese, the Newars have two principal
meals which they call jyonn and Beli or Byaloo. T l ~ efirst
is taken a t about ten O'clock and the second, after the
SIIII-set. There are, in addition, two sul~sidiarv meals
corresponding to breakfast, Kntrla and to the nftcrnoon
refreshment, Dikzr. In the principal meals, the menu
includes rice, 'Ja', pulse-curry, 'Kch(n)', and one or two
kinds of green vegetables among which the most popular
ones are potato and rap-leaves, yaka. At times meat is also
included in the menu. Besides, several varieties of pickles
of chilli, radishes, potato and cauli-flowers are preferred.
Breakfast, known as Kaula, is a luxury which can
be afforded only by the richer section of the cornmunit!?.
The items it includes are tea, pvri, halva and Jilcbi, or
iilbi. I n the city of Kathmandu people generally go to the
restaurant for this meal. The afternoon refreshment Diktr
generally consists of flattened rice, vegetables and buffalomeat.
The items of food included in the feast are still of
larger varieties. I t is not felt here necessary to give such
details since they are dealt with elsewhere. I t is enough
to state that boiled-rice and pulse-curry are never served
in a feast. The former is replaced by flattened rice.
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I t is with regard to meat dishes that the Newars show
lavishness. Some of the special meat dishes of the Newars
include 'Syapati' kimila, gormu, chula, ch hakula, chhoila,
ch7t yak, taha-kha, Na-go, pupala, Bulla, Lago-lao, lapi,
lukula, sanya-khunya, sa-pu, hicha, haiyla. Of these, chula,
c7271oiyla and tah-kha are the most popular dishes. The
first is a kind of dried meat made into powder and mixed
with spices; the second, raw meat mixed with spices; and
the third is in a jelly form. The last variety is considered
on a par with boiled rice and, therefore, it can be
accepted only from the hands of a casteman. Another
popular preparation is called rnon2oc7~awhich is rather a
Tibetan dish, but now fully adopted by the aristocratic
Ne~vars. It is a kind of salnosa stuffed with heavily spiced
raw meat and cooked in steam, like the south Indian dish
itl7i.

A notable feature of the traditional food habit of these
people is the consumption of an organism produced by the
rotting of meat. I did not, however, come across a sinsle
individual eating such a thing. Rut the consensus of
opinion among the Newars themselves asserts that it still
forms a favourite dish of the Jyapoos in the Patan area.
Some of the high caste Buddhist Newars are also reported
to relish it. I t is prepared in the following manner: Raw
meat is stuffed into half a foot-long bamboo tube, which is
closed tightly at its both ends. I t is allowed to rot till the
flesh is transfolmed into maggots. These organisms begin
to eat one another and finally become a single organism
of the size of the volume of the tube. It is boiled in water
and cut into pieces.
Sweet-meat is of many kinds and here again the
Newars show a high level of culture. In fact, some of the
popular Nepalese sweet-meat are the gifts of the Newars.
Of these, the sweet called Ptrnjnbi-roti containing several
folds and of the shape of a flat, oblong cap is relishecl by
all Nepalese. The paper-like thin ptrri is another food item
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which is worth-mentioning. Apart from these, the traditional Newar sweet-meat which are included under the
general appellation of Laklur-marhi are of so many varieties that hardly any non-Newar Nepalese can claim a
similar speciality. Among these klkha-marhi', 'gul-nzarhi',
a i t l ~ aand y o - m r h i are items of ceremonial significance.
Apart from the foregoing special dishes, there are a
few more which the Newars share in common with the
other Nepalese. These are sinki, tanlha, and gunnrk.
Sinki is prepared by fermenting radishcs: t a ~ l l l ~isn made
out of tender bamboo shoots by a similar process; anct
the gunrtlk by drying leafy vegetables in the sun. Whcn
any of these items is mixed with potato and gravy is prepared, it is passionately liked by all Nepalese.
Some of the animal foods are a taboo to the Newars.
For ihstance, wild boars, pigs and rams with long tails
imported from India are avoided. The flesh of Yak is
similarly considered a taboo, since this animal is regarded
on a par with cow. Looking to the Newar food habit. one
can say that they have retained to this day a great preference for fermented food. hleat dishes specially come
under this category.
Drink comes naturally to the Newars. It is socially
as well as ritually indispensable. There are a t least three
to four varieties of it. Unlike the Gorkhas among whom
the consideration of caste prevents them from preparing
liquor at home, the Newars socially recognise such preparation. The bad effect of drink is, however, admitted
and people do not like their children to indulge in it except
on ceremonial occasions when it becomes a necessity. The
main varieties of drink are 'aila' (wine), and 'tho(n.)' (rice
beer). The drinks are prepared out of rice, kodo and
jaggery.
Some of the problems relating to sanitation and
hygiene have been already discussed in some other context. The food appetite is another factor which affects
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the health of the people. Excessive eating, especially
during the festival period, has been the principal cause
for the outbreak of epidemics in the Newar community.
The preference for fermented food leads to an unhygienic
life drlring the summer. Especially among the people of
lower economic strata, the insanitary condition is acute
and, therefore, the rural areas are worst affected whenever
an epidemic breaks out.
As regards bodily cleanliness and washing of
clothes, the Newars hardly differ from the other Nepalese.
Daily bath is not a common feature in Nepal. So far as
men are concerned they only clean their teeth and wash
their faces. The normal practice is to have bath on
Saturdays during the summer; but during the winter not
even once in a month do they take bath. The women
may take bath on the fourth day of menstruation; but
this again becomes unnoticeable among the females of
the lower economic strata. The special occasion when
people take bath is during the religious festivals. On
such days they go to the river. Otheiwise, thev come to
the public water taps.
Washing of clothes constitute a regular duty of the
housewives. Except a few wealthy Newars and tlle
educated persons who employ washermen, the majority
of the Newars get their clothes washed by the llousewives themselves. Women go for this purpose either to
the street water-taps or to the nearest 'hittrl'. During
morning the place where the water-tap is located is seen
with women busy at their work. Now-a-days, for such
purpose, the locally made soap is being increasingly replaced by those made in India. Among the rural people
clothes are washed with 'rithn' ( Sapindos hlukorossi ) .
A few beliefs regarding cleanliness and bath are quite
pecriliar to the Newars. Married women are not expected
to take bath without the prior permission of their husbands. Red-soil and cow-dung are not to be bronght into
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the house on Monday, Wednesday and during the whole
of Sravan month.
The most common disease among the Newars is
dysentery which is, however, met with among all the
Nepalese in the Valley. It is generally attributed to the
high percentage of mica content in the drinking water.
Smallpox is another notorious disease and it takes a heavj
toll because of the traditional disinclination of the Newars
for vaccination. W e have described elscwhere as to how
the special deity Ajimn is dreaded as the goddess of
smallpox. Cholera may be regarded as the scourge of
the Newars which is entirely due to the food-habit and
the scant regard paid to sanitation. In the year 1959
when cholera had broken out in the Nepal Valley, it was
reported that it was inostly confined to the poor classes of
the Newars. Yet another notable disease is goitre. It is
generally found among the Jyapoo Newars. Elephantiasis
is again commonly met with among the agricultural
people. Malaria, though not prevalent in the Valley, is
the most dreaded disease among the Newars of Noakot.
Deafness and muteness are also quite common. It is
difficult to say as to what is the share of tuberculosis
among the diseases of the Valley. Lack of cross ventilation and the low ceiling in houses with little scope for
the admittance of sun-light inside may be contributive to
a high incidence that this disease should be having.
Blindness is also not rare, but most of the people suffering
from it have received it from attacks of smallpox.
To take instances from the Panga village with a
total population of 2,578, where 85.4 per cent of the
households belong to the Jyapoo caste, at the time of
enquiry there were 25 deaf cases 10 mutes, 10 cripples,
2 cases of insanity, 12 or 13 persons suffering from goitre,
70 or 78 from elephantiasis, 20 or 25 from hydrocele, two from blindness and only one or two from
venereal diseases. All of these afFlicted persons belong to

the Jyapoo caste. Elephantisis appears to be more common among the people in the riiral region. I wor~ldlike
to draw the attention of the reader to the fact that
the Jyapoos appear to be the main target of these diseases.
In the Valley of Kathmandu I had rarely conle across
any person of the high caste suffering either from goitre
or elephantiasis. Venereal diseases are, however, not
reported to be rampant. As far as the village of Panga
is concerned it ig learnt that, barring some solitary
instances there is almost none. The Indian Embassy
doctor when approached by the present writer attested
to the fact that veneral diseases are not common among
the Newars. In contrast, acccrding to him, the incidence
among the hill people (the Bhotias and the Tamangs)
lnay be estimated to be over 80 per cent.
W e now turn to the Newar art and aschitecture. It
is in this sphere that the Newars reveal superb craftsmanship. The monuments extant in the Valley of Nepal are a
living testimony to the Newars' skilful workmanship. We
have earlier already described the construction of residential buildings. Here u7e are concerned with the temple
architecture and the plastic arts. The main feature of
the Newar architecture is the pagoda structrlre and the
ornamental wood carving and painting on it.
The main feature of this kind of architecture is
represented by Nyata-pau in Bhatgaon, Talleju temple in
Kathmandu, Bajra jogini a t Sankhu, and Pashupati temple,
in addition to the numerous temples of mother goddess,
ChattopadhyayQsums
u p the main features of these
temples in the following manner :
( i ) they are built in several stages, each smallcr than
the one beneath, with
(ii) sloping roofs and projecting eves supported b y
inclined beams.
(iii) they generally rise not directly from the ground,
but from a square terrace.
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A significant point to be noted is that, the principal
13uddhist shrines are of a non-pagoda style, whereas the
Hindu shrines are mostly in the pagoda style. The abundance of the pagoda structures as associated with the
Hindu deities and their comparatively rare association
\\lit11 the Buddhist deities suggest that this branch of art
received encouragement ant1 patronage from Hindr~ism.
It is, however, strange to note that the artisans associated
with it are exclusively from the Vanra and Udas castes,
the former being more predominant.
As to the origin of this type of architecture there
are three different views: Firstly, that it was adoptcd
from China;7 secondly it was borrowed from the Asana
type of the temple architecture of 1ndia;B and lastly that
it was evolved in Nepal itself, the land of Timber and
piety.g It is, however, now fairly certain that the pagoda
has an Indian origin. Levi has also arrived a t this conclusion.10 The Chinese documents also reveal that during
the 13th Century the Mongol court invited 80 Nepalese
artists headed by 'A-ni-ko' (called Aruniko in Nepal), a
descendant of the royal family to build temples and
statues in Tibet and China.11 In the same passage it is
stated that later 'A-ni-ko' was appointed the general
director of all the workers in bronze and still later the
controller of tLe imperial manufacturers. The tradition
of 'A-ni-ko' lasted for a long time among the Buddhist
sculptors in China, and is still upheld in the introduction
to a late iconomct~ictreatise, the Tsao-hsiang-gu-Liangching.12
Now a days the scope for the display of such architectural skilfulness is in a languishing condition. IVith
the overthrow of the royal hlallas, the patrons of fine
arts, the Newar artisans ceased to receive e~lcouragement
from the Gorkhas who idealised a different branch of
human excellence - the art of chivalry. The Newar
craftsmen have now shifted over to house-building and
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bronze-casting and so far as temple-architecture is concerned, they confine themselves to repairing work only.
In the field of songs, music, dramatics and dances,
the Newars are equally skilful. As already stated elsewhere, each caste group has its own 'Nasa-Khala', an
association to train the boys in singing and music. Similarly
the numerous types of musical instruments show the
interest of the Newars in the aesthetic branch of human
activity. Most of the musical instrunlents are akin to
Indian types.
Dances are numerous and these have been amply
described in connection with the festivals. These dances
take the theme of the fight between the gods and the
cleinons and idealise the triumph of virtue over evil.
In the field of dramatics, there exists a tradition among
the Jyapoos of staging the 'Jyapoo-Pyaki'. In a kind of
an open air theatre, it is staged in every locality. The
theme of the play is associated with religious stories.
Whether it is a song or music or dance or drama, the
Newar female is characteristically unconnected with it.
It is only the Newar males who associate themselves with
it. Again all these arts are woven round the religious life
of the people and as such they present a contrast to the
other Ilimalayai' people, whose folk songs and folk-dances,
tnen and women, besides being equally participated in
by are mostly social and take the theme of human love
and disappointment, rather thas make religion as the
basis of expression.
Sports and games of thc Newars are entirely
of the indoor variety. Though football is a favourite
game in the town of Kathmandu, the popular games
among the majority of the people are the playing of cartls
and the 'Ragh-chal'. The I-icher section of the community
play 'cltar~pc7t'or chess. The boys' favourite games arc
either cards, or playing with marbles 01. the 'Khopi'. The
last one is a kind of gambling which involves throwing
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a coin into a scoop. All of these games are either a form
of gambling or tend towards gambling. The absence of
outdoor games and sports is substituted by the numerous
feasts, festivals and dances. Among female folk's games
the doll is the most popular. In these matters, the Newars
do not differ from the other Nepalese of the Valley, who are
equally engaged in games which are of the gambling
ty pea
With regard to the Newar's knowledge and traditions
relating to animals, plants, their pseudo-meteriological
beliefs, astronomy and zoology, the present writer could
not collect enough material. There are, however, certain
strange beliefs and facts which are worth mentioning
here : Black cat, as among the other Nepalese, is regarded
very inauspicious. But its placenta is regarded very
valunble. It is believed that if a person goes in for gambling with a piece of the placenta in his pocket he is sure
to be lucky a t the game. The nature beliefs are the same
as among the Hindtls. The rainbow is believed to be the
pipe of Indra who drains water from the ocean to callse
i n . The stars are regarded as the different Risliis who
have attained salvation. The Newars are, however, uniquc
in so far as they distinguish four types of lightnings.
These are Baircl-illalo ( thunder-bolt ), 'Pa-Mala' ( like an
axe ), 'hii-Maln' (like fire) and'Gonga-hlala' ( like a cock).
In order to protect the house and the articles from the
charge of these lightnings, emblems of these are engraved on the houses or on the articles. Generally in
Nepal the domestic utensils and the house-tops are
cngril~-cd\vith the representations of the various forrns of
lightnings.
The language of the Newar is called Newari which
hits ;I good literature of its own. Hodgson and Sir George
Griersonl3 have described it as belonging to the Tibetonul-man group of the Sino-Tibetan family of speeches.
The Hima1n)ran group of the Tibeto-Burman speeches

80

Tlze Newars

thus falls under three sub-heads: ( a ) Pure dialects which
include Newari, Magari, Gurung, Murmi, Sunwari,
Lepcha or Hong and Toto etc.; ( b ) the Eastern Pronominalised dialects which include Rai, Limbu, Yakha,
Dhimal, Khambhu, Vayu etc.; and ( c ) the Western Pronominalised dialects which include Kanauri spoken near
Simla, Lahuli and nine other dialects current in that
region. The peculiarities of the pronominalised languages
have been suggested to be due to the influence of the
Austro-Asian dialects, mainly of the Munda dialect. In
this connection Grierson remarks, "All these features in
which the Himalayan dialects differ from other TibetoBurman languages are in thorough agreement with the
principles prevailing in the Nlunda forms of speech. It is,
therefore, probable that Mundas or the tribes speaking a
language connected with those now in use among the
Mundas have once lived in the Himalayas and left their
stamp on the dialects spoken at present dayW.l4
Even the non-Pronominalised dialects show some
trace of the Munda features. The pure dialects like
Murmi, Sunwar, Magari and Newari suggest their earlier
affinity with that dialect. For example Murmi still retains
the method of counting higher numbers in twenties.l5
There also seems to be a tendency to distinguish the
subject of verbs by adding pronominal suffixes.16 Hodgson
had included Sunwari in the 'Pronominalised' group, but
later Grierson found it to be not so.'? But higher numbers
are still counted in twenties and the short forms of
personal pronouns are frequently used as prettres.18 Another pure dialect, Magari retains the feature of making
a distinction between nouns denoting animate beings and
inanimate objects. In addition to this the ~ ~ u m e r a l s
and the personal pronouns have forms which agree with
those in use in the Western pronominalised group. On
this basis Grierson remarks that most of the non-Pronomi-
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nalised languages once belonged to the 'Pronominalised
group', but have in course of time given up such
characteristic features under the influence of the neighbouring Tibetan dialects.19
Likewise Newari, Grierson says, shows some traces
of a distinction made between animate beings and
things.20 Therefore, it is probable that it was originally
a Pronominalised language which in course of time strip
ped itself of such Munda influence. This is not impossible
when we see the Sunwari having come to be a pure dialect
from a complex one since the days of Hodgson. We shall
have occasion elsewhere to point out some cultural
features associated with the Newars which show Austric
traits.
Nawari has a close affinity \vith the Pahari dialect.
The resemblance between the two, according to Grierson,
is so close that the latter has been regarded as a subdialect of the former. The Pahari tribe has, however,
completely vanished from the Valley, but they are reported to be in good numbers in the Lower hills of Eastern
Nepal. It appears that the local Paharis have merged
themselves with the Jyapoos with whom they form a
section known as Pihi or Pahi.
Of all the Hiinalayan group of Tibeto-Burman
languages, Newari has the oldest literature and according
to Sunit Kumar Chatterjee the only rivals of Newari are
Ahom and M a n i p ~ r i . Formerly
~~
it had three types of
alphabets22 - Bhanjin Mola, Ranjana and Newari. S. K.
Chatterjee says that the Newari alphabet was the local
modification of the Kutila or Eastern form of the script
current all over North India upto the 7th Century - a
script from which also developed the Maithili, Bengali,
Assamese and Oriya alphabets. Hodgson says that the
older Ne~variscript was a modified form of the Brahmi
script.l3 The present Newari is, however, written in
Devanagari script and thus it falls in line with the other
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Indo-Aryan languages.
About its literature, in tht: early times, Hodgson informs us that most of the Newari manuscripts during
his days were translations of, and comments on, the Sanskrit books.24 From the early times in Nepal all Buddhist
literature used to be written in Sanskrit as a result of
which the main inspiration for Newari came from that
language. Its closer contacts with North-Bihar and
especially with Mithila did not leave it without being
influenced by the languages of the regions. According to
Hans Jorgenson, in the classical Newari, there are ample
loan words from Prakrit and Maithili. In recent times
Newari is increasingly under the influence of Nepali and
Hindi for loan words.
It is to be noted that in contrast to the other TibetoRuimarl speakers who are prone to giving u p their mother
tongues, the Newar speakers, have characteristically stuck
to their language and speak Nepali only for inter-community and official purposes. Of the total population of
3,92.389 as inany as 96.3 per cent still speak their
mother tongue and only 43.1 per cent of them are reported
to be speaking Nepali as the principal secondary
language.25
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4. B I R T H A N D I N I T I A T I O N

REGNANCY of married woinen is a natural desire
among the Newars. The belief runs that for a good
chiid to be born, the amorous life of the couple preceding
conception must be happy and harmonious. Otherwise,
the child is said to be born defective or deformed like
Dhritrastra and Pandu of the Mahabharata. A woman
who fails to conceive a child lives a torturous life. She is
looked down upon by the members of the family and her
social status is regarded as imperfect until she becomes
a mother. It is therefore natural for her to seek all
possible aids to this end, including the supernatural. She
consults the Aji, the hereditary local midwife who administers to her some kind of herbs to cause conception. At
the same time she invokes the mercy of the gods by diverse
means. Fasting on Tuesdays in honour of Ganesh and
~erformingSatyanarayana Puja for eleven days commenting on Sankranti (first day of the month) are some of the
recourses believed to be efficacious. Strange as it may
seem, even the orthodox Buddhist Newars like the Manandhars perform the Satyanarayana Puja. I was informed of
two other types of worship current among the Buddhists
and known as Ashtarni Vrata and Naoa the latter lasting

P

for nine days and directed to the same end. The prasad
in all these cases is given to the husband to eat.
There is also a special deity laown as Jhatcr pola in
Kathmandu to whom is attributed the power of bestowing
a child. This deity is represented by a long stone pillar
which in my opinion is a form of phallic symbol commonly
associated with Siva. A woman desiring to have a child
goes to embrace this deity. The women of Panga visit
Adinath in the nearby region for the sake of a child. There
IS also a tall stone-idol called Unrnateshwar Bhairava with
a long penis in an erect posture, which is worshipped for
the sake of a child.
Pi-cgnancy involves the observance of a number of
don'ts by the woman. These are intended to ensure protection of the child while in the womb. During eclipses,
she is advised not to touch her abdomen with her fingers.
Ifshc does so the chilc!, it is believed, would have some
dark patcll on its body. A pregnant woman is forbidden to
see or touch the pictures or idols of fierce deities, such
as Ehairava and Narsingha Avtar. She is also enjoined
not to touch the Bnil-n.* These prohibitions are meant to
:ivoid ~ n i s c a ~ ~ i aThe
g e . wearing of the cloth-belt, Patuka, is
co~~sidered
to be ill advised as it tightens the belly and is
believed to suffocate the child in the womb. She is also
not supposed to touch a rope by which an animal is tied;
nor is she to cross it over.
Wit11 regard to food, there are no set rules. The
pregnant woman is required to eat enough rich food so
w hat the C I ~ I ~ X - Y Oin the \vomb is properly nourished and
developed in due course into a healthy child.
The beliefs regarding work appear to be somewhat
strange. Although it is now generally held that a pregnant woman should do only light work, if at all any, the
traditional belief of assigning heavy work to her, neverthe!ess, persists. I t is a common belief that if she lifts
See glossary.
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heavy objects, the child to be born is likely to be healthy
and strong. Therefore, the carrying of big water pots is
generally recommended to her. Another explanation associated with such a practice is that it causes smooth delivery.
In matters of sexual intercourse, no ritual restriction
exists during the period of pregnancy. A man may continue to cohabit with his wife till the delivery time and
may resume intercourse twenty days after the delivery.
In the matter of preference for the sex of the child,
a son is always coveted. As to the grouilcls for such preference, almost all the 224 heads of the sample families
in my collection returned that the son not only ensures
the continuance of the family line, Kul, but is also an
economic asset to the family; while a girl is a burden,
since after her marriage she has to go away to become a
member of her husband's family. One head of the family,
however, showed the absence of any such preference,
which is rather an exception. On the whole, it may be
said that, among the Newars the partiality for the son
exists. But unlike the Gorkhas, they do not lament the
birth of a daughter. Once their desire for a first son is
fulfilled, the Newars are prone to wish for a daughter.
The habit of prognosticating the sex of the unborn
child is nothing peculiar to the Newars as it is also shared
by the other Nepalese. A woman who is agile, bright of
face and of charming disposition during the state of her
pregnancy is said to bear a son. Sluggishness, worn out
look and drowsiness are some of the indications of a
daughter. If the child is felt to be on the right side of
the womb, it is taken to be a son and if on the left, a
daughter.
Twins are not very common among the Newars. In
tllc whole of Panga village oidy one case was recorded, and
in Kathmandu three cases. The Pnnga twins belong
to the Jyapoo caste. But in none of the sample families
collected is there a case of it. A belief is current that

twins rarely survive. Regarding fraternal twins, the Newars
entertain a strange belief: if the male child is born fint,
the twins are believed to have been husband and wife in
their previous birth and are to be married to each other in
this life also. Another explanation in support of the above
belief is that a womail who immolated herself as sati in
her previous life is reborn along with her husband as twins.
It was enquired of many Newars whether such twins were
really married to each other and they told me that in order
to avoid such a situation, the female child of the twins
is usually declared as having been born first. But I was
also told that, in some cases, they are symbolically married
to cach other, but never disclosed to the outsiders. For all
practical purposes, however, they are treated as brother
and sister. If the twins are both males, they are believed
by the Hindu Newars to be the reincarnation of Ram and
Lakshaman. I could not ascertain the belief regarding the
twins, if both of them were to be of female sex.
The belief of the Newars about the influence of the
planets and stars on tlie birth of a child is not significantly
different from the other Hindus who consult the Hindu
law books. It is, however, significant to record that the
life of a child born in either of the months of Kartik
(0ct.-Nov. ) and Asadh ( June-July ) is believed to be full
of struggles. A child born under the influence of the
Mzd-Naks7mtra is said to cause the death of either or both
of its parents. Such a child is usually brought u p in its
maternal uncle's house and the parents never see its face.
The Udas caste does not, however, seem to subscribe to
this belief, I was told.
The delivery always takes place in the husband's
home. The Newars do not allow a female descendant of
the family to give birth to a child in their own homes.
Even where a Ghcrr Jozonitt is kept, the daughter's confinement takes place not in the house of her father. She is
sent to a different place. Occasions do arise when a

prcgilant woman comes to live in her parents' honle after
a divorce or n quarrel with her husband. The Newars
mect such occasioi~sby sending her to her husband's home
(luring thc delivery period. If, however, she is not welcomed there, she is sent to a third place to have her baby.
Afterwards, shc is brought back by her parents along with
the infant. An example from Panga is illustrative of a
situation like this. A Shrestha Newar had illicit relations
with a Jyapoo woman who consequently became pregnant.
The man and his family refused to affol-d shelter to the
pregnant woman ancl she had, therefore, to return to her
parents' home. At the timc of her delivery, she was sent
to a different lloilse. At the time of this incpiry, thc
I~oywas two years old and was living with his maternal
gr;ind-parents, while his mother had becn rcinarriccl to a
Jyapoo. Such a special care taken by thc Ncwars as to
taboo the deliveries of their female descendants in their
homes presents a contrast to the practice of the Gorkhas
who do not observe such restrictions. In fact, the Gorkhas
generally prefer the first confinci~lentof their daughters to
take place in thcir own house.
Just a few weeks before the delivery, the representatives of the woman's natal home pay her a visit. This
custom is known as Dhau Bajee Nuke Wanegu or going
to feed the woman with flattered rice (Baiee) and curd,
( D h a u ) . It is not known which particular date is selected
for this visit. But it is stated that this takes place on the
stipulation that the delivery might come off within a fortnight or so. After feeding the woman to hcr heart's content,
the visiting members go away. As regards its significance,
it is believed that the child in the womb expects t o be
fed before being born. Unless the mother is sufficiently
fed with dllau and bajee the child is said to refuse to be
born. Another belief is that if they fail to fulfil this
obligation, the child will be a glutton with saliva always
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dripping from its mouth. It was given to understand
through a different source that such feeding is meant to
render smooth delivery of the child.
After the Dlrau-Buiee-Nuke-Wangenu, the members
of the pregnant woman's parent's family never visit or
see her until the news of the birth of the child has been
formally conveyed to them.
As soon as the woman is in her travail, she retires into
a dark room. Well-to-do families keep a special room for
the purpose. In the case of the poor, any room is utilised.
A s~alkof paddy-str~wis spread on the floor. A cotton
bed is laid over it. If there is a string suspended anywhere in the room, it is removed. Care is taken to see
that the woman does not have any kind of h o t s in her
clothes, hair, bed etc. She is then made to lie down on
the bed. The traditional mid-wife, Aii is in constant
attendance.
The duties of an aji include, besides that of a midwife, propitiation of Aiima, the goddess of small-pox, and
~nassagingof the inother and her child daily. The duration of her services generally lasts until the birth purificatory rites are concluded.
At the time of delivery, and also afterwards, the ivollian
is given a srnall quantity of mustard oil to drink. During
the process of delivery, the Aii manipulates the foetus.
\Yhen the child is born, she cleans the child with lukeworm water and soap. The baby is then wrapped up in a
white towel. Pressing the nose, head etc. of the child with
a view to shaping them, also forms part of the Aiis duty.
Afterwards, she proceeds to worship Aii-Ma. At the place
of worship five heaps, each containing jaggery, I ~ n u
( corum copticum seeds ) , ginger, Bajee, black pulse and
Fruits are made. Such offerings are then distributed
among the members of the family. These offerings are
known as Sisa-Palu.
The infant's maternal uncle is the principal person

associated with the event. Immediately after the birth of
the child, arangements are made to convey the news to
him. The messenger engaged for this purpose has a ritual
role. Among the high caste Newars, the messenger is
clrnwn from the Jyapoo caste. A caste which ranks lower
than the Jyapoo has its ow11 messenger to do this work.
The child's maternal uncle comes to know the sex of
the child by the nature of material the messenger brings.
In the case of the birth of a male child the messenger
brings an unbroken betelnut, a complete slab of jaggery,
a little quantity of salt, ginger and 'Irnu' ( corum copticum
seeds). If the child happens to be a female, only half
the portion of the betelnut and half the slab of jaggery
are sent. The messenger is accorded a cordial welcome.
He is offered Sngn(n) to eat which includes a boiled egg,
liquor, dried fish, boiled meat and Tho(n). The members
of the child's maternal uncle's family take charge of the
articles brought by the messenger. But these materials are
returned through the same messenger after having made
an equal addition to them.
On birth, both the child and the mother are affected
by pollution. The rest of the lneinbers of the family becoinc
impure only when the umbilical cord is cut. Pollution
extends not only to the members of the family of birth,
but also to all the other agnatic members who worship
a colllllloil De~valiand who arc addressed as 'Fukcc' among
themselves. The childs father's sister, the mother's brother
and the married daughters of the family are, however,
not at all affected by birth-pollution.
The umbilical cord is generally cut on the fourth day.
There is, however, no strict rule in regard to this. It may
be cut on the same day also. The Duniya Newars generally prefer to cut it on the very day of birth. But if the
child birth intervenes some important ceremonies or festivals taking place among the Fukees, the cutting of the

uinbilical cord is delayed until after the ceremony is
concluded.
The cutting of the umbilical cord is performed by
the Nuini wile 1)clongs to the Kasai caste. Castes lower
than the Kasai llave thcir own castc-Nuii~i. For cutting
the umbilical cord, the Newars taboo Saturdays. The
Naini comes upto the threshold of the room. The mother
and the baby are brought to her. A betelnut is placed
on thc tl~rcsl~old,
and over it the tluitri cuts the u~nbilical
cord. Aftcr cutting the u~nl~ilicalcord, the ~uzitli has
another important ritual to perform. She takes a little
water in 11cr hand and drips it into the mouth of the
baby. For the I-cnclcring of this sen-ice she is paid her
traditioilal gift of flattened rice or paddy aiicl a few coins.
Tlie disposal oi the placenta iund tllc umbilical cord is
also the duty of the nairzi. They are deposited in an earthen
pot along with boiled rice, boiled eggs, parched-rice,
black soyabean, some pieces of bdalo's meat, ginger and
SAiya bajee ( a special kind of Bajee) and placed at the
Chhwasa, a place in every locality, where all inauspicious
things are thrown away by the Newars.
It is also stated that there is an alternative tradition
of disposing of the umbilical cord, which relates to that
of a male child only. It is said that if a Newar father
wishes to make his son a public servant, he buries the
umbilical cord near the walls of the Newar Raja's palaces.
On the other hand, if he wants to make him a farmer, the
cord is buried in a paddy-field. I was, however, unable to
confirin this froill the Ncwars of Pailga and Kathnlaildu
town.
Northey and Morris1 state that soon after the cutting
of the umbilical cord, the baby is washed in Sherbet. It
n7ns hard for 111e to find in Kat~nandu Valley any
evidence in confirmation of this statement. Most of the
Newars whom I met, confessed their ignorance of this
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practice. The usual practice at pliesent is, as stated
earlier, to clean the child with luke warm water and soap.
There is some kind of restriction on the diet of thc
woman after delivery. She is not allowed to eat pulses,
salt and black soyabean, but is given enough quantity of
jaggery, ghee and meat. The restriction lasts till the birth
purificatory rite is over.
Two or three days after delivery, the female members of the child's maternal uncle's home pay a visit to
the mother and he+ child. This custom is known as
Machn-Bu-gzc-Ka(n)-Wanegu. For this visit, care is taken
to avoid Tuesdays. The significance of such a taboo is,
however, not known. The visiting females present some
coins to the newly born child; and to its mother half the
amount. This ritual of presenting coin is known as
Dachhina-Chl~a-ye-gu. The amount presented to the child
is appropriated by the Aji. The visiting women are then
feasted at the instance of the child's fatheld. They retuin
home the same clay. But they are again sent by the child's
maternal uncle on the following day for feeding the
mother with flattened rice, (Baiee) and meat (la) in which
one item of buffalo meat, rice-beer and liquor are essential.
This custom is commonly known as La-Na-Ka-Wanegu or
M a c h -Bu-Swo-Wanegu.
The birth purificatory rite is known as Macha-Bu
Benke-gu. It is generally held on the sixth day of the
birth in case of the first child and on the fourth day for
the subsequent children. Some of the Sivrnargi Shresthas
of Kathmandu, however, perfom this ceremony on the
tenth day, after the fashion of the Gorkhas.
It is very significant to note that generally all materials required for the Macha-Bu-Benke-gu are provided
by the child's maternal uncle. These paraphernalia can be
divided into three kinds: ( i ) those required for the child;
( i i ) those for general use; (iii) those required for the
child's mother. For the child, the maternal uncle

sends a cotton-cap, a shirt, two rings (one of gold and
another of silver), mustard oil, one rnohar (Nepalese halfrupee), a piece each of white and yellow cloth, (Luinc7m and Oh-inc7ta) a bed-pillow stuffed with black
mustard seeds, one cotton padded quilt and a straw-mat.
The pillow stuffed with black mustard seeds on which the
child's head is placed is designed to ensure proper shape
to the head, since such a pillow provides an appropriate
cavity for the head to rest. The material meant for the
mother include L4n) (blouse), Pursi ( a saree), Ga ( a
shawl) for rough use, and also another shawl of fine linen
and a straw-mat. Besides these, the general items contain
provision for the feast, among which a buffalo's head, a
load of worshipping material, rice, flowers, fruits and a
small quantity of vermilion to be used as Sinha are important. The Jyapoo porter who brings these articles is
treated to a feast. On his return, a load of salt is
handed over to him to be presented to the child's maternal
uncle in reciprocation of what he had sent in connection
Bzt- B e n k e - ~ I L .
with the n4~~cllnThe sending of these materials by the child's maternal
uncle is obligatory only at the birth purificatory rite of
the first child. But, if the first child is a female and the
second one a male, the maternal uncle has again to send
them. The important point to note is that the first male
child must have the material for its Benke sent by its
maternal uncle.
On the Mach-Bu-Benke-gu day all the members of
the family and other agnates of the child are required to
undergo the purification ceremony of Nisi-Yue-gu which
includes, besides bath, the rituals of Ltcsi-Thike-gu and
nlu-taye-gu. The functions involved in the last two named
rituals are performed by the barber. The lower castes
manage to get some one from among their own caste to
perfodrn such functions. The ritual act of cutting the
nails, (Lzlsi-Thi-Kegu) and dyeing the toes and fingers
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(Ah-taye-gu) as part of the purificatory rites, are peculiar
to the Newars and not shared by the Gorkhas*.
Besides personal purification the house is also purified, an act which is also shaded by the Gorkhas. First
of all, the floors of the house are besmeared with cowdung solution. In addition, cow's milk is sprinkled over
the floors. This ritual is known as Sa-Duru-Ha-Hayne-gu. After such preliminaries, the child's parents are
made to sit side by side. The child is first placed in its
mother's lap. The mother is presented with the material
brought for her from the child's maternal uncle's house.
The father is also presented with some clothes. The child
is then anointed with mustard oil brought from its matenal uncle's house. Soine rice is spriilkled on it. The two
rings mentioned earlier are put on its fingers. At this
moment the Aii lifts the child from its mother's lap and
places it on its father's lap. This denotes the formal
acceptance of fatherhood of the child.
The Aji, the mother and the child then retire into the
room where the delivery had taken place. The Aji once
again worships the Aji-Ma. At this worship, the objects
brought from the child's maternal uncle's house are used.
The Aji makes five big and ten small heaps in the same
way as at the time of the child's birth. She first worships
her professional deity and then the Aji-Ma. Oiit of the five
big heaps made by her, she takes away two for herself
and the rest are left in the room with burning wicker
lamps. In the morning the Aii takes away the ten small
heaps called Aga(n)-bo to the street and calls out, "Aga(n)Bo-Ka-Wa-Masta, Come, children to receive Aga(n)-Bo".
Having distributed the ten shares to ten children, she
leaves for her house. The Aji's work is now over. For
the role she plays in the rites connected with birth, she
receives a fixed payment in cash as well as in kind.

*

Compare this with a similar practice among the people of

Bihar.
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Next follows the communal feast. The members
participating in this feast are classified into two categories.
First, Fukee members, i.e. all agnatic members united
under a common Dewali Guthi; and second, the MhyaMastn i.e. the ~nal-rieddaughters. For this purpose, it is
not obligatory to invite the husbands of the daughters
of the family. The commu~lalfeast is the clearest manifestation of social solidarity among the consanguineal
relatives, including the daughters who have been married
away.
After twenty-one days, the woman prepares to leave
For her parents' home along with her child. But before
that, the married daughters of the household, MhyaMnsta and Bhina-Masta pay her a ceremonial visit. The
woman proceeds to her natal home in a h o l y sent by her
parents, while a Jyapoo woman follows her on foot with
the newly born child in her arms. No ceremonial welcome
is accorded to heii at her arrival. She remains in her natal
home for a month or so. While the woman is at her
parents' borne, her mother-h-law pays occasional visits to
her with Postiga(n)*. Another relative who pays ceremonial visit to the wornail is the newly-born child's
father's sister who comes to present Pi-Yu-Cha ( a golden
bangle) and a necklace of red coral beeds to the baby.
This custom is known as Pi-Yu-Cha-Nhaye-Ke-gu.
Fostering is very rare among the Newars. In the event
of a mother's death or her breasts being dry, the child is
Fed on the breasts of any other female-member of the
family. In the majority of cases, however, the traditional
practice is to feed the child with Sattu'. In this respect,
the Newars culturally differ from the Gorkhas among
whom it is the common practice to appoint a wet-nurse
on whose milk the child is fed, provided it is economically
feasible. Such wet-nurses may be chosen from any clean
* - A special kind of nourishing sweat-meat usually given to
the woman in her post d e l i v e ~ yperiod.
barley-flour mixed with water.

* Fried
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caste and are called Dlzai-Ama, suckling mother. A special
status is accorded to them as distinct from the other maidservants. But among the Newars, I could not find a single
instance of keeping a wet nurse.
A couple who have failed to beget a child may resort
to adoption. Adoption also takes places when children
(10 not survive in the family. Parents of such a family
offer their child to be adopted by some one. On adoption,
the child belongs to the adopting parents' family; and
consequently, its caste also changes. In all respects, the
child is treated as if it had really been one's own child.
Parents wanting to adopt a child consult their
Fukee members, especially so when they live in a joint
family. The ceremony is relatively a simple one. The
relatives of both the adopting and the real parents assemble at a place; and in their desence a written agreement
is made by the latter in favour of the former. The child
is formally handed over to the adopting parents with
Kusha grass and water.
Adoption is generally prefemed from among the
children of the agnates because they can propitiate the
Kul deity. A distinction is also made between a child
who is adopted before its umbilical cord is cut and the
one adopted afterwards. In the latter type of adoption,
though the child can inherit property, it cannot participate in the worship of the Kul deity of the adopting
family. The restriction is, however, lifted, if the child has
descended from the same stock.
Inter-caste adoption also does take place. Rut in such
cnscs if the child is from a higher caste, it is accepted
into the caste of the adopting parent. If it is from a
lowela caste it retains its own caste. In both the types
of adoptions, the child can neither perform Pyan-tha-ye-gu,
or Srncllln nor propitiate the K I deity
~
of the family of
adoption.
Cases of adoptions are, however, extremely rare. I
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could not come across a single instance of adoption in the
224 sample-families in my collection. Fuflher enquiry in
the village of Panga showed that there was no case of
adoption there. But a Shrestha Newar in the nearby
village of Jakha was, however, reported to have adopted
a boy from his own caste. There was one instance of
inter-caste adofition discovered in the town of Kathmandu
which related to the adoption of a child of a Deo-BWu
brah~ninby a Shrcstha, such adoption being designated
by the Nepalese term Dan. The Shrestha brought up the
child as a Brahmin and not as a Slirestha and he made a
will of all his property in favour of the adopted child. He
could have under the custom made the boy a Shrestha
by caste, if he had so desired.
Teething begins at tlie eighth or ninth month and all
tlie milk teeth generally appear within a year. If the baby
11as any difficulty in cutting the teeth or has any other
trouble the local physicia~i is consulted who not only
gives medicines but also employs magical charms to
ward off the influences of the evil spirits and the evil
eye, which are believed to cause such troubles. There
is a special deity in Kathmandu known as Wa-Shtja-Deo
which is worshipped in connection with tooth tmuble.
This worship consists of driving a nail into an old tree1)utt which represents \Yn-Sh yo-Deo.
The child is believed to be very much susceptible to
the influence of the evil spirits and the anger of the malignant dieties which are thought to dwell everywhere in
the Valley. The Newar woman is always haunted by the
mortal fear of her child being attacked by such malignant
deities. All the diseases of children are attributed to such
evil spirits and deities, chief among which is the Aii-Ma.
The child is also believed to be constantly exposed to the
effects of the evil eye. Hc~iceisolatioil of the child from
strangers becomes the first concern of n Newas mother.
To avoid such dangerous c.ffccts, collyrilim which is known
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in Newari as Aja is applied to the forehead of the child.
The child is also protected by special charms and amulets.
When a child falls ill, the traditional physician may
refuse to attend to it unless propitiation is done to please
the malignant spirits believed to be responsible for it; or
to ward off the evil influence of some enemy. Frequent
worships are called for in honour of Aii-Ma and her six
sisters. Aji-Ma is offered dried frogs from the market.
Even today, though modern medical facilities are within
the reach of those who can afford, they retain the traditional method. The attitude is not peculiar to the Newi~rs
alone; it is also common among t l ~ eother inhabitants of
the Valley. The non-Newars of the Valley do not dare
question the local beliefs. They fear the local deities as
much as the Newars.
Naming does not involve any ceremony such as it is
the case with the Gorkhas for whom it is an important
ceremonial occasion. Two names are given to a Newar
child-one based on the horoscope and another as a term
of address. The horoscope name is given by the Joshi.
This may take place any time before the birth purificatory rite. The other name may be given any time before
the child attains the age of two. In the Kathmandu
region, where the Gorkhas are numerous, the Ne\vars
utilise the occasion of rice-feeding ceremony for the
naming of the child. Naming is usually done 11v thc
child's father's sister.
The first initiation ceremony of a Newar child is the
rice-feeding ceremony. The Newars call it Jzrnko. Hut to
avoid its confusion with another type of ritual Lno~vnas
Burhu-Junko ( old-age initiation ), they prefix it with
M u c h meaning thereby 'the initation of a child after
birth'. The Newars of Kathmandu town and its vicinity
have side by side adopted the Nepali term Pasani to
denote the rice-feeding ceremony. But in a region like
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Rhatgaon- or Sankhu, where the hold of tradition is co111.
paratively stronger, the term Junko is preferred to Pasant.
The Mocha Junko is held at different ages for
boys and girls. For girls, it is held after the fifth or
seventh months, always insisting on odd months; and for
boys it takes place in the sixth or the eighth month, the
even months being invariably chosen. From a different
source a conflicting statement was obtained to the effect
that the Junko of a male child is never preferred in the
sixth month, as it is believed that he will turn out to be a
thief. Such a belief is grounded upon the phonetic
similarity between the words Khuh (sixth month of the
year) and Khutt (thief). Rut I am inclined to believe
that there is no stx'ict taboo against holding the Junko of
a child in fhe sixth month. Many of the Newars have been
found not to consider such a taboo.
An auspicious date for the Junko of the first child is
fixed in consultation with the Joshi. This may be dispensed with in the case of subsequent children. The
lower castes seldom consult the astrologer even for the
Junko of the first child. Wednesdays and Thursdays are
considered auspicious to hold the Junko and Mondays
and Saturdays as inauspicious, these being regarded as
unkind days according to Newar astrologers.
Well ahead of the day of the Junko all the relatives
of the family are formally invited to participate in the
ceremony. The relatives participating in Macho-Jllnko
fall into several kinship categories like M11ya Ma&,
Bl~enu Masta, Dajzr-Kijn-KhaIa, Fukee-Khula, Paitc-Kluh
and minor relatives and neighbours. They bring with
them Dlmu-Sagan. The child's maternal uncle is under the
special obligation to send material for worship, clothes
for the child and its mother, and some other items, among
which a buffalo's head is necessary. These are carried
to the child's father's house in a load known as Koo in
Newari. The articles for the child include a shirt, Topu
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(cap ), a pair of Kali (silver ornament for the ankles) ; and
for the mother, a sari, Dechhn, (blouse); and a Go
(shawl) for the child's father.
A day earlier to the Junko, the members of the family
in which the child is born undergo the purificatoiy ritual
of Nisi-yae-gu. The house is also purified with a solution
of cow-dung and red-soil. On the day of the Junko,
family ablutions may or may not be performed. But the
child is given a purificatory bath, after which it is brought
to the place of ceremony by means of the Lasa-Kusn
ritual. The Lasa-Kusa ritual is a necessary accompaniIn it the chief lady of
ment to all the Newar ~e~remonies,
the lineage-group, the Thnkali-Nnlci, holds the Ta-C71n ( a
long traditional iron key) in her hand, by which the boy
is conducted to the ceremonial booth, while the second
chief lady Noku-Naki walks ahead sprinkling water from
a Karuu on the way. While the child is conducted over the
water-mark the iron key is always kept in contact with
it. The child is made to sit on a Stcastikn symbol with its
face towards the east.
The deities to be worshipped include a Kalnsh containing water and Panclmmrit at the top of which, is kept
an earthen dish containing rice, coins and a betel-nut.
In the Kalas7~are some flowers callecl Dafo-Stcn (11). To the
left of the Kalash two earthen dishes with Sog~i( 1 1 ) arc
placed, and to the right of it is placed the SrrklrntIn or thc
traditional oil-lamp to represent Ganesh with a serpentine
handle. There is also the Thaye-bhu ( a big dish) with
a pedestal containing food preparations known as Chnlrrasi Vyanjan which symbolise 84 kinds of dishes.
First, the priest worships the main deities which are
necessary in all the New= ceremonies. These are Ganesh,
Bhairava, Kumari and Bajra-Jogini ol( Kali. Then the
child is made to worship the Gurrr-Mori(lo1, a geometrical
design drawn in front of him. T1w1-caftcr,:I iniutnre of
cow-dung, milk and Dlrbn grass (cynodon clactylon) is
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ritually purificd by the priest with the chanting of nmntrcls and the solution is sprinkled over the child. Also, a
little of it is given to the child to drink. Then, two dishes,
each containing some flattened rice, black soyabean and.
giilger are worshipped by the priest as the symbols representing the evil spirits from whom the child has to be
pl'otected. These dishes are relnovecl by the Thakali-Naki
and thro\vn away at the Clrhwosa of the locality. While
carrying these dishes, she is forbidden to look back or
speak or touch any one. 011 her rcturn, the child is worshipped by tlie priest. Afterwards, the Thakali-Naki also
worships thc illf an t. Then the Thni-blr tr containing t11c
ritual-food is bro~igllt.First of all, the Tlrakuli-Naki and
the hTokti-Ntrki tilke 11 little* of rice on a gold-coin ancl
feed the child five times. This is the feeding of Punchgmsu. Among tlle poor, a copper-coin is substituted- for
n gold onc. The parents and the other members of
thc family tllen follow suit. It is a common belief among
tlic Ncwa1.s that if the child w c ~ p sat this stage, it is a
good omen.
After the feeding ritual, thc child is dressed in the
clothes sent by its maternal uncle. Then a big tray containing toys, paddy, bricks, soil, an ear-ring, silver ornamcnts for legs, a book, a pen and an ink-pot etc. is
placed before the child. The child's future career is
inferred from the nat~u-eof the object it picks u p from
among these. If, for instance, it picks u p the soil, it is said
to l~ecomea faimer.
The Tlrcri-bhtc ritual being over, the maternal uncle
carries the child in his arnls to the temple of Ganesh,
where the deity is worshipped. After circumambulati~lg
the temple, they return home and the child is offered
Soga (11) on brllalf of tlw famil!?, which is followed by the
c,ffel-ingof tllc ~(~,g,nn
(11) brought from the cllild's maternal
uilcle's liomr. Then, all the Sago ( 1 1 ) brought by the other

relatives are mixed together and distributed among them.
Then follows the feast.
The employment of a Brahmin priest at the time of
the Iunko is not essential for many a caste. The low castes
have their own arrangements, such functions being
generally performed by their Tl~akulis.
Piercing of the nose is not a culture-trait of the
Newars. Persons may some times be outcasted on this
ground alone. Not a single Newar man or woman can
be seen wearing a nose ornament although it is a very
common feature among the other ethnic groups like the
Gorkhas, Tamangs, Gurungs, Magars, Rais and Lirnbus,
who are very fond of obtrusive nose ornaments.
Ear-piercing is, however, a very unique feature of the
Newars, especially of their women-folk. But it does not
involve a ceremony.
The tonsure ceremony of the Newars is called BltuSa-Kha. It signifies the removal of the hair of birth and
thus it is a pollution-removal ceremony. Many sections of
the Newars dispense with it. For example, the Vanras,
Udas and the Manandhars who belong to the Buddhist
group are said to be not observing it. Among the Sivamargi Newars it is, however, essential.. Generally it takes
place between the ages of three and eleven. On enquiry
it was reported that only the male children are initiated
through this ceremony.
For the Bhzl-Sa-Klla ceremony an auspicious date is
chosen in consultation with the astrologer. On the appointed day, the ceremony starts with the sacrifice of a hen or
a duck to Ganesh. After that Sraddhn ceremony takes
place which is necessary in all the Newar domestic ceremonies. It is a common belief that for any auspicious
occasion in the house the invoking of the blessings of the
ancestors is most essential. Otheiwise the ancestors may
be displeased and a calamity may befall the members of
the family. In the Sraddha ceremony pindus of barley are

olfcred to the iinccstors of sevcn generations b t h on the
agnatic and cognatic sides.
The main function takes place the following clay.
A ceremonial booth is constructed for this purpose. For
the ~(~nstruction
of such a booth generally a temple of
Ganesh or a Chaitya is preferred but it may be constructed
even in the quadrangle of the house or in front of it. The
worshipping objects as usual include Jwalah-Nluzi-Ka (n)
(traditional bronze-mirror ) , Shim-Mlm, ( a pyramid-like
bronze-pot for keeping vermilion) and Sukundu (bronu,
lamp j. Besides, several heaps of paddy and rice mixture
are placed on the floor to represent the Asanus (seats)
of the different gods and goddesses that are to be worshippeal during the function. Such gods and goddesses
are of two types : firstly, those who are malignant and
whose displeasure is sure to bring some unhappy incidents.
It, therefore, becomes necessary to ward off the evil
influence of such deities. Such deities include Bhairava,
Bhadra-Kali and Aii-Ala. The second set of divinities
are Gnaeah, the Kul-deity, the presiding-deity of the
locality, Laxrni and the Dewali-deity. In addition, a set
of eight mother-goddesses called Aslzta-Matrika is also
worshipped. These different divine personalities are
propitiated with the profuse offerings of b d a l o meat and
liquor, r. feature of uniqueness which distinguishes the
Newars from the other Hindu communities of Nepal.
On the appointed day for the ceremony, the Brahmin
priest officiates at the function. In the case of the Buddhist Newars, his place is taken by a Gubhaju priest.
Under the guidance of the priest, the Tliakali of the clan,
or of the family as the case may be, perfonns the Sankalpa
ritual. It consists of offering flowers and rice firstly to
Str ktr ntla, then to P u n c h - B a l i and finally to Asltta-Matril~.
The Suktrntla, as we have already noted earlier, represents
Ganesh, which looms large in the religious activities of
the Newars. This being over, the boy who is to be ini-
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tiated is brought to the placc of worship through the
Lasa-Kusa ritual. He sits to the left side of the priest
who faces the east. The feet of the boy are worshipped
by the l'hukali. A ritual-garland made of five kinds of
leaves, namely, uar ( Ficus bengalensis ) , Peepal ( Ficus
religiosz.), BZmri, Mango and P a h (Butea frondosa) is
offered to the boy. This garland is known as PanchnShikha which contains a golden ring of Naon-Ratna (nine
jewels)
Subsequently, arrangement is made for the shaving
of the boy's head. But before the barber shaves his
hair, the razor to be used in this connection has to be
ritually purified. Here the father's sister steps in, She
goes with a plate to the barber and brings the razor in
it to tho priest. The razor having been worshipped, she
again takes it back to the barber. Now the boy's mother's
brother comes forward and massages the boy's head with
mustard-oil, while the father's sister holds the cup of oil
to assist the former. After that the mother's brother makes
a pretence of cutting the boy's hair.
He cuts a few
locks of the hair and puts them in the pIate held by the
boy's father's sister. Thereafter the barber proceeds with
his work. Some of the well-to-do Newars get a golden
razor to be used by the maternal uncle. After t h s is
over, the barber shaves off the head and the father's sister
collects the hair in the plate. The boy, then, offers a
ball of sweet-meat to the barber while the maternal uncle
pelts at the barber's head with another ball of sweetmeat.
Sometimes the hair-cutting ceremony is also the proper
occasion for the piercing of ears which is done by the
barber. But this is however not ritually insisted upon.
While the above is a predominant practice among
the Newars of the Valley, a slightly different tradition is
reported to be followed in other regions. For, the Shrestha
of Okhaldhunga (to the east of the Valley) have a some-
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what l;cc.uliar practice with regard to the place to be
selectetl where the hair should be cut. Among them it is
reported that the boy is taken to a cow-shed, bound with
a rope used for tying the cattle and then his hair is cut
by the maternal uncle.
after the barber has completed his work, the boy
takes bath and he is then brought to the Mandup by
means of the Lasa-Kusa ritual. The boy is made to
worslip all the deities under the guidance of the priest.
He also offers a little rice to the father's house by throwing it up into the air. This is strangely known as GrihaLaxmi-Puja, thus identifying the father's house with the
godd :si of wealth. Then follows the presentation of new
clothes to the boy. The Thakali besmears the boy's forehead with Sltirzl~u,while his wife, Thakali-Naki, makes
the presentation of the clothes to the boy. Then the
Thnkli-Naki performs the ritual of Pathi-Lui-gu. It consists of pouring over the boy's head fruits, flowers etc.
three times from a grain-measuring pot called Pathi. After
that she makes obeisance to the boy by touching his
knees, shoulders and head three times and then touching
her ow11 head. This ritual is followed by a communal
recognition of the new status of the boy in which all the
relatives including the Thnkali, Thakali-Nnki, the parents
of the 1)oy and his maternal uncle offer flowers, fruit, rice
and coins to him. Then follows in order the BrahmaPrrja, worship of the priest and Neeni-Puja, worship of the
father's sister. I11 both the cases the priest and the father's
sister are presented with new clothes and a few coins.
This
over, the Jwaluh-N11ai-Ka(n) is worshipped by
s
He then shows
the Tll(~:iaiibefore he takes it in l ~ hand.
it to the deities and then to the relatives present there.
The Tlrilkali-Nnki on her part worships the Shinlm-Mu
and then picks it up in her hand. Thus all the Newar
ceremolries end after the ritual display of these two tradi-
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tional objects, The next item of the ceremony is the
presentation of Saga(n). The function is rounded off with
a communal feast. Meanwhile, the hair of the boy is thrown
into a river.
The first initiation ceremoily of a Newar girl
is called Yilzee or Yihee-Munke. Yihee literally means
marriage. But now-a-days it is more in vogue for signifying the mock marriage of a girl which closely corresponds to the Talikettu-Kalyanarn ceremony of the Nairs
of Malabar. With the exceptions of the Deo-Bhaju and the
Du ( n ) -yee-ya ( n ) Newars, all Newars observe this ritual.
Girls, when they are normally between the ages of four
and eleven, undergo marriage with god Narayan. A girl
must undergo this ceremony before her puberty. I t is
also known as Stiuarnci-Kzr~ncir Viuclll. More popularly,
but quite erroneously, it is called marriage with bel-fruit.
All the earlier writers on the customs of Newars have
described it as marriage with the bel-fruit. Rly own
enquiry has definitely confirmed that the girl is
married to god Narayan. The bel-fruit is, however, a
necessary accompaniinent to the golden picture of Narayan. But it is taken for a witness to the marriage and not
in itself the object with which the rnarriage is performed.
The Yihee ceremony is looked upon with high veneration by the Newars. I t is regarded as the most
strenuous and sacred of all the domestic rituals. It is
an event for the display of great religious piety. People
from far and wide come to pay obeisance to the girl to
h ceremony. No other ceremony,
be initiated t h r o ~ ~ gthis
perhaps in the life-cycle of n Newar individual, is worked
out so minutely as this one. Theoretically, its value to the
Newars is as important as the pre-puberty marriage of a
Brahmin girl as ordained by the Hindu custom. During
the period of my stay in Kathmandu I had made several
inquiries with the Newars of different social, economic
and educational strata as to why they attached so much

i~nportanceto Yillee when it had come to be one of the
principal reasons for their being looked down upon by
the politically dominant Gorkhas who regard it as a nonBrahminic ritual. The Newars reacted sensitively to the
very suggestioil of abolishing it. They still feel proud of
observing this traditional ceremony. The general opinion
among them was that so long as Yihee was not llarmful
they did not find any reason to abandon it simply because
the people of another culture-group did not like it. Recently, the Newnrs
form a microscopic minority in the
borclt~t o \ \ r ~of~ 13irgailj were reported to have decided to
dispcosc with this practice under the yressure of local opinioi~.S o m e of them had even gone to the extent of bypassing the Yilrcc of their daughters. This was adversely reacted
to by the Newars of Kathmandu, who decided to boycott
nlarriage relations with such uninitiated girls of this town.
The traditional views ultimately prevailed. It is understood now that the Yilzee ceremony has again been
revived by the Birganj Newars. The submission to the
traditional views is attributable to the over-riding influence
the Kathmandu Newars wield. For marriage relations the
Newars of other regions, in the majority of cases, are
required to have contact with the Kathmandu Valley,
since it is the stronghold of the Newar community. Tlie
Newars living outside the Valley are unable to have their
say unless they are in a position to get suitable mates
locally. Their small number does not, however, allow such
local dependence for marriages.
The ceremony of Yihee is functionally related to
marriage and divorce. I t is the ground on which the
marriage of a girl with her social husband is not recognised
as sacrament, since the ceremony of Yillce is taken to mean
marriage with god Narayan who is immortal. A Newar
girl is, therefore, never believed to be a widow, even if her
social husband dies. She can, in theory, remarry as many
times as she chooses to.
a7110
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The custom of Yihce, in addition, vests in her the
right to divorce. 111 spite of the manifest donlinance of
the Brahminic influence on the Newar marriage with the
inclusion of Hindu deities for worship, the custom of
YiJlec remains unaffected and it still wields its pristine
potent influence on the Newars.
To begin 1vit11 the description o f t l ~ c Yillcc: it is
normally held on a mass-scale The usual place of the
ceremony is either a temple of Ganesh or a Chaitya.
Some times, it coincides with the inauguration of a new
Hindu temple or n C7lnityn. I t iilvolves enoimous expenditure on the 1~1i.tof a girl's parents who take the initiat a w . Poor parents generally wait for the oc~iisiollof tllc.
Yiltee of some wealthy girl to take place, when they scnd
their daughters to participate, seeking thereby to escapc
the expenses in connection with the construction of the
booth and other incidental expenditure. The father of thc
girl initially arranging the ccremony does not object to
other girls seeking initiation. The result is that the number
of girls at times is as great as three to four hundred and
they may be drawn from the different castes. The cerenlony is held in so much veneration that not infrequently,
a man of means inay come foiward to meet the entire
expenses connected with a Yillec congregation. On such
occasions, people froill distant places come to
of
the sacredness by witnessing the ceremony and offering
ncw clothes to the girls wlio are undergoing 2'illcc..
Wllen a girl is to be initiated t l ~ r o ~ ~ gl7iltcc~
li
an
auspicious day is chosen on tllc advice of the Joshi.
A booth is erected. Invitations arc then sc1nt to tlic I-cliitivc\s.
The floors of the house and the ground below thc booth
are washed with a solution of red-soil and cow-dung with
a view to purifying them. The girl about to undergo
the Yihee cerenlony takes bath early in the morning. She
has to fast on that day. All the members of the house
also undergo the ritual purification of Nisi-yae-gu.

The actual ceremony sets in early in the morning with
the sacrifice of a duck or a goat to Ganesh. Many a
Buddha-Margi caste, however, refrain from such sacrificial part of the ceremony. The Newars of poor class substitute a duck's egg for the goat. Then, Pitha-Puja is
performed. This consists of worsllipping eight flags representing different Pitlias which means different goddesses.
These flags are to be later immersed in the river. Then
the Thnkali proceeds to perform the NandCMukhSraddlra. It involves propitiation of ancestors bv offering the Pitldar of ber-fruits, bamboo shoots and blades of
grass. The dead relatives who are included for receiving such oblations belong to three generations both on
the paternal and the maternal sides. All the agnatic
relatives of the girl, who are present on the occasion pay
their obeisance hy showering flowers and rice over the
Pin dm.
The N a r ~ ~ l i - A i z ~ k l ~ - S r ~ i ~isl ~ lfollowed
ltlhn
by the ritual
of wearing the Sat-Rrindika. For this purpose the girl is
111-onghtto the place of initiation through the procedure
of Lasa-Krrso ritual. She stands before the sacred fire to
perform the Sat-Brirztliku ceremony. Sat-Brindika means
measuring the girl hundred and eight times with yellow
threat1 from head to foot. I t is then coiled u p and put
on the lap of the girl. The Thnkali-Naki then performs
the Pathi-Lui-gu ritual. The girl is then showered with
flowers and rice as a token of her being in a state of
sac~*odness.
The Thai-bhu ritual follocvs nest. It is the important
part of Yihee. The Tlmi-bhu containing eighty four kinds
of dishes is placed before the girl. The girl has to perform the ritual-eating of PancJza-grnsa ( five mouthsful ) .
This consists of eating first with each of the five fingers of
thc right 11and ;111d then with all the five fingers together.
Hut before s11c11eating, a little of the food is set aside on a

leaf as the share of the evil spirits and thrown at the
Chhwasn. With this, the ceremony ends for the day.
Next day the girl is required to undergo the Nisi-ynegu ritual. The Nau~zi,woman barber, who pares the nails
and colours the toes of the girl receives as her traditional
payment of a piece of raw flesh and a small quantity of
mustard-oil. She also receives payment in cash. The
girl's father's sister collects the nails in a copper dish for
which she is also customarily paid. When the purificatory
rite is over, the girl is conducted back to her seat with
the Lasa-Kusa ritual. She is then presented with new
clothes and ornaments along with the Sat-Brindikn garland
which she puts on.
Then follows the applying of vermilion to the girl's
forehead. It is called Sincho-phaye-gzc. Under the Hindu
custom, it may be mentioned $hat the application of
vermilion to the forehead of the bride by the bride-groom
is of great significance in a marriage. The Newar SinchoPhnye-gu in Yihee is an equivalent of it. But strangely
enough, Slncho-Phnye-gu literally means the act of parting
the hair. This ceremony proceeds as follows : the priest
first worships the JwaIah-Nhai-Ka(n) and hands it over to
the Thakali. Similarly, he worships the Shinha-Mhu and
hands it over to the Thaknli-Naki. The Thaknli-Naki takes
a little vermilion from the Shinha-Mhu and with her three
fingers she draws three parallel lines on the forehead of
the girl from left to right; then without lifting the fingers,
she draws back her fingers along these lines upto the
middle of the forehead; from there she moves her fingers
straight away up and right through the parting of the hair
on the head. The girl then circumambulates the booth
three times by virtue of the Lasa-Kusa ritual after which
she is taken to another place for the ritual of Phuli-Bajee
which involves the eating of taye, curd, milk and fruits.
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When this over, she is brought back to her seat for the
next ceremony.
The next important part of the ceremony now starts.
It is called Kanya-dun. Kanya-dun is analogous to the
practice among the Hindus of making a gift of the maiden
to the bridegroom. In Yihee the girl is similarly offered
to god Narayan. This raises the question as to who has the
- ight of so offering the girl. Now-a-days, in most cases,
ii is the eldest male member among the brother-families
of the girl's father, who enjoys this right. But among the
more traditional Newars, this right is exercised by the
Tltukali of the 'Dewali Guthi'. At least among the Jyapoo
Newars of Panga it is so.
In the Kanya-dun ceremony, the gift-maker bends
down and touches the feet of the girl, while his wife pours
water over the feet. The girl is then presented with new
clothes and offered three times a handful of rice by the
gift-maker. All the relatives then make a similar offering
to the girl in their order. Apart from the relatives, outsiders also may present the girl with clothes or coins.
The next item in the function is the worship of the
priest and presentation of clothes to hixn. Then the
girl's father's sister is also worshipped and presented with
new clothes. This is called ~ e e n i - ~ u j nThe
' . function draws
to il closc \vhen the Jzccllr-Nl~ni-Ko(n)and the Shir~lla-Mhu
arc taken by the Tlrokoli and his wife, Thahli-Naki,
respectively. The Tllokoli displays the Jwalcl-Nhai-Ka( n )
to god Ci~nesh,and other deities, then to the girl and
finally to other relatives who are present in the function.
The religious part of the function is now over for the day
and, subsequently, follows the ritual of Saga ( n ) . Later,
a feast is held for all the relatives.
While symbolising the true marriage of a girl, the
Yihee ceremony confers a new status on her. It is a
transition from one type of status to another. The
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ceremony, however, is not observed by many of the lower
castes such as Kasai, Chyame, Dhobi and Du(n)yee-ya(n).
The puberty ceremony of the Newar girl is called
Barhn. For eleven days the girl is kept confined in a
dark room occulted from the sun and the male members.
On the 12th day she undergoes a purificatory ceremony
to be accompanied by a ceremonial feast. The BarJln
ceremony is observed in two different ways: viz., BarhuTaye-gu and Barha-Chone-gu. Under the first a girl
undergoes the Bnrha before she has her first menstruation.
En the second, the ceremony is held when the girl has
her first menses. The difference between these two types
of Barhn is that in the former case the girl is regarded as
mature before the attainment of puberty, while in the
other, physical puberty coincides with the ceremonial
puberty. The latter type is gradually coming more and
more into vogue.
Barha-Taye-gu is observed by a girl when she has
already undergone the Yihee and when she is between the
ages of five and thirteen. It is generally held in groups
and several girls are huddled up together in a dark room.
The Barluz-Claone-guy on the other hand, is a rite to be
undergone individually since it is based 011 the physical
puberty. The ceremony proceeds as follows: In both the
types of ceremony, a cotton effigy is made, representing the Barlln-Kl~ya,the she-devil which is believed to
possess the girl undergoing Bar7ln, ant1 hung on the
wall in the room in which the girl is confined. The
Tl~oknli-Nakicontinues to worship the Bnrhn-Khya for
twelve days and daily it is offered n portion of the girl's
food with a view to protecting her from its malevolent
influence. All the time the young girls from the neighbourhood come to entertain her with traditional songs and
music.
The taboo on food is not so elaborate. Tlic girl i s
denied only salt; the rest shc can lime.
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The Barha of a girl renders all the agnatic rnembel-s
of the family impure for eleven days. But her married
sisters and other cognates are not affected by such pollution.
On the sixth day, the Fukee relatives pay her a visit
and feed her with Chhusya-Mussya. Her married sisters
have also to bring such food articles on this occasion. The
maternal uncle is under special obligation to send the
eldest married woman of his household to feed the girl
with Clzlzussya-Mussya. He also sends her Kon-cheek ( n )
with which she and other females rub their faces. The
girl then applies oil on her head which means the cessation of the salt taboo.
The actual purificatory ritual takes place on the
twelfth day, when the girl comes out of her confinement
and becomes ceremonially clean. On this day, she and all
the members of the Fukee families undergo the Ni-si-yaegu ritual of purification. Special care is taken with regard
to the girl's bath which should be before sunrise.
After these preliminaries, all the members assemble at the
girl's place. The girl's eyes are blind-folded with a cotton
band and she is conducted either to the terrace of the
house or to some convenient place which commands a
clear view of the sun, where the ceremony of 'seeing the
sun' is performed.
The Thakali-Naki again assumes the ceremonial
leadership. She performs worship to Ganesh and the sun.
Subsequently, the other deities like Kumuri, and objects
representing the evil spirits and the Kul deity, all are
worshipped. The girl offers flowers and rice to the sun
while she remains blind-folded. The cotton band is then
removed and the first object she sees is the sun.
After the girl has seen the sun, the Thakali-Naki
again worships the sun as before, but this time it is also
participated in by the girl herself. As usual, the JwulaNhai-k4n) and Shinha-Mhu are also worshipped. Then
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the girl is again blind-folded and the ritual of Sinchophaye-gu is performed by the Thakali-Naki.
Then she performs the Pathi-Lui-gu ritual. She
takes a handful of the mixture of rice and paddy and
offers to the girl. This is known as Barhu-Chhui-gu
(removing the pollution of B a r k ) , which is repeated three
times. She then offers Ko(n) (rice-powder) and Chika(n)
(mustard oil) to the girl separately in two different small
earthen pots. Then she presents a set of new clothes
and makes obeisance to the girl. This is the first occasion
when a girl is given to wear a saree in place of the traditional Surwar. The presentation of the mixture of rice and
paddy and the set of new clothes is repeated by other
women relatives in turn according to the order of seniority of age and social status.
On the twelfth day also, the maternal uncle of the
girl sends again a set of clothes, some mixture of paddy
and rice and SagNn). The married daughters of the
family also come to offer the girl similar materials.
The girl afterwards pays a visit to the temple of
Ganesh. On her return, the Saga(n) ritual follows. First
the Saga(n) is offered to the Kul-Deity, then to the girl
and subsequently to the other relatives, strictly in the
order of seniority.
The B a r b ceremony is brought to a close with the
holding of a communal feast in which the Fukee members
alone participate. This signifies the recognition of the
physical maturity of the girl.
If the Barha ceremony takes place after marriage on
the occurrence of the first menses and the girl happens to
be in her husband's house, she is asked to hide herself immediately. News is then conveyed to her parents to make
arrangements to take her back. The Newars do not, as a
matter of course, allow a bride to live in their house when
she is required to be under Barha resulting from her first
menstrual discharge. The girl is removed to her parents'
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home in a palanquin under the cover of darkness. In
such instances, however, the ritual of Sincho-Phyae-gu is
not done by the Thakali-Naki, but by her husband who is
specially invited to his father-in-law's house. He has to
bring Chhqa-Mwsya, some ornaments and a set of
clothes with him.
If a girl under B a r b dies, her body is disposed of
in a peculiar manner within the four walls of the house.
She is buried in the ground floor of the house in which
she has died. For this purpose, the corpse is not removed
out of the room by the usual door-way, but holes are bored
through the floors of the house and the corpse is passed
down to the ground through these openings. Such houses
are believed to be haunted by her spirit and the belief is
current among the Newars that those who live in such
houses hardly survive.
Menstrual impurity other than the first one is not
observed by the Newars as strictly as by the Gorkhas.
During menses, a Gorkha woman lives practically in
isolation. On the fourth day after her bath, she is considered clean. But stiU she is not allowed to touch water
and attend to religious duties until the fifth day. Among
the Newars, on the other hand, a woman during her
menses can even attend to the domestic duties including
kitchen. The only restriction imposed on her is that she
should have her bath before attending to her normal.
duties. At the most, she is forbidden to come in physical
contact with objects of religious worship. The Shresthas
with whom this point was discussed testified to this fact.
A conflicting statement was, however, given by persons from the Udas and Manandhar castes, who returned
that they observe impurity for four days. But it is hard
to believe their statements in the light of reliable evidence
from other sources that in the majority of cases the observance of menstrual impurity is confined only to the worship of family deity. A few Newars who have come in

close contact with the Gorkhas do follow the latter's
tradition in this respect. But such cases are few and far
between. Barlaa is not at all observed by many of the
lower cnstcs chief a11long \vhich are the Chyamkhnla and
the Du ( n ) -yee-ya ( ti ) .
The initiation ceremony of a boy into adulthood is
called Kaita-Puja which signifies the admission of the boy
into the full-fledged membership of the community. After
such initiation, if the boy dies, he is accorded the full
obsequial rites as in the cnse of an adult. The term VratnVnntl7ln is sometimes substituted for Kaita-Pzria, particnlarly by the Shresthas among mnny of wllom, it is the occnsion of their thread ceremony. Some times it is also
known by the Sanskrit t e ~ m Upna!ynna among the
Chhatharia Newars and the Deo Bhaju Brahmins, who
wear Jat~coon the occasion of this ceremony. Kaita-Puja
implies the initiation into wearing the loin-cloth meant for
covering the genital region.
The age at which Kaita-Puja is celebrated is generally
between five and fourteen years. There is, however, qo
llpper age-limit. A man may undergo his Kaita-Ptcio any
time before his marriage. It presupposes that the boy has
already undergone the Bu-Snkh ceremony. For economic
reason, the Btc-Sakha and Kaita-Pzriiz ceremonies are at
times held together. As in other ceremonies, the Newars
generally prefer to hold this ceremony also on a ~nass
scale.
Having chosen an auspicious date in consultation with
the Joshi, the boy is made to o1,serve fast. Among the
Sl~rcsthns,a l~oothis constructed in the qundranglc of
thc ho~lsc. In the centre of the booth raw bricks are
l11;iccd for kindling thc ccrcmonial fire." T l ~ esymbols of
As7ltn-Alotrilio, the Jtonln-Nllni-ka(n) and the Shinn Mhrt
and the Srrkr~ndanre worshipped as usual. The use of
;I flower known as Dufo-Stc.cl(t~
) is very nccessarv for this
-

-

----

* The Buddhamnrgi Newars hold

the ceremony without it.

worship. Among other things, a piece of raw meat and a
large vessel containing all the items of Sagu(n) are also
necessary.
The Bri~hniin priest who officiates at the fuilction
administers S u n k a l p to the Tliakali or the father of the
boy, whoever assumes the ritual leadership. During the
ceremony, the priest sits facing the east and in front of
him is the sacred fire. The Tllakali takes his seat to the
right of the priest and faces the north. T o tlie left side
of the priest is seated the \my undergoing the initiation.
the boy is brought to his seat through
After the Snt~kt~ltlcl,
the hsn-Ktrscl ritual in which tlie Tl~akali-Nakiand NokuNaki participate. First, the boy worships the Matulol by
offering flowers, rice and coins, Then he makes the
Gaudon to the Brahmin priest in which the cow is s y m bolically represented by flowers, rice and a few coins.
Afterwards, he is made to throw a small quantity of rice
and flowers u p into the air at the instance of the Brahmin.
Then follo\vs the worship of the Sagn(n). In all such
worships the boy is assisted by the ~hnkali-Naki. It is
she who puts into his hands the material required by him
for such worship. While the worship is going on, the
Nokrr-Nnki goes out to worship the Ganesh of the locality
illid comes back after some time,
Then the Thclkali worships the boy. He offers flowers
nt the feet, hands and head of the boy and this is repented
three times. The boy is then offered Bhalit~chaa kind of
pot containing Kon, mustard oil, a little of paddy.
a few blades of grass and pieces of raw meat. He
touches liis body with some pieces of raw meat and
throws them away. H e then proceeds to the barber to
have his ceremonial shaving.
The boy's father's sister, Nrpni, as during the hairclltting crrtwmiiy ( Rtr-Snkhn), does tllr art of bringing
the bi~rbcr's razor in a bronze-plate which tlie priest worsllips. Tllrn s l ~ cgi\lc>s it bark to tht3 harbrr. Thc ljoy is
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led through the Lasa-Kusa ceremony by the Tllaknli-Naki
and Noku-Naki.
The barber shaves off the boy's head, and pares his
nails too. Thereafter, the Neeni collects the hair and
the nails in a bronze vessel. Then the boy goes for his
ceremonial bath after which he is brought to the Mandap
again through the Lma-Kusa ritual.
Now starts the main function, the presentation of the
Kaita. The priest hands over the Kaita to the Thukali who
in turn presents it to the boy; the latter holds it in his
hand. Then the Thakali instructs the boy how to wear
it.
After wearing the Kauita, the boy stands before the
Thakali with his feet close together. The latter worships
the Kaita on the boy. The Thakali-Naki also repeats the
same. Then follows the presentation of a set of new
clothes to the boy who touches t h e feet of the ThukaliNaki as a mark of respect, after receiving the presentation from her.
Then iollows the ritual of Pnthi-hi-gu as usual. After
given a deer's skin to wrap
this ritual, the boy
himself with and also a bow and an arrow. With these
he stands, while all his kinsfolk, especially the Fukee
members have to shower flowers and rice on him as a
token of respect and blessings. The Thnkali takes the
Jwala-Nhnikn(n)and after showing it to the deities, shows
it to the boy. Then he offers alms to the boy which
include a coconut, rice and a rupee. The boy says Bhuwati
Bhikshan Dehee* before he accepts the alms. The giving
of the alms is repeated by each of the relatives present
in the function in the usual order of their social seniority.
The important relatives participating in such alms-giving
include all the agnates of the boy, including females, the
boy's mother's sisters and their husbands, and the father's

is

..

-
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* It is a Sanskrit tradition which is confined tc the higher
caste Newars only.

Birth and Initiation

119

sisters. The mother's brother and his wife refrain significantly from offering such alms.
After the alms-giving ceremony, the boy makes a
pretence of running away to the Jungle, and his maternal
uncle has to prevent him from it. For this the boy stands
seven steps away from his maternal uncle. As the boy
runs, the maternal uncle has to catch hold of him and bring
him back. In some cases the boy is taken to the temple of
Ganesh for worship from where he has to make the pretence of running away.
The maternal uncle brings back the boy to the
Mandap where the ritual of Dhu-Saga(n) is performed.
Besides, a teeka-mark of curd is drawn on his forehead.
This act is headed by the Thrrkali-Naki who is followed by
the Noku-Naki and so on until, lastly, the mother's
brother's wife. The mother's brother's wife has to present
new clothes to the boy. Then she applies sinlza to the
foreheads of the boy's parents; and also presents them
each with a set of new clothes. The religious part of the
Kaita-Puja thus comes to an end.
Then the usual ritual of Sag4n) takes place. But this
time the S a g a 0 is offered not by the Thokali-Naki of the
boy's lineage, but by his maternal uncle's wife. First she
offers Sag4n) three times to the Kul deity of her family;
then to the boy; and subsequently, one by one to the
Fzlkee relatives of the boy.
Later a grand feast takes place in which bajee,
buffalo's meat, liquor, tho(n) and different kinds of boiled
seeds are served.
While Kaita-Puja is the traditional initiation ceremony,
it has engrafted upon it such Hindu rituals as the
wearing of the sacred thread which is called Upamyana.
The Chhatharia caste Newars undergo the thread-ceremony in addition to Kaita-Puja. The Buddha-margi
Vanras have a different ceremony to replace the KaitnPuja. Among them, the ceremony is known as Bare-
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ChJzui-gu or Chura-Karma, which indicates a Sanskrit
tradition. It takes place before the boy has attained the
age of thirteen. The ceremony symbolically represents the
assumption of ascetic life and preserves the old memories
when the Vanras used to be initiated as ascetics. Generally,
the Bare-Chhui-gu is also observed on a mass scale.
As usual, an auspicious day is chosen. On that day,
the boys observe Ashtami Vrata. Their diet consists only
of fruits and sweets. The boys to be initiated into BareChhui-gu take their seats at the place of worship in order
of their seniority. They sit in front of the Guru-Mandal,
a geometrical design. In the Guru Mandal a long twisted
thread is kept during the entire puja. After the puja, the
priest gives a discourse to each of the boys on the
miseries of the world. He tells that the world is transitory
and full of sorrows. Salvation lies in its abandonment.
The sermons being over, the boys get their heads shaved
off by the barber, removing even the last tufts of hair.
They dress themselves in yellow garments and go near
the idol of the Buddha at the Bahal with a view to seeking
shelter under it. For four days they actually lead an ascetic
life, with begging bowls in their hands, going from
door to door for alms. Afterwards the yellow garments are
taken off and they resume normal life. This initiation
marks their admission as full members of the Bahal-group.
A very notable feature in the ritual life cycle of the
Newars is the observance of the attainment of old-age,
which is, however not to be found among other ethnic
groups of Nepal. They use the term Btcrhn-Junko to
designate this observance, which is held thrice in the lifetime of an individual.
The first Burha-Junko takes place at the age of
seventy-seven years, seven months, seven days, seven
~ h n d i sand seven palas according to the Hindu calendar.
It is called Bhimn-Rathn-Rohan. On the completion of
this ceremony a person is believed to enter upon the first
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stage of divinity and he gives u p taking active interest
in family affairs. I t is commonly believed that if such
an initiated one pronounces a curse upon some one, it
is sure to be effective. People, therefore, look upon
him with the utmost awe. On the other hand, his blessings
are much sought after whenever a new project is to be
started.
The second Bu$u Junko is observed on attaining the
age of eighty-three years, four months, four days, four
ghadis and four palus. This is known as Salzas~aCl~andra
Darshunum, seeing the full-moon a thousand times. On
calculation a thousand full-moon nights are supposed to
have passed by the time a person attains this age. This
ceremony is alternatively called Ashu;a-Ratha Rolmn, the
significance of which is, however, not known to me,
except that etymologically the term indicates 'the riding
in a horse-drawn car'.
The last ceremony of Burha-Junko is called Swarga
R u t h R o h n (going to heaven) and is celebrated on the
completion of the age of ninety-nine years, nine months,
nine days, nine gluzdis and nine palas. This is the final
stage of divinity which a person enters into. After this
ceremony he is worshipped as a semi-divine being. But
rarely do people survive to attain this status.
While an old man is initiated into the Burha-Junko
his wife is also initiated without the consideration of her
age, since a woman's social age is always counted on the
basis of her husband's age. But if a woman be a widow
she has to qualify herself by completing the necessary
period of life in order to undergo the Burhu Junko.
In all the three ceremonies of Burha Junko the details
of the worship are somewhat similar to those involved in
the Macha-kcnko or the rice-feeding ceremony subject
to a few more details which are peculiar. This observance
essentially involves participation of the priest and the
performance of Hom. On the day of initiation the old
b
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man undergoes a fast and the ritual of Nisi-yae-gu is
undergone as usual by all the members of the Fukee
families.
When the auspicious moment arrives, the old man is
conducted to the place of worship, through the ritual of
Lasa-Kusa. He takes his seat to the right of the priest
near the sacred fire. The old man sits on a rectangular
pidha placed on a heap of a mixture of rice and paddy.
By the side are kept a broom, a straw-mat, an umbrella, and a pair of shoes. A significant article in
this ceremony is the garland of Yo-mari which the old
man has to wear. After the completion of the Horn all
the relatives of the initiated one pay their obeisance one
by one and shower fruits, flowers and vermilion upon him.
Such details are applicable to all the three kinds of Burha
Jun.ko. But the first and the last have some peculiar
features in addition, which are as follows :
The first Burha-Junko or Bhima-Ratha-Rohan is
marked by the initiate being taken out in a Rat71 through
the different parts of the locality. The rath is drawn by his
relatives, who form themselves into separate rows of males
and females. The old man's sons and daughters undertake the ritual of scattering a mixture of paddy and parched rice on the route of the procession.
The procession first arrives at the temple of Ganesh
where, apart from the normal worship, a duck is sacrificed
to the deity. Then it wends through the different parts
of the locality to observe the ritual of taking 'the round
of the settlement'. Finally it returns home. This custom
is, however, much falling into disuse and a modified form
of it is presented by undergoing the symbolic drawing of
the car within the court-yard of the house itself. In any
case the initiate must visit the temple of Ganesh in a
procession accompanied by his relatives. After the com-
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pletion of the car-drawing ceremony, a grand feast is held
in which the initiate's consanguineal relatives are distinguished from the rest.
In the last Burhu Junko a strange custom marks it out
as a speciality. After this ceremony, the initiated man
does not enter the house by the usual door-way, but by
the window of the top floor. For this purpose, he is placed
in a wooden shrine and drawn up from the top window
by means of a rope. It is symbolic of going to heaven.
Although it is the desire of every son to initiate his
father or mother into the Burlza-Junko, economic reason
acts as a hurdle to its fulfilment. It is, therefore, not uncommon to come across a number of Newars of qualified
age who have not been initiated through.
Burlla Junko is, however, conspicuously a non-culturetrait of the lower caste Newars from whose hands drinking water is not accepted by the higher caste Newars.
Comparatively, it is more popular among the Vanra, the
Chhatharia, the Shrestha, the Udas, the Jyapoo and thi
Manandhar.
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5. D E A T H

HE Hindu theory of the transmigration of soul and
the law of Karma form the pivot of Newar p h i l o s o p l ~ ~ ~
which governs their death rituals. Therefore, beliefs
regarding death are akin to those of the other Hindus.
The soul of a person, after death, is believed finally to
go to the abode of Yarna. A person is rewarded
or punished according to the virtues practised or
sins committed by him on the earth. While such a
higher philosophy permeates the life of the higher caste
Newars, those of the lower cultural ladder, such as
the Du(n)-yee-ya(n ) and others are, however, very remotely concerned with such a philosophy. To them death
is always the result of an evil act of some deity or spirit.
It is caused by the failure of a man to pacify the supernatural ones. When somebody dies, invariably some
explanation of this kind is put forward.
Like the other Hindus, the Newars distinguish
between death, natural and unnatural. Death resulting
from a long drawn-out sickness or from old age is regarded as natural. A person, it is believed, lives the
destined period of life, after which he must quit this
world to take up another role assigned to him by God.
Unnatural death is believed to result either from the wrath

T

Deatlr

1%

of some malignant deity or spirit or ghost or from the
act of some enemy through sorcery. Those dying of
accidents, epidemics, and witchcraft are regarded as
having met with an unnatural death. A girl dying,
while in Bar7la, is also believed to have an unnatural
death. All unnatural deaths lead to the souls turning into
ghosts and spirits.
A person who dies a natural death is said to be saved
from the underworld life and his soul without being
required to live in transition goes straight-away to the
court of Ynma. But the path to the court of Y a m is not
an easy one. The soul has to be helped and cared for
by its surviving relatives in this respect by offering timely
oblations to it and by observing the various customs in
its memory. On the other hand, the soul does not cease
to retain its mundane interests in the day t e d a y life of
its surviving relatives. In other words, the soul functions
as a link between its surviving relatives and the gods. In
order to maintain the constant relationship with it, the
soul of the dead has to be propitiated; otherwise its displeasure is incurred, which means that a general calamity
would befall the members of the family.
The Newars believe that the soul of the deceased is
as much in need of material comforts as a human being.
Thus it needs food, clothes, house etc. But such beliefs
are not peculiar to the Newars who share them in common with others. The Newars difTer from the others only
by degrees in this respect.
There also exists among the Newars the belief that
if the soul escapes through the eyes or the nose or though
the skull, the person concerned is lucky. Theles%$.) of
\
the soul through the skull is, however, most preferred.
That is why among the Vanras and some of the Udas and
hlanandhar castes, a special ritual takes place to enable
the soul to leave the body through the skull. It is called
Utkrarati or Pho. The term Pllo is current among those

groups who have accepted a Tibetan Lama as their spiritual teacher. This is the case especially with the Manandhar caste.
I t is not clear whether the Utkranti or Pho is performed before the death of a person or after it. Strict secrecy
is maintained and even the household members are not
allowed to be present when this rite is being performed.
As the belief runs, the soul of the deceased can enter
heaven only on some particular dates, i.e. on the first of
the dark-half of Bhudra and on the thirteenth of the darkhalf of Srauan. Because only on these two days are the
doors of Yama7s abode kept open. That is why on the
first mentioned date, the festival of cow, and on the last
date, the festival of feeding the Vanra priests take place.
The Buddhist Newars replace the concept of heaven
with the idea of Nirvana - since they believe in the
soul of the deceased becoming a mortal Buddha. But such
belief exists only in theory, and that too among the higher
castes. I t does not, however, touch upon the practical
life of the majority of the Newars.
When a person is dying, he is not removed from the
house in the majority of cases, a feature which contrasts
with the Gorkhas". Even with regard to the place inside
the house, as to where he should breathe his last, there
is some variation from caste to caste. The Udas and
Vanra sections of the Newars take the dying man to the
topmost floor. But some of them also prefer to allow the
man to die at the spot where he had been lying sick.
Despite such exceptions, the majority of the Newars bring
the dying man to the ground floor and keep him first
at a place called Argha-Jut. He is removed thereafter to

* Among the Gorkhas, the dying man is immediately removed
to the bank of the river and placed half-way in the water. This
practice is also followed by some of the Sivamargi Shresthas.
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the base of the stair-case to which, for this particular
purpose, is given the appellation of Brahma-Nal.
During the last moments of the dying man, the traditional physician, Ghate Vaidya, whose duty it is to announce the death, is always in attendance. At the same
time, the offering of water by the consanguineal relatives
proceeds. From a KolIa filled with water, in which three
silver coins are put, a continuous stream of water is kept
pouring over the feet of the dying man. This is usually
done either by the eldest son of the dying man, who has
to become the Mitaimha (chief mourner) or by the dying
man's wife. The moment the person dies, the GhateVaidya announces to that effect. The remaining water in
the KoUa is taken to the compound of the house and thrown
at the Ksetrapal. The silver coins in the Kolla traditionally
belong to the Ghate-VaidyQ who, however, provides in
return sandal wood and camphor required for the cremation.
The next step is to place five burning earthen lamps
around the deceased. These lamps are fed with ghee and
placed at the head, one each on the right and the left
side and at the two knees. Meanwhile, the news is conveyed to the Sie-Gutlti and Sana Guthi members, who
have to proceed with the cremation.
The Sie-Guthi members having arrived, arrangements
are made by them to procure nine bundles of ChhwaUi
(wheat straw), a basket of cow-dung cakes, a fire-pot called Bhaj(n), a little paddy husk, a pair of iron chains, and
some water in a vessel known as Karuu. The Sie-Guthi
members also bring bamboos for making the bier and the
traditional textile material known as Deua(n) which is
kept at their office and which is used to cover the corpse.
The bier is called Kota and made into a rectangular
shape with handles at the four comers, which so much
contrasts with the single bamboo pole used by the
Gorkhas for carrying the dead.

128

Tlze Ncwnrs

Before the corpse is tied to the Kota, the ThalaiKulai ritual takes place. The face of the corpse is washed by one of the Fukee members. Sinha or vermilion is
applied to its forehead. Then his horoscope is tied to
his neck. Thereafter the corpse is wrapped in a loincloth tightly and stitched up. This stitching is called DukkaPikha and is done only by a 'Fukee' member by
rotation. But the Dukha-Pikha ritual has to be preceded
by the ritual of Phanga-taye-gu to be performed by the
married daughters of the deceased's household. The
married daughters bring a little cotton. As soon as they
arrive they raise a loud cry, come near the dead body
and place the cotton over it. Then they immediately
depart, except the one, who in the case of the lower
caste Newars, has to perform the scattering of paddy
grains on the route of the funeral procession.
Unless the married daughters depart, further work
cannot start. The married daughters having left the
house, the Dukha-Pikhu takes place and then the dead
body is wrapped in a ghoom. The dead body is removed
to the bier over which the Deva(n) is put. The
removal of the corpse to the bier and the subsequent
work of attending to the burning of the dead are not
done by all the Sie-Guthi members, but by a section of
them who are called in such capacity as Gonta. The
Gontas remove the bier to the court-yard of the house,
where pin& are to be offered to the corpse, and in the
meanwhile the Sana-Guthi members are awaited for
joining the procession.
Now the unique feature connected with the deathrite of the Newar, which distinguishes them from the
other Hindus, is the offering of pindas to the soul of the
deceased before cremation.
When pinda-offering is over, and when the relatives
and the Sana-Gutlli members have arrived, preparations
are made for the funeral procession. It is arrang-
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ed in a definite manner. At the head of the procession are the Kasai and the Jyapoo musicians.* The
latter blow a wind-instrument known as Ka7m(n) or
Indra-Baja, which has religious importance and which
is played on the occasion of death or some other important
occasions. Its notes spell the sadness of the funeral procession. The musicians are followed by those members of
the Sic Guthi who carry the nine bundles of clzJzu~li,a
bundle of Nigali and the worshipping material. Then
the place is taken by another Sie-Guthi member who
carries an earthen pot containing smouldering cow-dung
cakes. Then follows the eldest married daughter with a
bag of the mixture of paddy and rice grains, who is
called Po-holae". Next come the four members of
the Sie-Guthi with the bier on their shoulders. These
people, in the case of the higher castes such as the
Vanra, the Shrestha and the Udas, have to wear the
Indian dhoti and not the usual Nepali tight trousers,
though among some of the Shresthas of Kathmandu
town it is not insisted upon. Behind the bier is the chief
mourner, Mitai~nlza, who is followed by the other
Fukee male members in the order of their status. Finally
come the Sana-Guthi members and other relatives of the
deceased. All these mourners have to cover themselves
with white clzadars to give a mournful look, their heads
and feet being bare.
Just before the starting of the funeral procession an
aged woman has to perform the c7~u;asa-wane-gu ritual.
She takes the mat and pillows of the deceased and
proceeds towards the chwasa, where she leaves them and
returns.
After the return of the woman from the c h w m the
* The accompaniment of music in the funeral procession is
Falling into disuse among the higher castes, but the Jypoos s t i l l
adhere to it.
* In the case of the higher caste Newars, a Jyapoo woman
becomes the po-holae.
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funeral procession moves. The musicians strike a sorrowful note, the Po-hoke moves forward weeping and scattering the paddy grains, and the rest of the members
of the procession follow. The procession wends through
the route fixed for such purpose and halts at the &st
cross-road located on the boundary line of the settlemenf
known as Murdu-Do-pat'. Here the three sun-dried
bricks are placed. The placing of the sun dried bricks
is rooted in the belief that the soul of the dead requires
them for building a house in the otIier world.
After arriving at the cremation ground, the Sie-Guthi
members proceed to make the pyre at a place known
as Deep or Depo. Meanwhile, the corpse is placed near
the bank of the river. The Devdn) is removed and the
offering of water to the corpse by the Fukee male members commences. I t begins with the youngest member
and ends with the Thakali and the Mitaimha. This rite
is called La-to(n)-Ke-gu. Each of them goes to the river
and brings water in their palms and drips it into the mouth
of the dead.
After the La-to(n)-Ke-gu, another ceremony takes
place, which, however, is confined to the upper caste
Buddhist Newars. At this juncture, before the corpse is
set on fire, Sraddha is performed and Pindas are
offered to the corpse. It may be noted that contrary to
the Hindu practice, the pindm are made of barley flour
and as such it is a feature peculiar to the Newars and not
to be met with among the Brahminic Gorkhas.
Just before .the pyre is set on fire, a married daughter
of the family (or a Jyapoo woman in the case of high
caste Newars) walks around it three times, scattering
paddy grains. Then a Fukee member hands over the
burning torch, Nigali, to the Mitaimha who also walks
three times around it before he sets fire to t h e c q s e just
below its head.
After setting fire to the pyre, all the mourners except
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the Sie-GuthZ members proceed towards the -rives_ _for
beth. The Sam-Guthi people attend to the burning of
the corpse, till it is reduced to ashes. The rest of the
mourners after bath, return to the house of the deceased
to undergo the ritual of Bali-Biye-gu. For this all the
mourners stand in a row in front of the house of the
deceased. The eldest lady among the Fukee families
stands at the entrance holding a dish containing ginger,
mustard seeds, salt and h i e e in one hand and a long iron
key in the other. There is also an earthen fire-pot containing mustard seeds. Each of the mourners is given a
little of the materials from the dish and every one pretends
to eat these. The chief lady takes a little of baiee powder
and throws it away in the name of each of the mourners
after touching him with it from his head to foot. After
fumigating his face with the smoke of mustard, each
of them takes the iron key in his hand by turn, and
enters the house, while the key is passed on to the next
person in the row. This is meant to drive away the evil
spirit that may have haunted the mourners. Among the
Jyapoo farmers of Panga, this ritual slightly differs in some
detail. The key is replaced by an i n c h (Sickle) conforming to their dominant agricultural interest. Each
person takes the inella on which a piece of Saki (bulb of
Arum colocasia) is placed. He drops down the piece of
saki on the ground and hands over the sickle to the next
person. Only then does he enter the house.
Inside the house the Sh-Palu rite takes place. For
this purpose each of the Fukee members will have
brought a Kule of Baiee, pieces of ginger, and some salt
from their respective homes. First of all, the woman (Poholm) who had earlier performed the ritual of paddyscattering is given to eat a little of these things. All the
Fukees sit together to eat the flattened rice, jaggery,
clarified butter, ginger and salt. The chief mourner,
however, abstains from eating such things. It is interest-

C_

132

The Newars

ing to note here that in contrast to the non-Newar Hindus,
the eating of salt is a necessary ritual for the Newars.
It is due to this that the Gorkhas jest at the Newars saying,
"the Newars taboo the eating of salt at the time of birth,
but eat it on the death of some body". After the Sisa-Palu
all the relatives return to their homes.
Pollution is applicable to all the Fukee members for
a p'ZTZ ten or twelve days. Affines are, however,
excluded from death-pollution. The married daughters are
also given a separate treatment in this regard. They become unclean only for four days in contrast to the unmarried ones who are treated on a par with the other
Fukee members. Among the Vanras a difFerent tradition
exists. In their case pollution is withdrawn on the
completion of seven days and all the members of the
deceased's Fukee circle can resume their normal life thereafter.
In the house where a death has occurred, cooking
may not take place during the period of pollution. Each
of the Fukee families has to by their turn provide to the
members of the deceased's household boiled-rice, pulse
and pickles. But now-a-days such a traditional practice
is breaking down and cooking may be resumed after four
days when the married daughters who, having become
clean, can attend to it. At least, the Udas are said to follow
the latter practice.
There is also restriction on certain kinds of food.
During the period of seven days following death, masspulse, soyabeans, areca-nut, curd and milk are prohibited,
But meat and salt can be consumed.
On the day of cremation, Fukee members do not take
their meal, until the news of the corpse having been
burnt is formally conveyed to them. A special messenger
is commissioned for this purpose by the Sie-Guthi members who atrend to €he cremation. This custom is called,
Muta. Once the news is conveyed to them, the members
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of the Fukee families take their meals, including salt and
meat.
Next morning all persons who had accompanied the
funeral procession retum to the burning place. They make
an effigy of the deceased out of his ashes. Two small
Ritho seeds (Sapindus Mukorossi) are used to represent
the eyes of the effigy and a conch shell to represent its
mouth. They take five heaps of bajee and boiled rice
which are kept at five d8erent places around the effigy at the legs, hands and one at the head. Three earthen
pots, one each containing liquor, milk and tlto(?z)
are placed on these heaps. The heaps containing Baiee
and boiled rice are later collected along with the earthen
pots and kept in a corner and covered with a basket.
The ashes and the last remains of the bones are collected
for their immersion in the river. This act is performed
by one of the six Sam-Guthi members on whom the turn
has fallen for the year for the disposal of mortal remains.
The last remains are disposed of at the different holy
places in the Valley. Two of the Sana-Guthi members
are sent to Gokarna with the scalp, two to Sankhamool
with one of the shoulder joints, one to Tekdwan with the
other shoulder joint and the sixth person, first to Lakha
Tirtha and then to Bhacha-Khusi with the knee-caps.
places of such disposal are known as the various tirthas
of the Valley and are sacred both to the Hindus and the
Buddhists.
The effigy-making rite, though current among the
high caste Newars such as the Vanra, the Shrestha, the
Udas and the Jyapoo, is not practised by many of the
lower castes. In the latter's case, the ashes are collected
and immersed in the river by the Sana-Guthi members on
the same day.
If the family members of the deceased are well-to-do,
the remains of the deceased are taken to the various places
of Hindu pilgrimage such as Banaras, Prayag, Haridwar
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and Gaya, where they are offered to the flowing waters
of the holy-rivers. This is true even in the case of Buddhamargi Newars.
There is another tradition simultaneously existing
among some of the Buddhamargi Newars with regard to
the disposal of the last remains. The last remains are
brought home in an urn, kept in the court-yard of the
house and worshipped daily till the S r a d d h day. After
the Sraddha ceremony, a portion of each of the bones
is taken each month to the tirthas as stated earlier. The
bones are placed on the ground over which a chaitya of
sand is built. Then Sraddha is performed. Thus within
the year of death, there are twelve monthly Sraddhas to
be performed at the twelve different confluences of the
rivers in the Valley of Kathmandu. These places are :
Guheshwari, Sankhamool, Rajtirtha, Tek-Dwan, SwaBhagwati, Lakha Tirtha, Kara-Khushi, Tekhu-Dwan,
Dangha, Bhajangal, Nakhu and Gokama.
Among some of the Vanras, it is reported that there
exists the practice of throwing the ashes of the deceased
up in the air from the top of the hills, such as the Swayambhu. This is perhaps the survival of the earlier practice
of exposing the dead on the top of a hill among some
of them.
Condolences are offered by the relatives of the
bereaved family early in the morning on the day following the cremation. This is known as Bicha-Fayegu. It is
observed separately by the males and females. In the
day following the death, all the male relatives of the bereaved family including the members of Sana-Guthi and
also friends, come to offer their condolences. On the fourth
or sixth day, the women relatives call at the house of the
deceased after sun-set for the observance of Locha.
While coming, they bring with them a basket of bajee,
sweetmeat, curd and liquor. As soon as they approach the locality or the village of the deceasa
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ed, they raise a loud cry. It is a pathetic scene to
witness. From all sides women are seen wending their
way towards the house of the deceased, weeping loudly
and addressing the dead by the term according to hisher
relationship to him. As for instance ya puta! (Oh, son),
ya Bhincha ! ( Oh nephew ) , ya Neeni ! ( Oh sister ) etc.
The whole locality becomes astir with the cries of
such incoming women for L o c k . The weeping is, however, more ceremonial than the expression of real grief.
It is not uncommon to see these women laughing and
cutting jokes on the way. But as soon as they approach
their destination, they resume weeping. Tradition has
trained them so much that they can weep as easily as
they can stop it.
On reaching the house of the bereaved family, the
women visiting for L o c k wait outside till a woman comes
out with a bucket of water. One by one they wash their
hands and faces before they enter the house. Of the food
material brought by these women, a share is given to the
Kusle and the rest is eaten up by themselves. It is, however, noted that among many of the castes such as the
Vanra, the Shrestha and the Udas, the visiting women
do not eat the food material themselves. They hand it
over to the bereaved family and depart after the ceremonial condolence. Next day such food material is
consumed by the Fukee members in a feast called LochaBhwe.
The next rite to follow is on the seventh day, known
as Nhaye-nurna. It is observed by all the Newar castes.
Until this rite is performed, the spirit of the deceased, it
is believed, continues to visit its house. Every morning,
therefore, a little quantity of baiee and curd is kept in an
earthen vessel at the place where the person had breathed
his last. Next day such food material is given away to a
person of the Kusle caste.
On the Nhuye-Numa day, a male and a female from
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each of the Fukee families participate in the rite. The
married daughters, since they are not affected by deathpollution, cook the food. In the morning of this day,
seven shares, each containing boiled-rice, bean-pulse, meat,
soyabean, oil, milk and an earthen-pot are offered to the
Kusle in the name of the deceased. These offerings are
made by the eldest married daughter of the deceased's
household at the court-yard of the house, where the dead
body was laid on the bier. As soon as the Kusle prepares
to collect the food, the married daughter, as required by
custom, raises a loud cry. In the same evening there is
another rite known as Pakhu-Ja. All the relatives who
take part in the Nhaye-Numa feast offer a little food to
the spirit of the deceased before they depart for their
homes. Each of them puts a handful of boiled rice and
Baiee into the basket hanging down from the eaves at the
doorway. While they put the food into the basket they
address the deceased, saying : Ja-Ka-wa. This means 'Oh
soul of the dead, come and take rice !' They at the same
time put into the basket a lighted earthen lamp. The
youngest is the first to address the dead person and offer
such food, the eldest being the last.
The chief mourner goes to the cremation ground
aftelwards with a replica of wooden ladder, an eyeless
needle and a cooking furnace. He leaves these articles
there and comes back. This is known as Painti-La-gu.
Until it is performed, the relatives who had come for the
Nhaye-Num feast do not depart from the house and the
Pakha-Ja rite takes place only after this. The significance
of the Painti-La-gu lies in the anxiety of the Newars to
stop the spirit of the deceased from visiting the house.
According to the current belief, until the Painti-La-gu is
done, the spirit of the deceased never realises that it
is dead, and, therefore, it continues to visit its former
bode. That is why for seven days preceding the PaintiG a - p some food has to be kept at the spot where the
2
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person was in his sick-bed. The Painti-La-gu, is however,
believed to impress upon the spirit that it is really dead
and it no longer should visit the house. Only then does
it come to accept the food offered to it in the Pakha-Ja rite.
This food is thrown away the following morning at the
Chhwa.
The Newars' belief in the evil potentiality of the
spirit is reflected in their attempt to prevent it from entering the house. For such purpose, as for example, among
the Jyapoos of Panga, a Gubhaju priest is employed to
drive an iron nail into the threshold of the house.
The completion of the Nhuye-Num removes the
pollution attached to clothes, but bodily pollution
still continues till another rite, Ghasu is performed on the
tenth day, which removes all kinds of uncleanliness.
The Ghasu ceremony on the tenth day is preceded
by the purificatory bath in the morning. It is h o w n as
Ati-Daye-Ke-gu. In this connection the members of the
bereaved family and the Fukee members go to the nearby river to bathe. It is marked by the ceremonial weeping
by the women while on their way to the bathing ghat.
At the bank of the river, the male members shave
their heads and get their nails cut. The chief mourner,
if he is the son of the decease.d, has, in addition, to shave
his eye-brows and moustache. As part of the purificatory
rite, the priest holds some wheat-flour, amba (emblic
myrobalan) and oil-cake in an earthen pot. Each of the
relatives is required to bathe in one of these items at a
time. Then a solution of cow-dung and urine is sprinkled
over them by the priest with a special kind of grass known
as Situ-ghui(n). This ritual-act of sprinkling the solution
of cow-dung and cow's brine is known as Panch-gabhya,
which looms large everywhere in the removal of the ceremonial uncleanliness among the Newars.
After the purificatory b a k in the river, all the
mourners return home headed by the chief mourner,
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Mitairnhu. On the way, the chief mourner goes
on sprinkling the Panch-Gubhya solution on the road with
a view to purifying the ground on which the other relatives tread on. The heads of consanguineal families and
their wives proceed sf-raight away to the house of the
mourner, while the rest return to their respective homes.
A ceremonial feast takes place in the house of the bereaved family, in which the Fukee heads participate. In
this feast the items which have to be necessarily eaten
include bajee, jaggery and ginger. Meat is, however, not
served on this particular occasion.
Following the feast is the Gllast~ rite. There are
different traditions being followed in the Valley as to the
date of performing this rite. Among the Gubhaju, the
G l m u ceremony takes place on the seventh day itself.
Among some Newars it takes place on the twelfth day.
In the case of a child's death, it is observed on the fourth
day. The term g h m implies complete purification involving performance of Horn. Among the Jyapoos of Panga,
it is more popularly known as Sud?ziyu(n)". Without the
performance of gl~asrl rite Smdtlha cannot take place.
The Ghasu rite involves the employment of a Brahmin or a Gubhaju priest. A sacred fire-place known as
Y a g w Kund is made with five unbumt bricks at the spot
where the person had breathed his last. The priest takes
his seat in front of the I-lnt~wrl Krint! fnciilg himself
towards the west. Between him and the H o t ~ a l l - K t ~ n c I ,
there are three deities - the Sun, the hloon and the Bau
(representation of ghost) in one row. Just a little furlher,
and to the right of the priest, there are three other deities,
namely, Lokeshwar,a Ku~nariand I3hai1-ava in a row from
west to east. Lokeshwar is represented in the usual way
by a mixture of paddy and rice with a betel-nut on it,
Kumari, by a long-necked jug known as Anti, fillcd with
* 'Sudhiya(n)'

is a c o r n ~ p tfoml of the Nepali word 'Shudhn'.

n This deity is required only in the case of Budtlh:~-hlargi Newars.
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liquor; and Bhairava, by another type of pot bown as
Khaye-Kuri containing the traditional Newari rice-beer,
Tho(n). Facing the priest, there are nine leaf-plates
placed around the Hawan Kund in a semi-circle, each
containing a special type of paddy called Swan-Wa, gahat
pulse ( a kind of linnaea), black soyabean, red mars-pulse,
rice, mustard, black til, barley and peas. All these
together are called Bee-Blza. A third series of deities
is represented by Jogini, Ganesh and .4grli, the firegod. These deities are symbolised, respectively, by a
heap of paddy, a Sukunda and a dish containing a burning
wick. The firewood used for the Hmn or Hawan is
known as Sonsi and Shila (n) in Newari language.
To begin with the description of the GFtasu rite, the
Thakali of the Deumli Guthi worships in order, the Sun,
Lokeshwar and Guru-Bhajra-Satwa. Among the Sivamargi Newars, Lokeshwar and Guru Bajra Satwa are
replaced by some Hindu deities. After such worship, the
leaf representing the sun is taken to a place where a beam
of sun rays can fall on it. Then follows the Ptrjcl-Snnkalpo.
A copper-pot containing the puia items is touched by all
the relatives while the priest makes invocation by chanting some formula. After this, the Pancha-gabhya ritual
Follows.
Then the Thakuli worships collectively all the gods
of the Valley. The next item of ritual is the kindling of
the sacred-fire and the performance of H m by the
priest. During the Homa, all the relatives take their seats
in order of their social seniority, the Thakali occupying
the first seat and the youngest member the last. The priest
gives a long thread to be held together by them. When
the H m i ~is completed, a little of clarified butter is melted
in a plate over the sacred fire. The relatives who are
present at the moment have to see their images in the
melted ghee. Then the daughter or the wife of the priest
a female) is worshipped by
(if the deceased is

140

The N e w t s

the Tlzakali Naki; her hair is combed and vermilion is
applied on her forehead. Then the Thakali-Naki presents
her with a set of articles which include clothes, bangles,
a pair of shoes and a mattress. If the deceased is a male,
the priest himself or his son is presented with all kinds
of articles that would have been required by the deceased
in his lifetime.
The next item in the function is the feast to be held
on the spot. But before it begins, a share of the feast, along
with some clothes, is offered to a man of Kusle caste. The
Thukali Naki offers him these in a dish and for this
particular occasion he is called Twa-Jna. As soon as the
Thakali-Naki proceeds with the dish toward the Kwh,
the ceremonial weeping is resumed, but it is stopped on
her return. The food given to the Kusle is interpreted as
the share of the soul of the deceased. In this connection,
it may be pointed out that according to Hodgsonl the
Newars in the former days used to mix a piece of brain
of the deceased in a sweet-meat to be eaten by a Bhat
Brahmin on the eleventh day. It was hard for me to
come across such a practice among the Newars. Nowa-days it is not the Bhat Brahmin but the Kusle who
accepts the death gift on the eleventh day. Not even a
single Newar had any knowledge about what Hodgson
has stated. But a similar practice exists among the present
Gorkha royal family of Nepal. May be that it was the
practice among the royal Mallas only, which has now
been passed on to the present royal family.
The feast which is to follow is arranged in the traditional manner. The feast items include as usual, baiee,
buffalo's meat, ginger, radishes and different kinds of
boiled vegetable-seeds. Among these, peas, liquor and
Tho(n) are essential. The priest gives a lead to be followed
by the Thaknli, and then all others begin eating.
The participants in the feast do not leave their
respective seats till the ritual of 'washing the hands' is
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completed. One of the consanguines, who is appointed
for this purpose specifically and who does not participate
in the feast comes with a jug of water and a big copper
vessel known as btzta. He is offered Samd to eat. Having
eaten the s a m i , the person starts performing the ritual
of 'washing the hands' of those who participate in the
feast. While doing this he first attends to the priest, then
to the Thakali, the Thukali-Naki, the chief mourner and
so on. The last person whose hands he washes is the
youngest one among them. Then he starts with the ritual
of collecting the leaf-dishes in which the members had
eaten. This time, he starts from the opposite end. The
priest then worships the copper vessel containing the leafdishes after which they are thrown away at the Chhwasa.
When the person returns from the Chlzwasa, he does not
enter the house straightaway, but stands outside the
entrance and undergoes purification. For such purpose,
the Thakali-Naki pours water to enable him to wash his
hands. Then she gives him two pieces of raw flesh which,
after having been pretended to be eaten, he throws away.
Only then does he enter the house. On his return, the
participants in the feast rise up and the ceremony is over
for the day.
The next important ceremony, and also the last,
concerning death is the Sraddha. The actual date for its
observance varies from caste to caste. Among the Siva
Margi high caste Newars, it takes place generally on the
thirteenth day. The Buddhist Vanra priests observe it on
the seventh day itself. For performing the Sraddla, the
priest brings sand from the river, out of which he makes
a square mound (Mandup) on the ground where the
Sraclcllza is to be performed. The chief mourner takes
his seat in front of the mound facing the south. The
priest sits on the other side of the sand platform, facing
the chief mourner. On the square mound of sand are

142

The Naoars

represented the following deities so far as the Buddhamargi
Newars are concerned:
Gauri Mata, Bairochan, lamp, Dharma, Buddha,
Sangha, Sukhawati, Lokeshwar and Mandal.
Besides, there are seven copper vessels known as
Argha. Each of these contains water, cow's-milk, buffalo's
milk, curd, ghee, honey, rice-beer and liquor, respectively.
The usual symbols of Bhairava, Jogini and Guheshwari
are also included in the Sraddha ceremony. On the sand
platform, there is also a place reserved for a chaitya
made of barley flour, which is known as gda.
The Puia begins duly instructed by the priest, after
which a chaitya of barley-flour is placed on the man*
and worshipped.
The offering of pindas then follows. The Pindas
.are made of barley flour and offered to the souls of the
dead upto five generations. Also a pinda is reserv.ed for a person who has died childless. The person is
not named. The pindas are then worshipped by all the
Fukee members present. This rite is called kee-ga-teenegu. Afterwards, a betel-leaf, containing lime but no k71air
(cutch) is offered to the pindas. The chief mourner then
addresses the soul of the dead with folded hands saying,
'"Thaqn) ya Dine Ba-ya * m;@nda udharayaye tern
sochita ka uiiyma, Chandra, Surya Sakshi; dharti-mta,
guru, Buddhu, Dharma, Sangha, go-mata sakshi; Chaitya
sakshi." It means : "I am offering oblation to my dead
father on this day; all of you please come to accept my
offerings; witnesses are the moon, the sun, the earth, guru,
Buddha, Dharma, Sangha, mother cow, and the Chaitya".
All of the consanguineal relatives then bow down before
the pin&
to show their respect and offer coins. The
priest applies Sinha to the forehead of each of the partici-

* If it is the father who is dead the word 'Baya' is used
:and if mother, 'Maya' and if any other relative, the appropriate
term of the relationship is used.
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pating male members, the women helping themselves. The
priest then receives coins from each of them.
The pindm are then taken to the river and immersed
in it. After the completion of the pindo-offering the
ceremonial feast follows in the same manner as in the
case of Ghasu ceremony.
The Sraddlm is repeated on the completion of
forty-five days, six months, one year and two years. These
are respectively known as Latya, Kltuh Dakih and NidanTithi. Apart from these, there are monthly SraddhaP
for a year following the death. These are known as Lapya(n)Thuye-gu. These monthly Sraddhar are performed at the various Tijnhas and they have already been described elsewhere. From the thirteenth day onward the
chief mrurner observes Barkhi for a year. During this
period, Ge has to wear a white dress without linings.
When a Thukali dies, a special treatment is given to
the disposal of his dead body. His corpse is carried in a
procession in a sitting posture. The procession is accompanied by diEerent types of music befitting the
honour of a chief. When the procession is on the move,
coins are scattered and vermilion is sprinkled over the
bier on the way. All the members of the lineage group
accompany the funeral procession. A person who has been
initiated through the Burhu Junko is given a similar treatment on his death.
Though cremation is the only accepted mode of disposing of the dead, it is not without an exception. The Kusle
caste does not have the practice of cremation. They bury
their dead and deposit some salt in the grave. Burial
is also resorted to in the case of an abnormal death. Thus
a person who dies of small-pox or other epidemics is not
burnt but buried; infants not older than six. months are
given a burial. A girl who dies during her period of
Barha is buried inside the house as stated earlier.
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It is hard to say whether the Newars originally

practised the custom of burying the dead, though the
surrounding tribes - the Rai, and Lirnbu? the GurungJ
and the Tharu4 are known to have practised it. Some
hint is, no doubt, indicated of such a practice by
the narration of a tradition. A Jyapoo Newar from
Panga related a tradition which shows that they did
not cremate their dead. As the story runs, in the former
days when a person died in the Panga village, his corpse
was simply left on the ground at Bhajangal, the villagesite for cremation. During the night a Dnitya used to
come there with two clla(n)zcxzrs - one black and the
other white. With the waving of the white cha(n)war
the daitya would revive the dead person and make him
work for him. Then he would wave the black c,! , * ( n).roar
and make him again dead. Finally, he would cow-umethe
zorpse.
Once it so happened that a prince from Gorkha
visited the Valley and came to the village of Panga. A
girl of sixteen had died, whose corpse was lying uncremated. The prince rebuked the inhabitants of Panga for
not having the custom of cremation among them. Then
the prince was told about the Daitya who, it was believed,
would be enraged, were the corpse to be cremated.
The prince thereupon offered to kill the Daitya. He waited
near the corpse for the Daitya to come at night. When
the Daitya came, he was challenged by the prince for a
fight. In the fight the dnitya was killed. The prince
returned to his country. Since then the people of Panga,
it is said, started cremating their deads.
The above mentioned story only suggests that noncremation was once in existence among the inhabitants of
Panga. It, however, does not show that burial was
a practice in vogue in the former days. Although nothing
positive can be said about the earlier practice of burial,

there is some further suggestion as shown by the burial
of the bones. Referring to the numerous chaityar of
Kathmandu, Dr. Oaldfield%bserves : "Some of these are
dedicatory, but the grcat majority of them are of a funeral
character, having been erected to the memory of the
deceased". Such funerary monuments are not erected
now-a-days, though fragments of the bones are interred in
a cl~aityaof sand and Sraddha is performed to them as
already stated.
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6. C A S T E

ORGANISATION

is the principal basis of social hierarchy among
the Newars. Irrespective of whether an individual ii
the follower of Buddhism ( Buddha-margi ) or Hinduism
(Siva-margi), he must be born into his caste. Caste cuts
across religion and brings both the religious sections of
the Newars under one single scheme of hierarchy. In
theory the Newar caste organisation is based on the same
Hindu principle which stipulates the five-fold division of
society, headed by the Brahmin and to b e followed in
order by the Kshatriya, the Vaisya, the Sudra and the
untouchable. I t represents the iormer Hindu society of
the valley of Kathmandu, which has, however, become
nlociified through the historical process covering a span of
several centuries.
Though we hear of Varna and 'Jati' from the very
early times, it is only in the 14th Century that caste
was organised on a uniform basis in Nepal. It was
King Jayastithi Malla who, with the help of five Brahmins
from the Indian plains, organised the society of the
Valley into four Varnas and 64 castes1 on the basis of
hereditary occupatioi~s and geneologies. Brahmins were
divided into three classes - Pancha gauda, Panch-dravida
2nd Jaisi. T h e last mentioned caste was held to be not
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sacred. The Sudras were divided into two main divisions - Jyapoo with its 32 sub-divisions and the Kumhal
(Potter) with its four sub-divisions. Three castes were
allowed to carry swords, wear the sacred thread like the
Brahmin2 and observe ten rites ( Samskaras )3. These were
the Patra Vamsa Thakut,4 the Thakuri and the Thakur
and they were clearly of Kshatriya order along with the
royal Mallas themselves. The Joshi and Achar, though
allowed to wear the sacred thread, were enjoined to
marry the Shresthase5 Therefore they were of Vaisya
status with the part privilege of Brahmin. There were a
number of artisan groups between them and the Jyapoo.
Below the Jyapoo came in order several castes of unclean
order to be followed by the untouchable group.
While making such gradations, hereditary occupations, marriage circles and ceremonial purity were the
primary factors which governed the decision of king
Jayastithi Malla who relied on the Hindu law books as
the ultimate source. The priestly order of the Buddhists,
Vandya or Vare was recognised as of the status of sanyasi and as the descendant of Brahmin and Kshatriya
Buddhist monks who abondoned their vow of celebacy to
become family-men.5a
These various castes were enjoined to follow some
specific rules pertaining to occupation, residence, dress,
house and a number of social and ritual matter^.^ And
there were some additional rules to be observed by the
low and untouchable castes as a mark of their unclean
stat~ses.~
With the conquest of the Valley in 1769, the leadership for preserving Hindu traditions in Nepal passed on
to the victorious Gorkhas who looked down upon the
vanquished, recognised their own Brahmin and Kshatriya
orders and created a double order between them and the
F'aisya, to be accorded to two mangloid tribes - Gurung
and Magar, who formed along with them the military
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castes of Nepal. Though on secular grounds, the higher
castes among the vanquished who spoke Newari and
followed the Newari cultural traditions, were recognised
as the Nepalese counterpart of the Indian Vaisya, they
were considered ceremonially as Sudra owing to their
traditional practices relating to dietary, marriage ancl
divorce. Some of the specific grounds which influenced
the attitude of the Gorkhas toward the natives of their
newly acquired territory included the use of liquor ancl
buffalo meat both for ritual and domestic consumptio~l
and the privilege of Newar women for divorce and remarriage. These are still the fundamental grounds on
which the Nepali speaking group distinguishes itself from
the Newars. On the whole the Newars are treated by
Gorkhas as of one caste in relation to themselves. When
we take into account the broader Hindu society of Nepal
as led by the Gorkhas, the different ethnic groups in
order of their social statuses include: Upadhya Brahmin, Kumai Brahmin, Jaisi Brahmin, and Deva Bhaju
Brahmin; Kshatriya groups - Thakuri, Chhetri (former
Khasa) and Khatri; double order - Magar, Gurung; Vaisya
- Newar high castes; Sudra - Limbu and Rai, lower caste
Newars, Sunwar, Murmi, Tharu; Untouchable - Parbatia
or Nepali-speaking untouchables and Newar untouchables.
As far as the internal caste organisation of the Newars
is concerned, there are numerous castes and sub-castes.
They are differentiated from each other on the basis of
their hereditary callings and restrictions on food and
marriage. Normally, a person lower in caste accepts food
and a wife from the caste above him though it is not the
other way round. But a person of higher caste can keep
a woman from the lower caste as wife as long as the woman
does not belong to the untouchable group. Children born
of such women either take an intermediate caste position
between that of the father and mother or belong to the
caste of the mother. Such an issue is designated in Newari
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as Lava. A lower caste wife, however, does not enjoy the
ritual and social position as is accorded to a caste wife.
She is neither allowed to enter the family kitchen nor
admitted to the worship of the lineage-deity of her husband.
For all ceremonial purposes she and her children are outside her husband's lineage-group.
A person found guilty of keeping an untouchable
concubine is permanently degraded to the caste of the
woman. During my stay in the Valley, I came across a
person of the Buddhist priestly caste, who was reported
to have become a Pore by keeping a Pore woman.
Regarding food the Newars observe three criteria of
restriction for making caste-distinctions. I t is the ritual
consideration of food which should be taken to govern
the caste distinctions and not the food in its secular
aspects: For people of the different castes freely take
their meals in modern restaurants and hotels of
Kathmandu. From the ritual point of view, as regards
food, we can distinguish three groups. The larger group
or the smoking group the members of which can smoke
from the same Izookka; the inner group or the feast groups
the members of which can eat together at a feast0 in
which a special kind of meat dish, Thaltl~aZeis served;
and finally the innermost group or the rice-group, the
inembers of which, can eat boiled rice touched by each
other and can also enter the kitchen. This group consists only of relatives. Whenever we speak of interdining
among the Newars, we have to bear in mind these
distinctions clearly.
The following scheme of caste hierarchy is generally
accepted in the Valley or Kathmandu. However, it may
be remarked that from the view-point of a particular caste,
it may be disputed. The reasons for the present gradations are amply given while dealing subsequently with the
ethnographic descriptions of the various castes.

The Newars
NEWAR CASTE-HIERARCHY
Hindu Newars
I. PRIESTLY
CASTES

11. HIGH CASTES

Buddhist Newars

Deva Brahmin

I

I

Vanra or Bare

Chhatharia Shrestha
Panchtharia Shrestha

I
111. UPPER LOWER
CASTES

Gubhaju or Bajracharya

{

I

Phari-Jya~oo

Udas

1
Hale (or Guala)

}

I

IV. LOWER ~ a t h u - N a u - ~ h o o s a - ~ h i t r a k a r - ~ h h e e p a - ~ a n d h a r - K O
CASTES
or
or
or
or
(Mali)
Pu(n) Ranjitkar
(Salmi)
\
V. UNCLEAN
CASTES Du(n)yeeya(n) - Balami - Sanga or Sangat

1

1
I
Kasai
1
Kusle (or Jogi)
I
Pore - Kullu
I
Chyame
1
Hara Huru
Bha

t71.UNTOUCHABLE
CASTES

Note

Castes on the same horizontal plane are regarded
as of equal social status.
:

By priestly castes we mean those caste-groups the
members of which can become spiritual teacher, G211'11
and Pzlro7litn and officiate in the Newar social and reli-
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gious ceremonies. Of such sacred castes, there are hvo
- Deva Bhaju Brahmin priest, and the Buddhist priest,
Vanra.* The former ranks higher than the latter. This
helps us to distinguish them from some of the other castes
which fulfil some kind of priestly functions, but do not
enjoy the sacred status.
The Deo-Bhaju is the priest of the Sivamargi Newars.
It occupies the highest rank in the Newar social hierarchy.
Some of the appellations given to them are: Upadhya,
Rajopadhya, Deo-Brahmu and Guru-Baje. The term Rajopadhya is derived from their former role as the royal
priest to the hlalla Kings. Deo-Brahmin and Guru-Baje
both mean a spiritual teacher.
According to one of their traditions, as narrated to me
by a Deo-Bhaju, their ancestors came originally from
Kannauj. I t is said that first, they came to Simrawngarha
(in the tarrai), where from they were brought into the
Valley by the royal Mallas to act as their priest. One of
their ancestors, it is said, went to Western Nepal and
thus became the ancestor of the present Upadhya Brahmins
of the Gorkha community. At present they have three
exogamous gotras - Gargi of Madhyandini branch,
Kaushiki of hladhyandini branch, and Bharadwaj of
Tripurbara-Madhyandini branch. They are also split into
two endogamous sections - Deo-Bhaju and Lakhe. The
latter is considered to be progeny of Brahmin widows and
is socially inferior. Dr. Oaldfieldg had mentioned Upadea,
Bhaju and Lavarju as the three s~b-divisionsof the DeoBhaju. Such sub-divisions were said to be based on the
difference of occupations. The first section was the priest,
the second, spiritual adviser to the sick, and the third,
described as inferior Upadhya Brahmin who acted as the
priest to the lower caste. At present there are only the
above two sub-divisions.
Among the Brahmins of Nepal, the Deo-Bllajus do not
-.
-

*

It is proilounced ~m
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enjoy an equal social status with the Parbatiya Brahmins.
Toward them all the sections of Parbatiya Brahmins behave
like a closed community. The main ground for refusing
to accept the Deo-Bhaju into their fold is that they (DeoBhaju) are the priests to the Newars whose domestic ceremonies are similar to those of the Sudras. An additional
reason is purported to be the influence of tantrism on
them, involving use of liquor. The Deo-Bhajus also, on
their part, refuse to recognise the superior status of the
Gorkha Brahmins. On the contrary, they look down upon
them on the ground that most of these Brahmins do not
hesitate to work as farmers and that jn the i?~ajorit>.of
cases, they do not follow the profession of learning.
The Deo-Bhajus are at present a dwindling community. One of the Deo-Bhaju Brahmins gave me to understand that his caste found it hard to obtain a wife since
its population was small. It is now difficult for them to
adhere to the Brahminic restriction of marriage on seven
degrees of consanguineal relationship. The position would
have been better if marriage alliances could be effected
with the Parbatia Brahmins. The latter have so far declined to consider such a proposal. The only alternative left
open to the Deo-Bhajus now is either to lower down the
degrees of marriage restrictions on the mother's side or
start taking wives from the Newar castes below them.
Consequently, they have fallen back on the first alternative
and are said to have brought down the prohibited degrees
on the motl~er's side to three. It is even then hard for
a Deo-Bhaju widower to obtain a second wife. They
have formed a council to regulate their society. Scarcity
of girls of marriageable age has given rise to the practice
of exchange-marriage. It was stated by the same DeoBhaju informant that marriage was easy if a Deo-Bhaju
had a sister to offer in exchnge for his bride.
Next to Deo-Bhaju comes the Bajracharya who is an
orthodox Buddhist. His high status ranking next to Deo-
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Bhaju is recognised by all the Newar castes. It claims
descent from the ancient Brahmin and Kshatriya monks,
who were said to have been forced by Shankaracharya
to enter into family life.10 The fact that until half a
century ago it used to accept Brahmin boys into its castell
shows the recognition by it of the relatively higher status
of the Brahmin caste. Its caste Game is derived from the
Vajrayan sect of Buddhism and is distinguished by its
hereditary right to handle Bairn ( a Buddhist symbol of
thunderbolt ) and Ghanta ( Bell ) . An alternative term
Gubhaju indicates its priestly status; perhaps it is derived
from the term Guru-Baje. A Gubhaju by his failure to
undergo the proper initiation known as Aclza-Luigu is
relegated to the status of Buddhacharya who can do all
the priestly functions except the handling of Bairn and
Chanta. This not only shows that the right to become a
priest is determined by birth and by the initiation into
Acha-Luigu, but it also indicates that among the Bajracl~aryasthere is an inferior section arising from the failure
to undergo the initiation rite of Acha-Luigu. However
inter-marriage can take place between these two priestly
sections.
Next to Gubhaju or Bajra-Charya ranks the Vanra or
Bare (goldsmith and bronze worker). Though it is also
regarded as a sacred order, a Bare cannot be a
priest. Another term used for this caste is Sakya \7i~71u
~vllichis derived from the fact that originally its ancestors
were the followers of Sakya Sinha (Guatama Buddha).
This term is more currently applied to Vanras of
Patan. This caste is differentiated from the Gubhaju only
11). reason of the latter being the priest. Although in
theory the Gubhaju and Vanra can freely interdine and
intermarry, I am told that the former marries the latter's
girl, but does not reciprocate.12 Dr. Oaldfield13 has
recorded nine sub-divisions of this caste, including the
Rnjra-Charya or Gubhaju. But many of them were on
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enquiry found to be non-existent. Rather say, people are
not aware of them at all. Thus it appears that with the
disappearance of their hereditary callings such sub-divisions
have either merged themselves together or become extinct.
As a cultural group the Vanra l ~ a sthe closest affinity
with the Udas caste which ranks below it when the
Buddhist castes are taken separately into consideration.
Oddfield14 had mentioned that the Vanra did not interdine with the Udas. The tradition among the Vanra and
Udas, however, does not substantiate the above remark.
This writer's own enquiry revealed that the Vanra ancl
Udas used to interdine, but this was followed by a long
break owing to the closer spiritual association of the latter
with the Tibetan monks. The demand by the Udas that
the Vanra should interdine with them was going on during
the present writer's stay in the Valley. Such a demand
was based on the ground that the Vanra had always dined
with the Udas in the past. The long standing dispute
came to an end through the intervention of a Bajra Charya
who was then the Private Secretary of His Majesty the
King of Nepal. The Vanra now interdines with the Udas,
it is reported.
Below the priestly castes come the three caste groups
in order of their social statuses. These are the Chhatharia,
Panchtharia and Udas. The Chhatharia call themselves
as the higher Shresthal5 to distinguish themselves from
the Panchtharia who also assume the surname of Shrestha.
If the Vanra priest is excluded, the Chhatharia caste
occupies the second order analogous to the second order
of the Hindu society. This group comprises Inany subdivisions claiming diverse ethnic origins. It includes a11
the former Kshatriya and Vaishya Newars whom Hodgson
had placed above the Shresthas. All these sections eat
food cooked by the Deo-Bhaju Brahmin but do not accept
foocl from the hands of the Vanras, though the latter are
accepted as priests by many of their sections who are
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Buddhists. They intermarry and interdine, but do not
accept food or a wife from the Panchtharia caste which
ranks below them.
How the term Chhatharia came to be applied to these
people is difficult to ascertain. One of the members of
the Chhatharia caste told the writer that this term was
derived from the occupation which they followed in the
past. 'Chha' means in Nepali six and 'thari' means counsellor. Therefore, six-tharia refers to the siu counsellors
in the court of hlalla Kings and to them is attributed the
ancestry of the Chhatharia Newars. It is also suggested
that the term is derived f&m the term Ksl~attrias applied
to the second order of Hindu caste. In the olden days of
hlalla Kings, there was, as mentioned earlier, definitely
a Kshatriya order apart from the Royal Mallas themselves.
Traces of this caste can still be found in the present Thacoju-ju, Amatya and Rathor clans falling under this head.
The Chhatharia Newars are split into a number of subgroups. These are (1) hlalla, ( 2 ) Thaco-ju-ju, ( 3 ) Joshi,
( 4 ) Achar, ( 5 ) Pradhan, ( 6 ) Amatya, ('7) Raj-Bhandari
and ( 8 ) Munshi or Kayastha. These sections interdine
and intermarry among themselves.
The hilallas claim to be the descendants of the former
Rlalla Kings of Nepal. Formerly, when they were the rulers
of the Valley, they were acknowledged as Suya-Vainsi
Kshatriya. Prior to their advent in the Valley they were
known to have flourished in the western part of Nepal.
In one of the inscriptions of Lichhavi King Alan Deo of
Nepal, hlallas are mentioned as inhabiting the West of
the \'alley across the river Gandaki,l6 and as having been
defeated by the folmer in a battle.
hiallas were known in India from the very early
times. hlanu makes an allusion to them along with Nichhavis ( Lichhavis ) .I7 Kautilya (400 B.C. ) describes them
as a group of petty rulers.18 Levils identifies the present
hfale-Bung in Western Nepal with hlale-Bhumi (place of
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Malla) from where they appear to have migrated to the
Valley of Nepal. The Nepali speaking Malla subcaste
may not perhaps be different in blood from the Newar
Malla group, which however was merged into the Newar
community.
At present the Newar Mallas are very few. For a
long time they were said to have refused to intermarry
with the other Chhatharia Newars and to have retained
their Kshatriya status. But later they went the same way
as their predecessors, the Lichhavis and the Thakuris,
and are now bracketed along with the Newars.
Thaco-ju-ju means Thakuri King. I n Newari the term
'ju-ju' is applied to designate a King. This appellation
accords well with the claim by the Thaco-ju-ju sub-caste
as the descendant of the former Vaishya Kshatriya Kings
of the Valley. During the reign of the Mallas they continued to exert powerful influence on the politics of the
Valley. With the fall of their masters they lost even the
small glories which were left to them since the days when
they ceased to become the kings of the different principalities in the Valley.
The Thaco-ju-ju sub-caste is mostly found in the
towns of Bhaktapur, Patan and Kathmandu. In Kathmandu town their principal concentration is at BhimsenThan and Thamel. They are very few in number. Their
association with the local festival of Bhimsen has been
noted elsewhere. It is probable that their original home
was in Do-Lakha from where, as the tradition tells, they
moved into the Valley bringing with them the cult of
Bhimsen.
The Joshi section (Astrologer) of Chhatharia is partly
Brahmin and partly non-Brahmin. Its hereditary occupation is to expound the 'shastras' and assist the Deo-Brahmins
in all ceremonies and religious activities of the Newars.
It may be mentioned that Hodgson and Oaldfield both
agree in assigning them the rank of Vaishyas20. Hamilton

Caste Organisation

157

describes them as the progeny of a Brahmin and a Newar
female, and terms them as Jaisi21. Their own tradition,
as was reported to me, however, describes them as the
descendants of Brahmin widows. A tradition in support of their similar origin is also claimed by the Jaisi
Brahmin of the Gorkha group. This writer found in the
llilly regions on the Western extremity of the Valley a
large population of the Nepali-speaking Jaisi Brahmin
which belongs to the Gorkha group. The identical traditions of origin of these two different communities suggest
sonle affinity between them. The present differentiation
between them may be accepted with due caution €0 be
the result of assimilation of one group into the Newar
culture, and the other into the Gorkha culture. We have
already noted a similar branching off of the former Mallas
into two different cultural groups, the Gorkha and the
Newar.
Likewise, the Achar or Achaju also claims originally
to be Brahmin. It is said to have been degraded following the acceptance of non-Brahminic ways of life and
intermarriage with the Shresthas. According to their
religious avocation, the Achar is divided into a ) KarrnaCharya, ii) Bhootacharya, iii) Pitha-Charya, and iv)
Guruva-Charya. All of them are associated with esoteric
cults and are mostly concerned with the worship of various
types of SI~aktideities. Tradition asserts that they came
with the Karnatic prince Nanyadeo (about 10th Century)
to Simrawn Garha. When Hari Singh Deo, a descendant
of Nanyadeo, brought goddess Talleju into the Valley, he
is said to have brought also his priest, the Achar, who
perhaps lost supremacy later with the fresh importation
of Panch Dravida and Panch Gauda Brahmins by the
hlalla Kings in the 14th Century. The fact that their
priestly services are still indispensable in every Hindu
Newar ceremonial goes to suggest that, as in the case of
the Joshi, the Achars were superseded by the later
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Brahmins. It may be mentioned that the Gorkha Brahmins have also an Acharya clan among them and the
drfference between them and the Newar Acharya may be
merely a matter of purity in blood.
The term 'Pradhan' speaks of their past role as counsellors in the court of Newar Rajas. Members of this
caste assume now-a-days the surname of Pradhan or
Pradhananga. They, however, refuse to recognise the
Newars of similar surname from Darjeeling as their equal
on the contention that the latter are not pure-blooded since
it is the practice in that place to assume the title of
Pradhan by all the Newars. The Pradhan is divided into
Sivamargi and Buddhamargi and about fifty Buddhamargi
Pradhan families are still to be found in the Thamel tole
of Kathmandu. Religion, however does not constitute a
bar to intermarriage between these two sections.
The term Amatya is said to owe its origin to their
former occupational status as ministers and army generals
in the days of Newar kings, when people of this class
occupied the sixth rank in the Kshatriya order. Some of
the present Amatya people claim to be Rathod Rajput.
Persons of this section are mostly traders, government
servants and teachers.
Raj Bhandari derives its name from their hereditary
occupation as store-keepers in the days of Newar Kings.
They used to act and still act as cooks at the Talleju
temple. In the former days they were given the status
of Vaishya. Their ancestors are said to have come with
Hari Singh Deo as stewards of goddess Talleju.
The Munshi claims to have been descended from the
Kayasthas who were brought into the Valley as scribes.
A large number of them are still reported to be living in
the vicinity of Bhatgaon where they are known as Kasaju or Kayastha. They generally prefer to be employed
in Government services. It is the only caste among the
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Newars in whose wedding the bridegroom must accompany the marriage-procession.
The above Chhatharia sub-castes of Newars are split
into numerous clans. It is not possible to give all their
clan names. The present writer could collect a few clan
names which are as follows :
hlhaske ( Giver of mass pulse ) ;
Kasu-Ju ( Kayastha ) ;
Chipalu (salt and ginger);
Phai (giver of ram);
Kailha;
Raj Lawat;
Gonga ju (hen);
Bij Kuchha (place of the house);
Lakhe (demon);
Khau (cold);
Basi ( five-hooded snake ) ;
Sain-ju ( Bhotia ) ;
Chakhu(n) ( a bird).
It can be seen that the few clan names we have are
cf many types. Some of them are based on occupation,
some indicate ethnic inter-mixture, while others are the
names of objects, chiefly relating to various kinds of food.
All the above mentioned Chhatharia Newars are entitled
to wear the sacred thread (Janeo).
It would be interesting to compare the present Chhatharia Newars with the group of castes which ranked as
,the high castes during the 15th Century. This will help
11s to know 'the former .status of some of the present
Chhatharia Shresthas. In the historical list of King Jayastithi Malla, the high castes were graded in the following
order22 :
1. Thakur (Probably it
3. Joshi;
referred to the hlallas 4. Bharo;
5. Shrestha;
themselves ) ;
6. Amatya;
2. Thakun;
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8.
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Kayastha;
11. Karma Charya;
Patra Vansha;
12. Shiva Charya, and
Thakut;
13. Pitha Charya.
Gubhaju Charya;
Of these, the first, second, fifth and seventh were clearly Kshatriyas of different gradations. Joshi, Bharo, Shrestha
and the different types of Acharyas and Kayasthas were
non-Kshatriyas. Now the amalgamation of all these
diverse people into a single endogamous body is the result
of historical process. That these people were migrants
from India is confirmed by their traditions. With the
shortage of women among them, they perhaps had to
marry women from the lower ranks. After a period
of time they became one single status-group.
The term Panch-tharia is of recent innovation and is
employed to designate a group of Shresthas who are not
considered pure-blooded. Under this caste Hodgson23
included many sub-castes which were said to be of mixed
progeny. He noted that there were 14 sub-divisions
including the Shrestha proper, and he ascribes the orgins
of these to the various unions of Brahmin, Kshatriya and
these to the various unions of Brahmin, Kshatriya and
Vaishya. Hamilton24 noted three main divisions, namely,
Siva, Bagul and Swal. At present there are innumerable
classes among them. They include various classes who
are the descendants of the Chhatharia Newars by union
either with the Shrestha or the lower caste women. There
are also the Joshi and Achar sections among them and
they are the descendants of the Chhatharia Joshi and
Achar fathers and lower caste mothers. The tradition that
the Newars have descended from the Nairs of Malabar,
who were Brahmaputra Kshatriya is more ~ o p u l a ramong
them.
These Panchtharia Newars have numerous class names
which are derived in the majority of cases from the names
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of the different kinds of food. Some of the clan names
collected by the present writer are as follows :
1. Shrestha
11. Dhau (Curd)
2. Bhaju
12. Duwal
3. Deya-ju
13. Tepah
4. Naya-ju
14. Dhau-Bhani
5. Sakha-Karmi
15. Singh
6. Sya-baji ( a kind of
16. Nhya-Chhola
17. Wa (cake)
flattened rice )
7. Chhoyala ( a kind of
1 . hlhukha ( hlushroom )
meat preparation )
19. Makah ( Monkey)
8. Pai(n ) -Baji (another
20. Themi-Shrestha
kind of flattened rice)
21. Joshi
22. Chhipi
9. Bhuti (anotber kind
23. Achar
of meat prepartion )
10. Haku Masya (a variety
?A. Mulmi
of paddy)
25. Baide ( physician )
Of the above, the status of Themi-Shrestha and Chhipi
is disputed. At times they are denied the rank of a
Shrestha. It may be mentioned that Hodgson had placed
the Themi Shrestha even below the Jyapoo and Pihi and
described them as an offshoot of the latter.25 Their own
tradition of origin ascribes them to have come from DoLakha (East of Valley). The comparative higher social
positioil now enjoyed by the Themi-Shrestha since the
days of Hodgson indicates how the rise in economic status
has led to a corresponding rise in their social status.
There is a lot of confusion among the various subqroups of the Panchtharia with regard to gradations of
social status. Unless marriage alliance is established
none of these interdines with the other. The social gradation is observed according to the caste of the mother.
In this respect the Shresthas have adopted the Parbatia
rule of descent under which the mixed progeny is given
an intermediate caste status, instead of relegating its caste
\
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to that of its mother, as is the practice among the majority
of the Newars.
Another group of the high caste Newars is the metalworking caste called Udas. The term Udas is sought to
be explained in a variety of ways. It is taken to mean
Upclsak or householder. It is said that when the Vanras
were ascetics, the Udas were the people who represented
the Buddhist sectidn of the highest caste in the Valley.
It, however, now includes a variety of people fused into
one through many centuries of intermarriages. The main
characteristic of this caste is that its sub-groupings are
purely based on hereditary callings.
The Udas do not recognise that they rank lower than
the Shresthas. I n fact they claim that they fire on a par
with the Chhathari~~,
thus claiming even ;I higher stntlis
than that of the Panchtharia. As between thc Pnnchtharia and this community there is complete restriction
imposed by both sides on interclining and inter~narriage.
But it is reported that the Udas accept into their castefold n mixed progeny of their women by Chhatharia men
and eat food cooked by such progeny, while there is no
reciprocation from the other side.
The Udas are mainly concentrated in the town of
Kathmandu; sparsely found in Patan; and not a t all in
Bhatgaon. The chief localities which they inhabit in
Kathmandu town are: Nardevi, Asan, Ithum Bahd, hlanltole, Mahacleo Loni, Te-Bahal and Kel-tole. Each of
these toles is occupied by a particular sub-division of them
and represents the early colonisation of the different artisan
groups before their amalgaination into Udas caste.
The following are the present sub-divisions among
the Udi~scaste :
: Trader and merchant,
1. Tula dhar
: Trader and Merchant, chie2. Vania
fly dealing in spices.
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Wood worker and housebuilder.
4. Marhi-Kanni
: Confectioner.
6. Tava or Tamrakar
: Worker in copper, brass,
gold and silver.
6. Loh ( n )-Karrni
: lf'orker in stone and ivory.
7. Awa
: Brick-ant1 tile-maker.
8. Kansakar or Kasa
: Worker in bronze.
All of the above sub-divisions can freely interdine
and intermarry and have a great group homogeneity.
These terms which are used to designate the sub-divisions
are also used as surnames and are indicative of their traditional occupations. About a century ago Brian Hodgson26
mentioned two more sub-divisions of them. These were
Sirha-Khow ( Red lead-maker ) and Kotaju ( Door keeper ) .
I could not, however, come across these two sub-divisions
in the contemporary Newar society of the Valley. Such
professions can be followed by any person and do not
denote any particular caste or sub-caste.
None of the present Udas sections recognises the
Tamot (Tamsakar) of Patan as Udas on the ground that
the latter eat chicken while the former do not. The Tamot
of Patan, it is said, came from hlathura and are also credited by tradition with the construction of the famous
Krishna hlandir of that town.
The Udas are a wealthy people, engaged mostly
in trades and metal-work. One significant point to note
about their trade is that it is mostly with Tibet. They
very rarely get out of the Valley for trading purposes,
vxcept to the above mentioned country. Although the subdivisions of Udas indicate occupational groupings they
are no longer confined to their hereditary occupations;
they take to all sorts of secular professions. On the other
hand, many of the occupations, excepting metal-work,
are followved by other Newar castes also. For example
hlarhi-Karmi ( Confectioner ) , Sikarmi ( Carpenter ) , AwaZ7
:
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(brick-maker) groups are also to be found among the
Shresthas and Jyapoos and also among several other Newar
castes.
As to the origin of Udas caste, there are many versions
of tradition. One of these tells that originally it constituted the group of those nine families which refused to follow
the caste system. Of such families, there were seven of
the Shrestha and one each of Kow (black-smith) and
hlalla. Another version states that the mixed progeny of
a Vanra by union with a Tibetan woman was given the
rank of Udas. Even to this day such progeny is included
in the Udas caste. This may perhaps explain the tradeconnection of the Udas with Tibet. But not all the subdivisions among them may havz been in the beginning
the result of such wedlocks; for the different hereditary
callings followed by its different sections suggest amalgamation into one group of diverse artisan castes who had
perhaps migrated from India in the remote days and who
had accepted Buddhism. The tradition of origin of the
Tamot of Patan town affords a further clue to this. Again
the historical list of castes drawn u p during the reign of
King Jayastithi Malla in the 14th Century shows a Hindu
section of Tamot side by side with the Buddhist one,
although this section is not mentioned in their respective
periods by Hodgson and Oaldfield. Such Hindu Tamots
used to employ Brahmin, Joshi and Acharya as their
priests.28 The Patan Tamots were probably Hindus as
shown by their connection with the Krishna Mandir. They
might have for a long time been unabsorbed into the Udas
group owing to the difference of religion between the two
sections.
K.P. Chhattopadhyayzg regards the Udas and the
Vanras as people of the same blood, differentiated from
each other only by virtue of their migration in different
periods of history. H e thinks that the Udas were the
descendants of the earlier immigrants and are of mixed

blood; and the Vanras, the later people of purer descent.
H e rejects H.P. Shastri's views30 that the Udas are the
descendants of the householder class ( grihusthas ) from
which the former Bandya clergymen used to be recruited.
Chattopadhyay's hypothesis is based on the ground that
if the Bandyas were recruited from the Udas caste it
scarcely seems possible that on their own downfall they
would. succeed in forming a rigid group separated from
their friends and relations, the Udas. For he thinks that
the only difference between the Bandyas and the former
grihasthas ( householders ) was in their celibacy and religious life. Once the rules grew laxed and the monks
lapsed from their vows such a bar would disappear. He,
therefore, suggests that apart from the Udas, there must
have been a different class of householders, probably of
high status from which the monks used to be recruited.
Between these, there could not have been any difference
except the limits imposed by monastic rules. With the
growing abandonment of the vow of celibacy, he says,
these also must have disappeared; and in all probability
the former householder class has been amalgamated with
the Bandyas. From the above argument of Chattopadhyay,
two basic points emerge. That there was in the remote
time a householder class which has now merged itself
with the Vanras; and that the Udas were the earlier immigrants who were unaccompanied by their women-folk and
got mixed u p in blood. But these views do not seem to
be substantiated at least by the present conditions obtaining in the Valley. If there would have been a separate
householder class, apart from the Udas, from which Buddhist monks used to be recruited, there would have been
no doubt amalgamation of this class with the monks
after the lapse of the vow. Such an amalgamation would
have resulted in the two types of residence now owned
by the Vanras - One, the monastic type now called the
Bahal and the other, non-monastic type, to represent the
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ancestral homes of the former non-Udas householder class.
Looking at the present residential condition of the Vanras
and Udas, I find to the best of my knowledge that the
former mostly live inside the 'Bahals'. The few Vanras who
have their residences outside the 'Bahal' claim that their
ancestral residences lay inside the 'Bahals'. Some extraneous
circumstances had, however, made them to move out. But
once in a year they are reported to go to worship
their Aganuzs (Kul deity) in the Bahals which had
belonged to them once upon a time. If we accept this
fact we have to take it for granted that the Vanras had
always been living in the Bahals. This is a situation
which cannot be explained by the hypothesis put forward
by Chattopadhyay. Besides such residential consideration,
we know that every Vanra boy has to undergo the initiation ceremony of 'Bare-Chhwi' which preserves in itself
the old memory of the Vanras being ascetics. The current
festival of feeding and honouring the Vanras also speaks
against the former existence of - a non-Udas householder
class. In this festival, it is the members of the Udas caste
who have to mainly play the host, representing the householder class. When these facts are taken into consideration together with the current practice of calling the Udas
as Upasak or housel~older class, we are led to conclude
that probably the present Vanra section is n ~ the
t result
of the amalgamation of the former householder class with
the degraded monks. The Udas may, therefore, be regarded as the former householder class. The claim by the
Udas caste that the Vanras are traditionally bound to interdine with them affords an addition1 evidence. And the
Vanras never refute such a claim of the Udas.
Next to Udas ranks the Jyapoo, a cultivator caste,
which, however, claiins a higher status than the former.
The term Jyapoo is compounded of two terms - 'Jya'
which means work and poo meaning a variety of paddy
known as tauli paddy. It is said that in former times
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only 'tauli' paddy used to be cultivated in the Valley.
The term Jyapoo is now applied to a large section of
Newars who constitute the predominant agricultural population of the Valley. They are seldom found outside the
Valley of Nepal. They are also known by such appellations as 'Kisan' and h4aharjan. This caste is regarded
as the upper caste Sudras from whose hands the castes
ranking above them do not accept cooked food. Their
low status is also supported by the historical list of castes
drawn up by King Jayasthiti Malla in which they have been
mentioned as Sudra.
But though ceremonially the Jyapoo is ranked as
Sudra, it is the main source from which the new subcastes of the Shrestha are recruited. A Jyapoo, when he
is rich, assumes the title of Shrestha; he marries into some
poor Shrestha family; and after the lapse of a certain time,
his family and descendants emerge as the pure Shrestha.
The origin of the Mathema sub-caste of the Shrestha is
repcrted to be thus.
The Jyapoo people are at present split into Sat-Sudra
and Asat-Sudra. The Sat-Sudra refers to the Hindu
Jyapoos of Bhaktapur, while the Asat-Sudra includes the
Buddhist Jyapoos. The former is also known as Sn7a. The
Sat-Sudra Jyapoos of Rhaktzpur refuse to interdine and
intermarry with the Jyapoos of other regions, the
reason being that the Buddhamargi Jyapoos eat food
cooked by the Vanras in addition to their low profession as
palanquin-bearers. Apart from these divisions based on
religion, the Jyapoos have at present among then1 the
follo\ving sub-divisions: i ) Suwal, ii) Kumhal, iii) Dungol,
iv) Gua or Gual or Hale, and v ) Pihi or Pahee. The Suwal,
as already stated, is found in the Bhaktapur area; the
Kumhal is scattered all over the Valley. The latter is
again divided into two groups viz., one which makes red
earthenware and the other, black earthenware.
The tei-m Dungol is mainly applied to the Jyapoos of
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Patan region. These people are also known by the alternative term Maharjan. The Gaula is found principally in
Thankot, Boshan, Macchegaon, Mata Tirtha, Kirtipur,
Chaubar and Patail towards the south of the Valley. In
Kathmandu these people are known by the appellation of
Hale. The Hale is divided into two groups - Sa-pu ( Cow
milker) and Me-pu (buffalo milker). I t is interesting to
note that their chief concentration is in Thankot which
figures so much in the traditional history of the Valley as
the capital of ancient cow-herds. The Pihi or Pahee is
also known as Pahari. They have almost disppeared from
the Valley of Kathmandu, and said to be in good numbers in the southern hills at Boshan and Chalikhel. Although Hodgson states that this sub-caste claims to be the
original J y n p ~ o , ~itl is at present regarded to be inferior
to the other sections of Jyapoos.
All the sub-divisions of Jyapoo intermarry and interdine with one another, subject to earlier remarks in respect
of the Bhatgaon Jyapoos. Further, it may be noted that
on enquiry several Jyapoos of Panga informed me that
they do not intermarry or interdine with the Kumhal
(potter) section which makes black earthenware, though
the maker of red earthenware is not regarded as inferior.
Hoclgson had noted in his time, numerous occupational
groups among the Jyapoos.32 Most of such hereditary
occupations were associated with Matsyendra Nath. In
such functional capacities the Jyapoos of Patan are still
known. But they remain Jyapoo from all points of view.
The Jyapoo caste is followed by a group of parallel
castes, all of which may be regarded as standing on the
same social plane. Each of these castes is a different
world by itself as marked by endogamy and restriction
on interdining. They, however, smoke from the common
hukka but use their own respective 'nalis' (pipes). All
of these castes can accept cooked rice from the hands of
the castes upto Jyapoo and progeny born of their women
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from union with men of a caste superior to them are
accepted into their respective caste-folds, including the
child's mother's.
Hodgson had termed these parallel castes as 'Ektharia'
and had included 17 caste-groups under it.33 My own
enquiry, however, reveals only seven caste-groups of such
parallel standing. These include: Gathu, Nau, Khoosa,
Chitrakar, Cheepa, Manandhar and Kow. The rest of
the caste-groups of Hodgson's list have partly disappeared
and partly come to occupy different ranks in the Newar
social hierarchy. The Poolpool, Koona and Yung-Kurmee,
Tatee, hloosa, and the Bow are not known now in the
Valley of Kathmandu. On the other hand, the D u ( n ) yeeya ( n ) ( Dooyn or Laemoo or Putwar of Hodgson ) and
the Bha or Bhat rank lower, while the Goa, as already
seen, enjoy equal status with the Jyapoo.
Of such parallel castes at present, the Gathu derives
its name from its hereditary occupation as gardener and
flower-supplier. It is also known by the appellation of
hlali. hlembers of this caste are to be mostly found in
the town of Kathmandu at Kalimati, Te-Rahal, Bhyakacha tole and Wotoo tole. They are comparatively few in
numbers in the Patan and Bhatgaon areas. Even to this
day their principal occupation is to deal in flowers. In
caste-rank they claim a position on equality with the
Jyapoo, though the latter does not recognise such a claim.
Ritually, they are associated with the festival of Bhadrakali as described in the chapter on Religion and Festival.
The Nau or Napit is the barber caste and an indispensable functionary in relation to the castes u p to the
Jy apoo. The ritual of Lusithike-gt~ ( purificatory ritual
of cutting the nails and colouring the toes of
females) is performed by this caste. The Nau still preserve the memory of having migrated from the 'Madhyadesha' (north India) in the early past. They claim for
themselves a higher social status than the other parallel
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castes on the ground that they do not attend to the ritualcutting oi nails of these castes. Though Hodgson
has stated that the Nau employed the Brahmin priest,34
now-a-days they are Buddhamargi and are served by the
Gubhaju priest.
Another caste of the 'Ektharia' status is the Khoosa.
This term is an abbreviated form of Khoosal. An important function of this caste is to render priestly services
to the Kasai caste. Hodgson had noted four more subdivisions under the term K h ~ o s a . ~Of~ these, the Kuta
(navel-string cutter) is now little known; the Teepah or
Teppye (as known a t present) are few in number and
they sell 'palung' ( a kind of leaf-vegetable) on the Magh
Sankranti; the Gnai-Gubha has totally disappeared; and
the Bala is perhaps the present Balami who, however,
takes a rank on a par with the D u ( n ) -yee-ya ( n ) .
The Chitrakar is the painter-caste among the Newars.
Beside painting the figures of Bhairava and other
religious objects, they also paint houses and temples. They
are said to have descended from a Udas mother and
a lower caste father. They are known by the appellation
of Pu(i1) and are in the process of extinction. Their number is inore in Bhaktapur than elsewhere. The important
ccmn~uniiy-functionwhich they fulfil is to repaint the
masks of gods and goddesses during the annual festivals.
Their declining hereditary occupation is driving them to
take to any type of occupation which would afford them
some means of livelihood.
The Cheepa are numerous in the town of Kathmandu.
The term Cheepa is derived from the occupation of printing the cloth called, Cheepn. This caste is also known as
Ranjitkar which means 'dyer of cloth'. Hodgson describes
this caste as the dyer of blue cloth as distinct from the
Bha caste, dyer of red cloth. Ncw-a-days, however, they
do not restrict themselves to dyeing in blue only. They
are also engaged in a variety of secular occupations as
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doctors, government servants, shopkeepers and agriculturists.
As regards caste-organisation, the Cheepa is said to
have had formerly their 'Nayak' (Chief) who used to settle
disputes among them. They have now formed a Cheepa
Sangh, an association to effect reforms in their community.
In religion they are Buddhist and employ a Vanra for
priestly functions.
The hllanandhar or Salmi or Saimi is the former oilpresser of the Valley. The people of this caste are
numerous in the regions of Kathmandu, Kirtipur and
Bhaktapur. In the first mentioned region their original
locations are to be found round about the palaces of the
former Newar Raja. Their caste-name is derived from
their hereditary calling of oil-pressing. 'Sal' means oilpressing machine and 'mi' means owner. In each of their
localities they had a 'Sal' which used to be run on a cooperative basis and these 'Sals' though now in disuse, can
still be found at many places.
It is alleged that formerly the hlanandhar or Salmi
was not a clean caste and hence water could not be
accepted from their hands. But in the days of hlaharaja
Jung Bahadur, the Salmis were raised to the rank of clean
caste as a reward for their assistance in the Nepalese
expedition into Tibet in 1558.36 The Manandhars, however, deny that they were formely an outcaste. I was
given to understand that once a small child in Bhatgaon
accidentally got crushed in the 'Sal' without the knowledge
of any one. As a result of this the families concerned
were outcasted for having sold the oil mixed with human
blood. The Manandhars contend that, apart from this
solitary instance, they had always been a clean caste
throughout. At present in the region of Kathmandu and
Kirtipur they are not only treated as a clean caste, but also
seem to enjoy a higher secular status among the parallel
castes, owing to their being wealthy and educated. In the
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region of Bhatgaon, however, the high caste Newars still
refuse to accept water from their hands for religious use,
it is stated.
The hllanandhars are the most ethnically organised
people among the Newars. I t has a caste council whose
head is called 'Kaji'. The caste-council is divided into regional sub-councils, each headed by its own Kaji. Each
regional Kaji used to be in the past also the head of the
'Sal' administration of his region. For example in Kathmandu the following are the sub-councils with their
respective Kajis: i ) Guacche-Mangal Dachche Sal,
i i ) Layeku-Sal, iii) Nhu-Sal, iv) Pako-Pokhal Dyang,
v ) Wotoo Tole, vi) Tan-Lachhi, vii) Thahiti Sal,
viii) Chaswanda, and ix) Phalacha Sal. These Kajis have
also under their jurisdiction the regions of Kirtipur, Ferpring, Fascu and Panch-mane. The regions of Patan and
Bhaktapur have their separate organisations. There are
two different traditions with regard to the rule of succession of these offices. I n some of the cases, the eldest
son inherits the 'Kajiship', while in others the succession
devolves on the members on the basis of seniority of age.
The council also appoints an adviser to each of the subcouncils from among the members. All disputes, social
and caste, are settled by the Kendriya-hlanandhar Sangh,
whose head acts as the chief Kaji.
I n religion, though they are Buddhist and employ a
Gubhaju as priest, they are under the strong influence
of Hinduism. They worship all the Hindu gods and goddesses. hlIany a Manandhar informed me that they had
visited places of Hindu pilgrimag:: in India, such as Kashi,
Satya
Prayag, Gaya, Badrinath, Dwarka and Jagannath.
Narain Puja has become a popular feature among them
tor which they employ either a Deo-Bhaju or a Maithili
Brahmin.
There are two groups of unclean castes among the
Newars. First, the touchables from whose hands water
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cannot, however, be accepted. These include: Du ( n ) -yeeya ( n ) , Balami, Sangat, Bha, Kasai and Kusle. Secondly, the
untouchables who include Pore, Kullu, Chyame and HaraHuru. There is, however, no caste which pollutes at a
distance. If any person of the vntouchable caste group
happens to touch a member of clean caste, the latter has
to undergo a purificatory rite for regaining his cleanly
status.37
Of the touchable unclean castes, the Du ( n ) yeeya ( n ),
the Balami and the Sangat occupy the highest ranks. Each
of them is endogamous and does not interdine with the
other. The Du(n)yeeya(n)s are found at the southern
extremity of the Valley and show a preference for higher
elevation. Their settlements are found at Hole-Chouk,
Balaji and Bhim Dunga. These people are known by several
appellations such as Putwar, Rajpuhvar, Dwi( n ) or
Dhwi(n).
Culturally there is a wide gulf between the
D u ( n ) yeeya(n)s and other Newars. They are in the lower
state of culture. They mostly live on jungle produce. I
was told that they had not taken to agriculture till quitc
recently. Even to this day they earn their livelihood as
workers in stone-quarries and by selling fire-wood and
red-soil. A very strange habit among these people is that
their women-folk never take rest even for a day after
delivery of a baby and go about for usual work. While
pronouncing, they inter-change 'r' for '1'. They have no
tradition of migration.
The Du ( n )yeeya(n )s are said to have been once an
untouchable caste, i.e. before the advent of Prithivi
Narayan Shah. In 1769 when Prithivi Narayan Shah was
forced by the Newar armies to retreat it was these people
who helped him to escape from the Valley through its
south-western extremity. After the conquest of the Valley,
the Gorkha prince is said to have rewarded them by raising
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them up to the status of a touchable caste," and giving
.them the privilege of being the royal palki bearers, a privilege which they enjoy even to this day. I t also marked
the occasion for their designation as Putwar or Rajputwar.
With regard to religion, the D u ( n ) yeeya(n) s seem to
be both Buddhist and Hindu since according to Hodgson
their priest used to be a Vanra, while they received
'Diksha' from a Brahmin.39 According to Sete, a
D u ( n ) yeeya(n) from Halchouk, they used to employ the
Deo-Bhaju as priest. Later when they fell on evil days,
the Brahmin gave u p rendering priestly functions to them.
Now-a-daj-s such priestly functions are discharged by the
sister's son, and some times, by a Kusle.
The principal gods of the Du( n ) yeeya( n ) are Akash
Bhairava and Rikheshwar and not Buddhist deities. The
identification of Akash Bhairava with a demon prince
who fought in the battle of the hlahabharat and the practice
of giving this god the appellation of 'Sava Deyea' or Bhaila
suggest not only a great antiquity of these people but also
an affinity with the darker race of India as pointed out
earlier. The Du ( 11) yeeya ( n ) s identify Akash Bhairava
with Eklaby;~prince also.
a
Clan life is still the basis of the D u ( n ) ~ e e y(11)s'
Orgatlisation and their chief, the Nayel;, is the leader of
their respective patrilineal groups into which their society
is split.
Like the D u ( n ) yeeya( n ), the Balami is another group
which occupies the lowest rung of the Newar cultural
ladder. And like the former, it also stands out as a distinct coinmonitp. The Balami occupies the foothills and
is especially to be found at Kagategaon at Balaji. These
people claiin to be formerly of Kshatriya caste. They are
said to have lost their fox-mer status through the displeasure
of some Newar King who deprived them of their sacred
thread. At present they are also known by the appellation of Swa(n)-gami. The local Newars assert that
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the Newari dialect spoken by the Balami and the
Du( n ) yeeya(n ) s is somewhat different from the current
Newari.
These two ethnic groups along with the
Pahari which has totally disappeared from the Valley
suggest a substratum over which the present racial and
cultural superstructure of the Newars has been built up.
Another social group which is treated on a par with
the Du(n)yeeya(n) and Balami is the Sanga(n). It is an
abbreviated form of the term Sangat, the former washerman caste in the Valley. The people of this caste are fast
disappearing and they no more follow their former occupation. This writer was told that there are only a few families left now. With the advent of the Indian washerrnen,
they have taken to agriculture. They are, however, endogamous and do not have any social intercourse with the
Indian 'Dhobi'. Their tradition asserts that King Pratap
hIalla took a Sanga(n) woman as a concubine and since
then they were raised to the status of a pure caste. This
writer was, ho\vever, unable to come across any high caste
Ne~7arwho could admit that water could be accepted from
their hands.
The Bha caste is in the process of extinction. They
are found only in Bhatgaon. Hodgson describes this caste
as the dyer of cloth of red colour and acceptors of
death-gifts on the eleventh day.40 On enquiry it was
reported that only a few persons of this caste are found
in Bllatgaon town, who are still reported to accept
the eleventh-day death-gifts from the Shresthas only.
Barring this instance in Rhatgaon, they are hardly to be
found anywhere else in the Valley. We have noted elsewhere that such a gift is now-a-days accepted by the Kusle
caste only. The occupation of dyeing is no longer followed by them.
The term Kasai is derived from the occupation of
animal slaughtering and selling of meat. In olden days
this caste was known as 'Khadgi' or Swordsmen. In the
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Bhaktapur region it is known as Nya. The Kasai claims
to have descended from the Shahi Thakuri, a clan to
~ h i c hthe present Kshatriya royal family of Nepal belongs.
The story of their origin as related by one of its members
runs as follows: While on his way to the Valley of Kathmandu, Harisingha Deo carried goddess Talleju, his family
deity, with him. On the way, the members of the Harisingha Deo's party could get nothing to eat. So the prince
invoked Talleju. The Goddess appeared before Harisingha
Deo in his dream and told him that he and his men could
eat the first animal they came across the following morning. The first animal to be sighted was a wild buffalo.
The buffalo was brought before the goddess for sacrifice.
The latter ordered to bring a man who would be found
excreting with his back toward the sun. A person was
found accordingly and was discovered to b e of Chhetri
caste. This person became the first Kasai, it is said.
The Kasais are numerous, especially in the town of
Kathmandu. They are perhaps the third major group
after the Jyapoo and the Shrestha. In every town in the
Valley, they have a separate locality of their own situated
just on the outer-ring of what was once the ancient boundary of the town. They are divided into two groups on
the basis of their hereditary callings. These are Kasai
and Bagur-Kasai. The latter derives its name from their
being goat-killers and vendors of meat. But there is no
restriction on intermarriage and interdining between these
two sections. They together constitute a single unit. In
relation to the castes lower to them they are strictly endogamous, but they accept into their caste any person from
the higher castes. In addition to the hereditary profession
as killer of buffaloes and goats and seller of meat, they
have taken to milk-vending which, of course, was not
allowed to them under the traditional caste rules. The
milk which is purposely adulterated with water, with a
view to claiming that the high caste Hindus thereby
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accept water from them, is freely consumed by the Newars
and even by the orthodox Gorklias.
Though they are given a rank lower than the Bha,
they claim to be socially higher than the latter. Not only
this, they refuse to accept cooked rice from the parallel
castes ( ektharias ) . They have, however, no objection to
accept cooked rice from the hands of the Jyapoo caste and
above it. The Lusi-Tl~ike-g-ZJ
ritual is provided to them
by their own castemen.
The Kusle is called also Jugi or Jogi and are said to
be descended from the ascetics of Natha sect. They are
also known as 'Darshandhari'. This caste is divided into
many sections on the basis of the type of musical instruments they play. But from the point of view of marriage,
ceremonies and interdining all of these sections act as a
single endogamous group. Their priestly connections
with many of the temples of local deities indicate their
significant role in the Newar society. They regard Gorakhnath as their principal deity.
The foregoing unclean castes are followed in order
by the Kullu ( cobbler ) , Pore ( executioner ) , Chyam-Khala
and Hara-Huru, who are Newar outcastes. These castes
are not allowed to have their dwelling places within the
village boundaries. The Kullu are the Newar cobblers and
basket-makers and believed to impart pollution by touch.
They employ their own 'thakali' as priest. Formerly they
were not allowed to wear golden ornaments.
The term 'Pore' is derived from the hereditary calling
of public executioner. The principal occupations of the Pore
are fishing, basket-making and skinning of dead animals.
The Chyamkhala is the remover of night-soil and
considered as lowest among the untouchables. This caste
considers itself superior to the Parbatia untouchable castes
such as the Kami (ironsmith), Sarki (cobbler), Damai
( tailor ) . The Chyamkhala, therefore, does not accept
cooked food from these castes. I t has a section lower in
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rank, which is said to be the result of the union between
a Chyamkhala and other untouchable caste like the Pore.
This section is known as Hara-Huru.
The ethnic solidarity of the Newar is maintained and
reinforced by a variety of inter-relationships which exists
among them, mainly pertaining to ceremonies and religious
occasions. The best way to understand such inter-relationships is to describe one caste in the context of the
rest. Such relationships have to be viewed from two d 8 e rent stand-points. Firstly, among the Newar castes themselves; and secondly, the relationship of Newar castes with
the non-Newar castes.
The Deo-Bhaju Brahmin comes in ritual contact only
with the Sivamargi Newars and particularly with the
Chhatharia and Shrestha sections. In all the domestic
ceremonies he has to officiate and provide ritual guidance.
He rarely comes in contact with the Buddha Margis,
except on secular basis. He used to be formerly employed
by the Buddhamargi castes to plead in the courts on their
behalf, when there was some dispute involving caste.
Now-a-days the Deo-Bhaju has begun to come in ritual
contact with some of the non-orthodox Buddhist Newar
castes such as the Manandhars and Jyapoos. For, among
these castes Satyanarain worship has become popular. For
such worship, the Deo-Bhaju Bl ahmin willingly undertakes to officiate. Whenever the Buddhamargis want to
worship such Hindu deities as are not connected with
the Vanras, the Deo-Bhaju is employed. Besides being
the family priest, the Deo-Bhaju Brahmin is the priest
at many of the local temples. In this priestly capacity he
comes in contact with the members of all castes that visit
such temples.
As distinct from the Deo-Bhaju Brahmin, the Gubhaju or Bajracharya, comes into wide contact with both
the Buddhist and the Hindu Newars. As a priest he is
connected only with the Buddhists. H e is not only the
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priest at the Buddhist temples including the famous temple
of Swayambhu, but also at many temples of Hindu deities
which are of daily importance to the Newars. In such
capacities he comes in contact with all the Newar castes.
The Gubhaju has to provide still some other ceremonial functions to many of the Newar castes. On the
thirteenth day of mourning when the Sroddha ceremony
takes place in the house of a Chhatharia or Shrestha
Newar, it is he who has to officiate in the function. The
Gubhaju also comes in touch with all the Newar castes
in his capacity as a magico-religious practitioner. He is
well noted as a spiritual physician; and the people bring
their sick-children to him for treatment.
On secular basis, the Gubhaju has taken to a variety
of occupations which brings him in daily contact with all
the castes. H e is teacher, shop-keeper, Government or
private employee, physician, astrologer and tailor, the last
one being a favourite occupation of his.
The Shakya Bhikkshu or Vanra has some ritual contact with the other Newar castes. One of the important
functions provided by him is in relation to marriage.
FVhen the Kalya-Nlzyake-gu ceremony takes place, a
Vanra as a goldsmith has to go to the bride's place to
put a silver bangle around the bride's wrist. In this capacity he is connected even with the non-Buddhist Newar
castes. On a non-ritual basis he colnes into intimate contact with all the Newar castes. The principal basis of such
contact is his hereditary occupation as goldsmith. In
Bhaktapur and Patan towns members of this group come
in contact with the local inhabitants in an additional
capacity of carpenter and brass-worker. Apart from these,
the Vanra has taken to all kinds of secular occupations
of non-hereditary character and these provide him ample
opportunity to be associated with others.
The position of Joshi and Achar is peculiar. In their
semi-Brahminic hereditary profession they have to provide

180

The Newars

certain services to the Chhatharia and Shrestha Newars. In
every domestic ceremony of these two high castes, the
Josl-li performs the function of striking the auspicious hour.
The Achar, on the other hand, has to attend to
hnunn and other ceremonial duties under the guidance
of Deo-Bhaju Brahmin. In relation to castes other
than the Chhatharia and Shrestha, the Joshi does not have
a ritual function in domestic ceremonies. But he is
employed by all the Newars to draw u p horoscopes. The
Achar similarly has no religious function in the domestic
ceremonies of other castes. But both of them as temple-priests are associated with the local inhabitants. The
Joshi is the hereditary priest to goddess Talleju (the
kul-deity of the former Malla Kings ) , Pancha-Mukhi,
Hnnuman and other minor deities. The Achaju is likewise the priest of many temples in the Valley, which principally include Jai-Bageshwari, Koteshwar, Chhebel
Ganesh, Jal Vinayak, Dakhin-Kali and Guheswari.
Although their Brahminic hereditary occupations
(including that of 'Guru-purohit') bring both the Joshi
and the Achar into ceremonial association with all the
castes, especially with the high caste Hindu Newars, socially they have the most intimate contact with the Chhatharia with whom they intermarry.
As temple priests the Joshi and the Achar also come
in contact with such unclean castes as the Kasai, Pore
and Chyamkhala, since these castes are the Deo-palas
(Temple care-takers) at these temples. On a secular level
they come in contact with all the other castes in a variety
of ways according to the secular occupations they take
to. They are tradesmen, land-owners, printers, government employees and teachers.
The Chhatharia and Shrestha Newars do not have
much ritual function in relation to other castes. They
come in contact with other Newar castes in the same manner as the Rajputs do in the Indian villages. They are
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looked u p to for guidance and leadership. However, many
of the families of the Chhatharia and Shrestha are associated with the local deities and their festivak. For
example, in the festival of Bhimsen, the Thacoju-ju must
be present as the ritual leader and Chief guest. In Kirtipur a Shrestha acts as the local leader and supervises the
annual festivals.
As for the Udas, only a section of it in Patan, called
Barhi-Karmi has ceremonial function. It is connected with
the festival of hlachhendranath. But the Udas has to
supply a variety of brass and copper vessels to be used
for religious purposes by the Newars. As artisans and
traders, it comes into intimate contact with others, as
metal-workers and cloth-dealers. It also comes in contact
in its capacity as carpenter, brick and tile-maker. Since
the members of this caste are rarely to be found in the
region other than Kathmandu town, their intimate
contact with others is regionally concentrated in that town
only.
The Jyapoo caste impinges on the life of the upper
caste Newars in innumerable ways. On ceremonial occasions what the barber does in India as a messenger, the
Jyapoo does for them. No invitation sent to the relatives
is regarded as valid unless it is sent through a Jyapoo.
On the birth of a child it is a Jyapoo who goes to the
child's maternal uncle's house to convey the news. The
mid-wfe, 'Aji' is drawn from the Jyapoo caste. In the
marriage of an upper caste Newar, men of this caste have
to provide services not only as 'doo1y'-bearers, but also in
the capacity of two Tibetans who head the marriage procession. On the event of a death, this caste again appears
on the scene, since Kalm(n)music has to accompany
the funeral procession of the higher caste Newars. Now-adays since the custom of providing music at the funeral
procession of the upper caste Newars has become less in
vogue, he is more intimately connected with regard to this
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particular function with the members of his own caste.
But in feasts and festivals his services are still indispensable, whether in the capacity of a musician or a servant.
An important point which needs mention in this connection is the services provided by him to the Newars at the
time of the worship of the lineage deity, 'Dewali'. He
has to carry not only worshipping materials, but also the
cooked items of feast which would not have been allowed
to be touched by him on normal occasions.41
The Jyapoo does not render ritual services to the
castes below him, although his low economic condition
has led him to be employed as a casual labourer by all.
Apart from his ritual functions which are too many during domestic and social events, his contact with the other
castes during the festivals are equally many. In all the
festivals he is the priilcipal participant who has to attend
to a number of non-priestly duties ranging from the work
of a servant to that of drawing the car of the deities.
Especially in the Machhendranath Jatra, Indra Jatra,
Kumari Jatra and the Bhairava Jatra, his role assumes
many sided importance.
As a peasant, the Jyapoo has an intimate relationship
not only with the Newars, but also with non-Newar castes.
Being the dominant peasant class in the Valley, all the
lands owned by the non-peasant classes are given to him
for cultivation. His position as the dominant farmer class,
therefore, brings him in close relationship with all those
who are land-lords.
The Pahari section of the Jyapoo caste hardly comes
into relationship with the other castes of the Valley, since
they are found in the farther region of Boshan and ChaliKhel near the foothills. The people of this sub-caste visit
the Valley only occasionally when they come to sell foodgrains, baskets and brooms. Similar is the case with the
Gwa which inhabits the southerii foot-hill of the Valley.
In Kathmandu, its section the Hale comes in contact with
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the other Newaris in the same way as the Jyapoos do. In
and around Kirtipur, a person of this caste has to worship,
as noted elsewhere, (on the Gathe-Mangal festival day)
at the tank which is believed to be the ancient site of
a cowstnble. He also supplies cow's milk for religious
purposes.
The Gathoo and the Khoosa come in contact with the
other castes as the maker and supplier of earthern pots.
This is only in the towns. In addition they take out the
Bhadra-Kali dance every year; it may be also mentioned
tlmt once in six years this annual function assumes a
special grandeur. and accordingly, their role is also
enhanced. They come in contact with other castes like
the Jyapoo in their capacity as farmers. The Kumhal
section of the Jyapoo is brought into relationship with the
other castes as the maker and supplier of earthen pots.
The Ektl~ariagroups of castes which rank below the
Jyapoo do not have such numerous ritual functions.
These parallel castes come into relationship with the other
castes mostly in their secular capacities. But the Chitrakar
and the Nau, who provide ceremonial functions in the
domestic ceremonies, stand out as an exception. The
Chitrakar has to paint the walls of the house with pictures
of gods and goddesses. But now-a-days this is slowly
becoming less popular. H e has still to paint the sacred
c,~rthenvessels with the images of god Brahma for use
in the "Yihee" ceremony (mock-marriage) of the Newar
girls. In such capacity he comes in contact with all the
Newar castes whose touch does not impart pollution. The
Nnu (Barber), however, assumes an important role in
relation to the castes down to the Jyapoo as its principal
role consists in ritually purifying an individual. The Nau
is especially required at the time of "Bu-Sakha" (hair
cutting ceremony), Kaitnpuja, Bare-Chhwi-gu (in the
case of Gubhaju and Vanras) and "Yihee" when he has
to fulfil important ritual functions. Now-a-days, although
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the Nau refuses to provide the above ritual services to
a caste below the Jyapoo, he attends to all the clean
castes in its secular function. To speak about Kathmandu
town, the members of this caste have opened hair-cutting
saloons which are visited by all the castes, including the
non-Newars.
The Kow is the Newar blacksmith and hence, the
farmer is mostly dependant on him for the supply of
agricultural implements. Each village has generally its
own Kow whose services are paid in grains at the time
of harvest. Besides, the Kow has also to supply a number of iron tools for domestic and agricultural use.
The Salmi or Manandhar comes into contact with all
the other castes as dealers in grain, oil, and ghee. Another
important secular service which it provides is the selling
of liquor. It does not have any ritual function in relation
to individual castes. But in Kathmandu and Bhaktapur
towns people from this caste are connected with the
annual festivals and Jatras. One of the chief functions
this caste provides is the erection of the Linga. On the
Glzore-Jatra ( Horse festival ) in Kathmandu town they
have to accompany the procession of Bhadrakali deity
with their traditional musical instruments.
The Ranjitar or Chheepa has no ritual function in
relation to other castes. But he comes in contact with
others as the dyer of cloth. But as "Lakhe" dancer he is
connected with the entire Newar community. In this
capacity, he has a variety of roles.
The Duyeeya ( n ) caste comes into relationship with
the others as the supplier of red soil and wood. In
these roles, they come into intimate contact with all
the inhabitants of the Valley of Kathmandu. During the
festival of Indra, they take out the "Saoa-Blraku" or ~ k a s h
Bhairava dance as elsewhere noted. In addition, t l ~ e y
come in secular contact mostly as labourers in the stone
and as palanquin-bearers. The women-folk
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exchange wild-fruits for rice. The Balami on the other
hand comes in little contact and that too only as grain
dealers. Therefore, it appears that this caste has no important function in the Newar society at present.
Among the unclean castes, the Bha does not appear
io have many ritual relationships. In Kathmandu town
this caste is connected with the Shresthas from whom they
receive death-gift, as stated elsewhere, on the eleventh day.
Their former function of acting as bards in the court of the
Newar Kings was an important role which they played
once in the Newar society.
The Kasai is another important caste which has to
provide music in a funeral procession. During other
important Newar ceremonies also they provide music
when offerings are made to the evil spirits. The Kasai
also supplies dried-frogs for the worship of Ajima, the
goddess of small-pox. Another important ritual function
rendered by them is the cutting of the umbilical cord
and dripping of a few drops of water into the mouth
of a newly born baby. In festivals, men of this caste, as
we know, are associated with goddess Talleju. They
also act as the 'Deo-pula' at the famous temple of goddess
Guheshwari and is entitled to touch the deity and receive
all the offerings made to it. In its nonsecular role this
caste comes into contact with all the Newars as the killer
of buffalo and seller of its meat; and also as milk-vendor.
It is strange that, althougl~,water touched by a Kasai is
not accepted, milk mixed with water is accepted from his
hands. Another role fulfilled by the Kasai is the transportation of bricks to the places of construction site.
The Kusle caste has to provide auspicious music during marriage and the 'Deu)ali' worship. On the seventh
day of mourning, he accepts cooked rice in the name of
the dead. As 'Deo-yala' at a temple, he comes in contact
with other castes also. For example, the Kusle is the
~ e o - ~ a at
l a the temple of Bagh-Bhairava in Kirtipur.
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In Panga, he is the temple-priest of Bisendevi. He is
entitled to receive the offerings made to the deity and can
also touch it. In his secular role, he comes in contact
wit11 others mostly as a tailor.
The relationship of the untouchable castes with the
other Newar castes is of special importance, which is perhaps rarely to be found in India. Barring the temple of
Pashupati, there is absolutely no restriction on their entering the temples. In most of the temples of Kali and other
deities like Ganesh and Bhimsen, as noted elsewhere,
~nembersof these castes happen to be 'Deo-palas' who can
freely touch the deities and take away the offerings made
at the temple. I n such capacities these untouchable castes
enjoy comparatively quite a higher status and come in
contact with all the people who go to worship at these
tenlples. They also provide music at the different temples in ruturn for which, they are given 'ahista' or lands
for cultivation.
Of these untouchable castes none has, however, any
special ritual relationship with the high caste Newars.
The Newar leather-worker ( Kullu ) assumes an importance as the maker of drums and baskets ('Dhaki')
to be used for religious purposes. As a shoe-maker his
contact with the other Newars is not so significant nowa-clays. The Parbatia shoe-maker ( Sarki ) has almost
monopolised this trade.
The Pore (public executioner and skinner) comes into
contact with others as the seller of basket and fish. Fishing is one of his main occupations. In Kirtipur, when an
animal is sacrificed to goddess Indrani, he has to be given
360 pieces of its meat as his share before any body else
could have a share.
The scavenger castes, the Chyame and the Hara-Huru,
similarly have no ceremonial function in relation to any of
the Newar castes. But they fulfil an important communityrolc on the Gathe-hlangal day. From the secular point
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of view these castes, as night-soil removers, are of special
importance to the people of the towns. In the villages,
however, their role is negligible. But with the Jyapoo
farmers they have special secular connection, since they
supply the night-soil for the fields. Some of the untouchables enjoy a higher status on some particular occasions.
This writer was informed that at the annual festival at
Kirtipur, when a community feast takes place, a member
of the Pore caste has to sit at the head of the table and is
ranked as the group leader, tJzakali, of the participating
members in the feast.
W e have so far reviewed the functional interrelationship of the Newar castes within their own society. Now
we proceed to examine the nature of contact between the
Newars and the non-Newars. From the point of view of
the Newars, all non-Newars in the Valley are outsiders.
Therefore, in the social and religious spheres the nonNewar castes largely stand segregated, except for a few
exceptions when the Gorkhas are brought into some minor
ritual relationships during some of the local communityevents. Of such contacts, one is the role of the Kumai
Brahmin in his official capacity as Dharmadhikari who has
to adjudicate in the caste disputes of the Newars. The
low caste Damai (tailor) of the Parbatia group is employed by the Newars to provide music. On the other
hand the Gorkhas employ Kusle ~nusicians. Besides, these
non-Newars being the members of an immigrant community, they have to always depend on the Newars for the
propitiation of the local deities. Worship of Ajiina, goddess of small pox, is a point in case.
In festival times, although the non-Newars are merely
spectators, in one important respect the King of Nepal is
ritually connected with the Newar festivals. His presence,
as will be seen later, is necessary in many of the Ne~var
festivals. On the last day of the Kumari Jatra, the King
appears before the human goddess Kumari and pays his
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homage acknowledging her as the divine sovereign of the
Valley. She is supposed to renew her directive to him to
rule over the Valley. This is a sort of a reminder that
the Gorkha King rules over the Newars and the Valley
through the granting of a boon by the local goddess.
Secular relationships of the Newars with the nonNewar castes and the mongoloid tribes in the Valley are,
on the other hand, of innumerable varieties. The Newars
are artisans and functional castes and also shop-keepers;
and the non-Newars are absolutely dependent on them
for all kinds of services. Such a contact becomes much
more pronounced in Kathmandu where the Gorkhas, the
Indians and foreigners live interspersed with one
another. The principal trading castes of Newars such as the
Shrestha, Udas, and Manandhar are brought into
close relationship with others as sellers and buyers
of goocls of daily use. There is no manifest rivalry between the Gorkhas and the Newars in this matter. But a
keen rivalry exists between the Newars and Indian trading
castes who compete with the former In business; particulsrly the Marwaris and Rauniars are singled out for their
bitter criticism. A Newar businessman dislikes that such
itinerant communities should be allowed to encroach upon
their business. The Marwaris bear the brunt of Newars'
dislike for the outsiders; for, the Marwaris are shrewd
businessmen with large capital outlay; and with them the
Newars are unable to compete owing to their small capital.
In another type of business, that of copper and brass
vessels, the Udas dominates. These are the articles of
daily use, which every household requires. The Gorkhas
and other castes have to buy such articles from them.
But here again the conflict with the Indian Agrawala
caste known as the Indian Tamot comes into play. The
Indian Tamots import into the Valley ready- made copper
and brass vessels, which affect the business of Udas.
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7. G U T H I

ORGANIZATION

HE caste and familial organization of the Newars

T cannot be fully understood

without understanding
their 'gut hi' institutions, which are of socio-religious
character. While caste or sub-caste sets the limit to the
general status-position of a person in the total society, his
ritual and social life is regulated and controlled through
these 'guthi' institutions. A net-work of such 'guthi' institutions binds the Newars together at the three different
levels of caste, patrilineal grouping, and territory. Each
guthi provides numerous occasions for collective worship
of a particular deity to which it is consecrated; and for
feasts in which its members have the right to ritual participation. Further, while the manifest function of such
guthis is the fulfilment of some secular or religious interests,
they have the latent function of preseiving the norms and
values of the community. As will be seen later, the threetier sanctions against a defaulting person or household
results in complete social boycott, through the denial of
pi~rticipation in the group events and feasts, and services to be rendered by these respective institutions. In
the event of sanctions imposed by any of these 'guthis',
the social living of a defaulting housel~oldbecomes quite
miserable.
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Of these guthis, the principal ones whose sanctions
are most dreaded by the Newars are the 'Sana-guthi' and
the 'Dewali' or 'Deya' guthi.
Each caste. is spatially divided into local groups owing
allegiance to their respective 'Sana guthis'. The name
of this 'guthi' is derived from its primary function of disposing of the dead. Since, among the Newars the corpse
must not be touched by the members of the bereaved
holise-hold and further, the disposal of the dead involves
the elaborate participation by the caste members and the
patrilineal kin, the 'Sana guthi' assumes great importance as will be seen from the chapter on Death. Though
the membership of this guthi is hereditary, a person
migrating to a different region can, if his original 'Sana
guthi' is unable to serve him, become a member of the
local 'Sana guthi' of his caste.
The 'Sana guthi' runs a permanent office and has its
governing body consisting of eight members who happen
to be the senior male members among the member-households. The chief of 'Sana guthi' is called 'Naike' or
'Thakali'. At the time of a funeral procession, the corpse
has to be covered with a red cloth called 'deva ( n ) ' which
has to be supplied by the 'Sana guthi' office. Besides,
the members of the Sana guthi are divided into different
groups entrusted with different duties connected with the
disposal of the dead. For example, a group known as
'Sie-guthi' within it is concerned with cremating the corpse.
Thus through the regulation of the disposal of the dead,
this institution controls the social behaviour of its castegroup members. At the same time there are numerous
feasts to be held by it in a year in which all the members
have to participate or in default, pay a fine such as would
be fixed by the 'guthi' council.
As to the number of households attached to a particular Sana-guthi, it is difficult to say in respect of
Kathmandu town. But in the village of Panga, the 442
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house-holds of Jyapoo caste are divided into three 'Sana
guthis' and 42 households of the Shrestha caste have only
one 'Sana guthi' among them.
Besides the Sana guthi, there are a number of other
'guthis' involving a variety of interests whose membership
is restricted to the Sana-guthi members only. Such guthis
may be of any number. Some of the typical 'gutEsl
based on the membership to be restricted to 'Sana-guthi'
caste-members as found among the hllanandhars of Kathmandu are as follows:
( i ) Nasa Puja guthi: It is an institution for training in songs and caste music. Each family has to send a
person to receive training in such matters. 'Nasa Deya', the
god nf dance, is worshipped. Each family has to send a
represegtative to participate in the daily visit to Swayambhu temple during the month of Gula (Sravan); to the
temples of Pithas in 'Ya ( n )-La' (winter ) ; and to the
temple of th\- presiding deity of the tole in 'Kaula'. Its
feast takes place thrice in a year in which attendance is
compulsory for all the member-families.
(ii) Ashtami guthi: It is connected with the Ganesh
of the tole. Every month on the 'Ashtami' day (eighth
day) a feast is held. Membership is not compulsory.
(iii) Chure-guthi: I t is consecrated to the worship
01 the Pithas. Membership is open only to 'Sana guthi'
members; but it is purely voluntary. On the fourteenth
of the half of every month, the Pithas are worshipped.
Feast is held once in a month.
(iv) Bijli guthi: Like Chare guthi, it is connected
with the worship of the Pithas. Feast is held once in a
year.
( v ) NisaZu Chhya-guthi: It is connected with
Swayambhu worship. In the middle of the month of
Sravan, all the members hold a grand feast at the precincts of the Swayambhu temple.
(vi) Holi guthi: It is meant for the purpose of

194

The Newars

celebrating the festival of Holi and feasts in that connection. Among the Manandhars it is consecrated to Jaganilath and, therefore, generally a person who returns from
the pilgrimage to Jagannath Puri is admitted to this Guthi.
(vii) Saju Puja gutlzi: It is connected with the
worship of Goddess Saraswati on the fifth of the brighthalf of Magh. Its membership is not compulsory.
(viii) Dashami guthi: This Guthi is not confined
to the members of one single Sana Guthi. Its membership can be granted to a casteman belonging to any Sana
guthi. It is meant for the propitiation of goddess
Ajima. Twice in a month Ajima is worshipped and a
feast is held.
Each caste is divided into p~itrilineallineage-groups
whose members preserve the memory of having a common
ancestor. Such a lineage-group is organised under the cult
of the ancestral deity called 'Dewali' and the inst'itution
is called 'Dewali guthi'. Unlike the Sana guthi, its membership is neither acquired nor based on the local
grouping. Its members may be spread over the different
regions. But at the time of feasts, and the worship of the
'Dewali', they must come together to participate. Married
daughters are excluded from this 'guthi'. The persistent
call of the 'Dewali guthi' is such that nobody can ignore
its worship and the feasts connected with it.
The members of a 'Dewali guthi' are referred to by
one another as 'Fukee', a term which implies 'splitting
from the common source'. When a Newar says that such
and such person is 'my fukee', it implies many things.
Firstly, it means that he and the person in question can
not intermarry; secondly it denotes that their 'Dewali'
deity is one; and finally it means that mutual rights and
obligations in matters of domestic ceremonies existing
among them, are the same as among the members of a
family.
The period of pollution regarding birth, death and
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'Barha' to be observed by a person in relation to his 'fukee'
is the same as would have been observed by a person in
relation to his son or father. The 'Dewali' group is, therefore, a cluster of a large number of joint and nuclear
families who trace their descent to a common male ancestor. In all ceremonies they act as a group. For it will
be clear from the chapters on Ceremonies and Death that
at every stage of the social development of an individual
or on death, it is not the father Qr the head of the individual family who assumes the leadership. It is the 'Thakali',
chief of the 'Dewali' group and his wife ('Naki') who
have to head these ceremonies.
The 'fukee' members are placed in a definite hierarchy
in matters of social precedence. The determination of
seniority is based on generation and age. The Thakali
or Nayake as we have stated, is the head of the fukee
organisation. There are seven inore subordinate offices
occupied by the elders among the 'fukees'. These seven
seniors in order of their decreasing statuses are Naku,
Soku, Peku, Nyaku, Khuku, Nhye-ku and Chya-ku. These
eight seniors are the custodians of the familial norms and
values. Each of them is known as 'Chuti' and represent
on the Dewali 'guthi' a certain number of families who
have sprung from a common point on the lineage branch.
The eight senior elders are distinguished from one
another by their respective social precedence at the time
of the annual worship of the 'Dewali', when each of them
is entitled to get as his share a certain part of the head
of the sacrificial goat which they have to eat in the ritual
of 'Sika-Bhue'.
Although it is in~possiblefor a person to become a
'fukee' of some one by acquiring membership of a
'Dewali Guthi', it is within his right to break off
with the 'Dewali' of his birth and set up his own. But
this does not mean that he adopts a new 'Dewali'. What
he actually does is to worship the same 'Dewali' at the
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same 'Digu-Khya' ( aboriginal site of Dewali ) , but
separately. Thus the 'Lo ( n ) -Digu7 ( Dewali idol of
stone) remains the same. But the 'Loo (11) -Digu'
(Dewali deity of bronze) is different. For such purpose
a new idol of the latter kind is made and sanctified by
bringing it into physical contact with the original one.
The split from the common 'Dewali' creates a new
Dewali-group. Members of such splitting families retain
the relationship as 'fukee' among themselves. But from
the point of view of parental 'Dewali' they become
'Ba-fukee7 and vice versa. In theory they are no longer
regarded as an agnate, since there is no existence
of mutual rights and obligations in respect of birth,
'Barha', marriage and death. They are as good as any
other sub-caste members. It is said that intermarriage
between the members of such two groups can be tolerated.
But it is not finally ascertainable. For, many of the
Shresthas from whom enquiries were made took the view
that there had not been any instance of marriage with a
'Ba-fukee' woman so long as such relationship was known
to exist. It may be that intermarriage takes place between the two 'Ba-fukee' families when people do not
remember such relationship. It, therefore, goes to suv
gest that the 'Ba-fukee' is a part of the exogamous circle
but not of the same Dewali group.
The 'fukee guthi' or Dewali .juthi has its own subvarieties. A person can become a member of these sub'guthis' only because he belongs to a common Dewali.
Of such sub-'guthis', the following are the typical ones
found among the Manandhars of Kathmandu.
( i ) Bhimsen Gzct71i: It is connected with the worship of Bhimsen. All fukee members can become its
members. There is, however, no joint feast. Each member family holds its own feast. (ii) GtcZa Paru Blzue
Guthi: I t is connected with the celebration of the Sravan
month. Its feast is held once in a year. (iii) Sitlli Nnkha
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Guthi: It is concerned with cleaning the well on the Sithi
Nakha day. Its feast is held once in a year.
These sub-guthis do not exhaust themselves and are
to be found in varying numbers among the different castes.
Some of the castes may be having some 'guthis' which are
not to be found among others, and vice-versa.
The 'guthi' organisation among the Newars thus sets
up a net-work of social relationship, involving values,
norms, etiquettes and social precedence based on age and
generation. It is also a work-organisation concerning the
social and religious interests of its members. As between
the 'Sana guthi' and the 'Dewali guthi', the latter functions
as the most effective instrument of perpetuating the castenorms. For, if a person is outcasted by it, he is automatically outcasted from the Sana guthi membership.
In the rural areas such numerous 'guthis' are generally
merged with their respective generic guthis - 'Sana guthi'
and ' ~ e w a l iguthi'. For example, in the Panga village
the functions performed by each of the caste sub-'guthis'
and 'Dewali' sub-guthis, as in the case just noted above,
are performed by the 'Sana guthi and the Dewali guthi
themselves, there being no sub-variants of these main
guthis.
Besides the caste and partrilineal-group-guthis
and their sub varieties, there are inter-caste 'guthis' involving the maintenance of solidarity of a regional community.
Such an inter-caste 'guthi' is concerned with the
propitiation of the presiding deitv of the village or locality
and the holding of festivals in its honour. In the religious
events concerning the deity every caste-group has to discharge some duties and participate in the feasts which
follow. How the inter-caste relations are given a wide
ritual and social manifestations through the working of such
'guthis' can be better understood by reference to the chapters on festivals.

8. M A R R I A G E

hilONG the Newars marriage is a recognised institution and every boy and girl must carry. Marriage is
necessary because one must have a son to continue the
I
family line. In a society in which the cult of ancestors
is so important, the obligation to offer oblation to the
dead makes marriage indispensable. Apart from the need
1 for the continuance of the family line and the obligation
towards one's ancestors, economic consideration is also
a factor for marriage. This idea is specially dominant
among the lower class Newars. If one were to ask them
as to why one should marry, they would reply: "Because
marriage means an addition to the labour force of the
family". Thus marriage is interpreted both as a social
and economic necessity.
Marriage is, however, not recognised as a sacrament,
though it involves worship of several Hindu deities. They
refuse to give such a recognition on the ground that the
real marriage of a Newar girl is always with God Narain
through the ceremony of 'Yihee7. A Newar woman can,
therefore, in theory leave her husband as many times as
she likes. In the event of her husband's death she does
not become a widow, since her real husband, God Narain
is immortal. In practice, however, no Newar would like
to see his daughter leaving her husband in favour of a
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second one. But to dislike a thing is different from the
social recognition given it.
Though religious acts are involved in the marriage,
the customs of divorce, remarriage and of taking a wife
without the accompaniment of any religious ceremony
are the features which are distinct from the Hindu practices followed by the others in the Valley. The significant
fact to note is that the traditional sentiment in this respect
still dominates. However much a man may be educated
and may have come under the influence of western culture,
he remains traditionally a Newar. There are many
families of Newars which have been living in cities like
Calcutta, Bombay and Delhi for as many as twenty to
thirty-five years. They are highly educated and have
good financial background. And yet, though they are far
away from their native place they have not given u p their
domestic ceremonies. Suffice it to say that the Newars
are still traditional and their marriage customs do not
seem to be much influenced by the Gorkhas who are
orthodox Hindus. They believe their own system is the
best one.
Since marriage is an indispensable need, every Newar
father feels that it is his duty to get his son or daughter
married. Bachelors and spinsters are therefore very few. Of
the total 814 males and 793 females in the 224 sample families, 52.83 per cent of males and 42.37 per cent of the
females have respectively been found to be unmarried.
But among these unmarried persons, there are only 65
boys and 28 girls who are of 20 years of age or above,
and who may be regarded as of marriageable age. Such
boys and girls constitute respectively only 8 and 3.5 per
cent of the sexwise totals of the unmarried persons. Thus
it is seen that there are few persons who remain unmarried
after they approach the age of 20.
Considering the samples of Panga and ~ a t h m a n d u
town, the former, which may be taken to represent the
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rural region in the Valley, shows a greater proportion of
married people. This is quite obvious looking at the
comparatively lesser influence of urbanity. The other
factor influencing marriage in Panga is the importance
of labour for the agricultural people.
The general view among the Newars is that marriage should take place between sixteen and twenty. The
bride should be as far as possible two or three years
younger. The majority of the heads of the 224 samplefamilies in my collection subscribe to this view. Though
child-marriage is not greferred, some special circumstances may lead to such marriages. One among such
reasons is the desire of the aged parents to see their
children married in their own life time, for they think
that is is meritorious to die after seeing one's grand
children.
Early marriages, though uncommon, are not totally
barred. Apart from what has been stated above, an early
marriage results from the practice of arranging the marriages of several children together. In such marriages the
youngest brother is bound to be comparatively younger,
sometimes as young as ten years.
Let us now examine the data regarding the age of
marriage. These relate to 257 marriages for which complete data are available in the 224 sample families. Of
these 206 marriages are from the urban area of Kathmandu and the remaining 51 from the rural area of
Panga. The data have been divided into four periods
according to the present age of husbands. The age-atmarriage of the wives is also given side by side. This
serves to show the comparative trends not only between
different age-periods, but also between the different sexes.
Of the 206 marriages from Kathmandu as many as
69.42% husbands were married when they were between
the ages of 15 to 24. The highest number of marriages
in this group (39.32%) had taken place when the bus-
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bands were between the ages of 15 and 18 years. The
number of husbands married below the age of 15 years
come to 11.64%. These husbands number 24 and are
more or less equally distributed in all the four age periods.
Husbands married at an age above 24 years form 18.95%.
We are therefore inclined to conclude that among the
Newars, marriage of boys generally takes place when
they are above fourteen, and mostly between 15 and 24
years.
With regard to wives in these marriages, more than
half their number (55.88%) were married when they
were between the ages of 15 and 20 years, the largest
percentage (40.78) being of those wives who were married at the ages between 15 and 18 years. Women marrying
at an age above 20 form a small percentage of 9.21.
Those marrying at the age below 15 form comparatively
a higher percentage (34.09). It is nearly three times the
husbands married at this age group. The majority of
such wives married below the age of 15 are within the
age-at-marriage group of 13 and 14. It is therefore
evident that the tendency to get the girls married is when
they are between 13 and 20 years, as against the boys
who get married between 15 and 24. The average ageat-marriage in respect of the husbands is 19.33 years and
the corresponding age for the wives is 15.45 years. It is
seen here that the age difference between the two spouses,
on an average, is hardly beyond four years.
Coming to 51 marriages from Panga, the majority of
l~usbandswere married when they were above the age
of 15 years. Such marriages form a percentage of 79.56,
a little smaller than the correspoding figure for Kathmandu.
Those married at an age below 15 is higher by 7.95 per
cent when compared to Kathmandu sample. Such proportionately large extent of marriages at the lower
age group in Panga, may be explained by the high value
set on labour among the agricultural class, combined with
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the comparatively less influence of urbanism. Every
bride coming into the house means an additional labour
unit. There is, however, not a single instance in the
Panga sample, showing marriage below the age of 10
years.
With regard to late marriages i.e. marriages at
above the age of 21, the Panga sample shows a smaller
proportian. This may be due to the reasons already
stated above.
So far as the wives are concerned in Panga, the tendency seems to be to marry a t slightly earlier ages
than in Kathmandu. As many as 45.08% wives in the
sample were married when they were between the ages
of 15 and 20 years, but 50.96% of them were married
below the age of 15. This shows rather a lowering down
of the age-at-marriage of women in Panga. The average
age a t marriage for the male in Panga works out to 17.33
years and for females to 15.07 years.
The data regarding late marriages in both the
regions need some explanation. They are not, however,
due to education. None of these late-married wives is
known to have even primary education. In the case of
husbands of Kathmandu, there are only ten who have
reached matriculation or higher education; but not one
husband in Panga falling under this group, has even
primary education. Thus it leads us to conclude that
the causes of these late marriages are problems partly
sociological and partly economic. Among the well-to-do
Newars, it is primarily due to the difficulty in finding a
suitable mate. Suoh a difficulty arises from the fact
that caste endogamy leaves little room for a wider field
for the selection of a wife. Moreover, the tendency of
regional concentration of marriage-ties adds to this
difficulty. Some how or other one discovers that the
family from where a suitable mate can be had is related
through blood; and, therefore, marriage cannot take place
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with that family. The other reason is economic. In
Panga, it is especially poverty which compels a family
to postpone the marriage of a son. I had come aross
a number of youths in Panga (not included in the sample) who were above 28 years and yet not married. They
explained that, they did not have enough money to meet
marriage expenditure.
As regards the restriction on marriage, the Newarexogamy is based upon the consideration of blood.
A man many not marry a woman who is related
to him through blood. For such prohibition they take
seven generations into consideration both on the father's
and mother's side. The restriction on sexual relation
between close relatives is very rigidly enforced.
They taboo all sexual relations between brothers and
sisters, including the parallel and cross-cousins, although
many of the surrounding ethnic groups such as the
Tamangs, M'agars, Gurungs and Bhotias practise crosscousin marriage. They not only regard it as an injury
done to the community but also as a sin. The erring
persons are excommunicated and from their hands nobody will accept water. I t is even considered a sin to
see their faces.
Despite the severe restrictions on sexual relations
between close blood-relatives, cases of deviation from
the traditional norms are not totally absent; but these are
rare. A typical instance in this respect was found
by me during the survey work in the Valley of Kathmandu.
I t reveals to us the attitude of the Newars towards incest.
At the same time it points out the fact that discriminations are made between the male and female with regard
to punishment.
Mr. X is a Shrestha, wealthy and of high social distinction. He had a son and a daughter by his former wife.
After the death of his first wife, Mr. X brought a second
wife. One day Mr. X came to know that his daughter

by his former wife was pregnant. When the girl was
asked to name the person by whom she had conceived
she named her own brother. She further stated that she
had herself pursuaded him to cohabit with her. The
son of Mr. X also confessed to it. Mr. X asked his erring
son to leave the house immediately and never to show
his face again. While sending him away he said, "Now
we cannot accept water from your hand; leave the Valley
as soon as possible; otherwise the law of the country will
not spare YOU". The boy fled the Valley and is
reported to have gone to the 'tarai' and committed
suicide. I t is the belief among the Newars that a person
guilty of incest never survives. The girl was given a
different treatment. She was administered abortion and
is said to have later on married into a good family.
Thus we should see that incestuous relation is never
tolerated by the society. It is regarded as a crime as well
as a sin. To allow a person who is guilty of incest to live
in the house is believed to destroy the sanctity of the
family and to enrage the kul-deity. It is, however, strange
to note the differential treatment given to the females as
against the males.
In the case of cognates the prohibition of seven
generations has been somewhat relaxed. People have
started marrying a woman from the third or the fourth
generation, if the relationship is traced through the female
links only. Thus the Jyapoos of Panga say that they
have started marrying into the families of father's sister's
daughter's daughter; mother's sister's daughter's daughter;
and mother's brother's daughter's daughter.
This sort of laxity with regard to the relatives linked
through the females is necessitated, it is said, by the
comparative scarcity of brides. The Deo Bhajus, for
instance, as we have noted elsewhere, have been forced
to bypass the restriction on seven generations imposed
on the cognatic side. Similar is the case with the
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Shresthas. They have also started marrying into the
family of cognates in the fourth or fifth generation.
The Newar's exogamy is completed by the inclusion
of a few affinals. A man must not marry his wife's
elder sister whom he approaches with respect, although
all of his wife's younger sisters are his potential wives.
But a man can marry his step mother's daughter by her
former husband. There are two instances of such marriages drawn from the Manandhar caste in Kathmandu.
Bhagwan married a woman who had a daughter by her
first husband. This step daughter of Bhagwan was
married to Bhagwan's son by his first wife. Similarly,
after the death of Sete's mother, his father brought a
second wife who had already a daughter and this
daughter was married to Sete.
The gotra exogamy which is a feature of the Gorkhas, is not practised by the Newars nor do they observe
any restriction on marriage between persons having
identical family names.
The Newar exogamy culturally differs from that of
the Tamangs who are numerous around the Valley of
Nepal and who practise cross-cousin marriage like the
other Nepalese tribes such as the Gurungs and Magars.
On the other hand it is closer to the Rais and Limbus
who dwell in the east, to Tharus in the south in the Tarai
and to the Khasas who are now popularly known as
C11hetris. In the case of the last named community,
there is known to have existed in the past the practice
of cross cousin-marriage. This has come to light by the
publication of one of the dispatches of Gen. Bhimsen
Thapa who had given orders to stop such a practice which
was said to be prevalent among the Jaisi Brahmins of
Panch-Thapaula ( in Western Nepal ) .l He, however,
appears to have made an exception in respect of five
classes of Khasas the ground for which is not mentioned.
As regards endogamy, there is only one type of
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restriction; that is, one should not marry outside the
caste. I n the event of a breach of this rule the person
concerned is outcasted. Being outcasted implies the forfeiture of one's right to participate in the worship of
Dewali. H e is further debarred from participating in the
ceremonial feasts in which the Fukee members take part.
But this sanction comes into operation only if he accepts
cooked rice from a wife who is lower in caste than himself.
If a wife belongs to a caste higher than that of her
husband, she and her children are socially recognised for
all purposes. But a woman of non-Newar caste is accepted only if she happens to belong to no other caste than
the Brahmin.
A Newar who wants to get his son married makes a
search for a suitable mate in the locality, failing which
he would try in the neighbouring regions. Only after
having failed to find in the neighbouring areas, does he
proceed to search in the distant areas. This local preference for marriage has resulted in the concentration
of Newar marriage-ties over a limited area. For example
there are more marriage-ties between the localities of
Kathmandu than between Kathmandu and its neighbourhood. Similiarly, there are more marriage-ties between
Kathmandu town and its neighbouring regions than
between Kathmandu and Patan; there are more marriage
ties between ~ a t h r n a n d utown and Patan than between
the former and Bhaktapur which is situated towards the
eastern extremity of the Valley.
Taking instances of marriage-ties from Panga, they too
are mostly local. There also, the Newars first limit their
search for a mate to the neighbouring settlements of
Kirtipur, Chaubar, Nagaum and other regions all of which
?re within a distance of fifteen minutes' walk. Only if
a suitable bride is not found here, do they go to further
regions, such as Patan town and its neighbourhood.
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Panga has, therefore, more marriage-ties with Patan than
with Kathmandu.
a
We have on record 134 marriages from Panga f o ~
which data regarding their territorial extension are available. Of these marriages, 56 wives were locally obtained
from Panga village itself, 65 wives were from the
neighbouring settlements of Kirtipur, Bhajangal, Chaubar
and Nagaum. Of the wives obtained from the distant
regions, only four were from Kathmandu region (about
three miles away from Panga), one from Banepa (outside the Valley) and the remaining ones from the regions
of Patan and its neighbourhood. This shows that about
ninety per cent of marriage-ties are concentrated locally.
Such territorial limitation of Newars' marriage depends on many factors, such as the concentration of one
particular caste in a single region, inter-regional variation in the cultural life of the same caste, and difference
in occupations. A typical example of caste-concentration
is provided by the Udas caste. They are mostly found
in Kathmandu town and rarely, if any, in the other
towns of Patan and Bhaktapur. Therefore, their marriageties are concentrated within the Kathmandu region itself.
It begins to weaken as we move further and further from
it. As for cultural differences, the Jyapoos of Bhaktapur
show reluctance to negotiate marriage with the people
of the same caste in Kathmandu. Such reluctance is due
to the fact that the latter are Buddha-Margi and eat boiled rice cooked by the Vanras, whereas the former being
Sivamargi Hindus, do not. An additional ground for the
refusal by the Jyapoos of Bhaktapur to have marriageties with the Kathmandu Jyapoos is that the latter work
as casual labourers and palanquin bearers, which the
former consider as derogatory.
The important sociological fact to note in this respect is that a large concentration of marriage relations
over a proportionately smaller area, inter connecting loca-
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lities and neighboilring villages, is consistent with the
ritual functions that the married daughters have every
now and then, to fulfil in the families of their birth. In
every feast, ceremony and important festival, the married
daughters and their children are the indispensable persons to be invited and feasted. Besides, in the event of
any ceremony or marriage, i t is again the married daughters
and their husbands who have to welcome guests and
look after the management of feasting. It is again the
married daughters who have to fulfil a series of ritual
functions in the event of a death in their family of birth.
A smooth and efficient fulfilment of such a variety of
roles materially depends on the close physical proximity
between the married daughters and their parents, Otherwise, it would be difficult to fulfil these functions.
It may, however, be observed that such traditional
preference for a wife to be locally obtained is slowly
lessening at least in the case of high caste Newars whose
educated sons and daughters prefer educated mates. Thus
if it were to be a choice between a mate of nearer region
who is not educated and the one from a more distant
place, who is educated, the choice would, other things
being equal, naturally fall on the latter.
The marriage seasons of the Newars is not different
from that of other Hindu communities in the Valley.
They will, however, avoid marriage in the months of
Cllawla ( Chaitru ), Kachhab ( a ) , and Pohelcl
(Pntlslz ). They identify the first month with horse, the
second with dog; while the third is believed to bring
nothing. During the remaining months marriage can take
place. They would, however, prefer Chilla ( Falgrrn ),
Silln ( Alngh ) and Bachalla ( Baisakh ) .
Newan society recognises three ways of obtaining a
wife. Firstly, the usual traditional marriage which involves the marriage procession; secondly, by dispensing
with the ceremonies connected with the traditional form

1

and resorting to Stcuyan~Vura; and thirdly by eloping
l with a woman.
In the traditional marriage the initiative is always
supposed to take place on the bridegroom's side.
Newar parents are not expected to bother about the
marriage of their daughters. To show concern for a
bridegroom is looked down upon by the society. Though
such a traditional value still exists among them, many
parents, in fact, do feel it necessary to make enquiries
for suitable bridegrooms for their daughters. Of course,
after having settled everything informally, the bridegroom's
representatives are made to fulfil the traditional obligation of making a formal approach to the bride's parents.
Any relative or a friend of the bridegroom's family may
be entrusted with this job. The person concerned in
his or her role of acting as a go-between is known as
Zamee. When the Zufnee goes to the house of the bridegroom, he is formally asked the purpose of his visit. After
having known the purpose, the bride's family-members
make enquiries about the bridegroom's family-background.
When the proposal is acceptable to the bride's parents,
they consult the other important members of the family.
After having come to decide foimally in favour of the proposal, the lamee is offered saga(n) .. H e is then feasted.
He leaves the bride's house with a word that he would
come back with the horoscope of the boy.
After a day or two the Zumee goes with the horoscope.
This time he has to face a larger circle of the bride's
kin. The consent of the Fukees and of the Tl~akaliof the
Dewali guthi is necessary, because it is with them that
the responsibility of admitting the bride to the clan
membership rests. These men ensure that the proposed
marriage does not go contrary to the norms. When they
satisfy themselves that the bride can be socially accepted
they put their seal of final approval; only after this, can
the matter proceed further.

After fixing the date of marriage the preparations
start. On the bride's side, the most important work
which is much talked about, and is taken care of, is the
preparation of flattened rice, bajee and liquor. The
Newars attach much importance to these home-made
items of food and drinks because if these are obtained from
outside it dampens the prestige of the family. It takes
months to prewre these items. Liquor is stored in huge
earthen jars known as tepu-ghyampa. Liquor serves as the
means for the manifestation of protest in case either of
the parties cancels the marriage. As a retaliatory measure
in such cases, the huge earthen jars containing the liquor
are brought to the locality of the failing party. In front
of its house, the liquor is spilt over and the jars broken to
pieces. By this it is implied that the party is insulted and
dishonoured.
While the marriage preparations are going on, the
'lamee' is again sent to the bride's parents' house to
appoint the date of betrothal. The betrothal is called
Gue-bi-ye-gu. There is no time limit fixed for this to take
place. It might take place just a couple of days earlier
to the marriage. Or sometimes, it is completed early
simply to insure a suitable mate. In such cases, marriage
is, however, postponed till the betrothed persons are quite
grown up. The popular practice at present, however,
seems to be to hold this function just a year before
marriage.
Whereas an early betrothal is a safe way to insure
a matc, it has its own problems. Many a time, it so happens that a betrothed boy or girl, in later age, does not
like to be married to whom he or she is engaged. It
may be that either of them has developed a love affair
with a third party. The marriage, if it takes place, then
could lead to divorce. Or it may happen also in quite a
different way. Before the marriage could take place, the
girl may run away with her lover or the boy may elope
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wit11 another girl. As the practice of obtaining a wife by
such means is recognised, the betrothal automatically
comes to an end in such cases.
On the day of betrothal, the family of the bride
sends the lnlnee with ten betel-nuts to be presented to
the parents of the boy. From the points of the parties
involved, this functiou connotes two different meanings.
On the bridegroom's side the function is termed as GzreBe-Ye-gu, the giving of the betel nuts. On the bride's
side it is known as Gue-Kaye-gu-the
acceptance of betel
nuts. The betel-nuts are sent by the bridegroom's family
in a velvet bag. If the person is rich these may be sent
in a silver case. Along with the betel nuts, a load of
worshipping material and other ceremonial items such as
a vermilion-box, ('Shina Mhu') and a brass mirror
('Jwalah-Nhaijka') are also sent from the bridegroom's
side.
'The priest from the bride's side offers worship, as in
other domestic ceremonies, to Ganesh, the Sun, the Moon,
the Ashta matrikns, Bhagwati, Bhairava, Kumari, Dns
D i g p l , Kul-Deity of the bride's parents and also a few
evil spirits. It may be pointed out that this worship is
always performed with the materials brought from the
bridegroom's side.
After the Puin, the father of the bride folmally accepts
the bag containing the ten betel-nuts. Then the 'ThakaliNaki' of the bride's side applies vermilion on the bride's
forehead and presents the set of new clothes brought from
the bridegroom's side.
The privilege of receiving the gue (betel nuts), it
may be remarked, has been assigned to the father of the
bride. But it is so, only when there is no other elder male
among the bride's kinsfolk. Otherwise this function is
fulfilled by the eldest male member among them. The traditional practice in this respect however is that it should be
received by the Thoknli of the Detonli-gzrthi. This tradition
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is still adhered to by the Newars of Panga, although in
Kathmandu town it is slowly breaking down.
After betrothal the bride is regarded as belonging to
the family of her would-be husband, although her link with
her parents' family is not completely broken. If the bride
has now to participate in any social or ceremonial event in
her parents' home, such expenses as would involve, should
he borne by her would-be bridegroom's family and not by
her parents. If a betrothed girl dies, her obsequies will
have to be performed by her would-be husband who has
to be the chief mourner. In the event of such a death, the
parents of the deceased daughter do not call their own
Sana Guthi members, but they inform the betrothed boy's
family to take away the corpse. Thus 'Gue-bi-ye-gu' is
a de lure transfer of the girl from the family of her
orientation to the family of her procreation.
The contract designed to unite the bride and bridegroom as signified by the 'Gue-bi-ye-gu' ceremony is finally
made effective by holding the ceremony of 'Lakha-Bi-ye-gu'.
This may take place a couple of days before the actual
date of marriage. After this ceremony there is a regular
inter-flow of social obligations between the two families,
who were strangers to each other just before the 'Gue-bie - ' ritual. From time to time the bridegroom's members will send seasonal fruits to the house of the bride's
family and a chain of mutual affections is maintained. It
adds to the strengthening of social bonds between the hvo
families even before the marriage.
On the day of lakhn-bi-ye-gzc the bridegroom's parents
have to give to the parents of the bride the traditional
sweetmeat known as tak71a ~nuri. The eldest male member of the bridegroom's group brings the lakha sweets to
the bride's parents' house. He is accompanied by the
7nrilee. At this time they bring, as usual, a load of worshipping material. The tllnkali naki of the bride's parents' group
puts a teckn of vermilion on the forehead of the bride.

'hen the sarzga(~-c)ritual takes place and later on the
bridegroom's party is feasted. They return the same night.
The giving of Ink110 by the bridegroom is a necessary
condition for fixing the date of the marriage-procession.
When the Zaklxa sweets are received by the bride's parents,
these have to be distributed among the families of the
bride's agnates and cognates. In principle, each family
should get a Zakl~nits size and variety depending on the
nearness of relationship with the bride's parents' family.
The following relatives are generally considered as falling
within the' circle of 'Inkha' distribution, the relationship
being counted by taking the bride as the point from which
the relationships emanate.
All Fzikee families.
Father's sisters' families.
hlother's brothers' families.
hlother's sisters' families.
Father's brothers' wives' brothers' families.
hlother's mother's brothers' families.
Father's father's mother's brothers' families.
Mother's sisters' daughters' families.
Married sisters' families.
Brothers' wives' brothers' families.
Collateral brothers' wives' parents' families (if
collaterals are joint with the bride's parents).
Families of cross-cousin sisters.
The distribution of lnkha may sometimes cover a much
larger circle of relatives.
Those relatives who receive the 'Inkha' are regarded
as within the circle of relationship among the members of
which, there should be a constant interflow of mutual obligations. The recipient families and the bride's parents'
family have therefore mutual rights and duties existing
l~ettveenthem. On the other hand a family of a cognate or
nffine excluded from receiving the Zaklln ceases to be

regarded as a close relative. Even among the relatives who
receive Lnkha there is an order of relationship The size
of the laklla determines such an order. This Eaklia
distribution, when sociologically interpreted, is a manifestation of the structure of kinship-bonds.
If the number of families among whom the luklla is
to be distributed is large, it poses a financial problem,
since the cost would, in this case, run to several hundreds
of rupees. The Newars have however standardised the
number from 12 to 39.
There is also the tradition to pay cash in lieu of the
Lakha sweets. Whenever cash is to be paid, the amount
is generally calculated at a flat rate of Rs. 2/- per lakha.
It is specially in vogue among the poor class families. In
Panga village, as also among the poor families in Kathmandu, the bride's father usually asks for cash amount,
such a right always being vested in him. Even among
the high caste Newars like the Shrestha the payment of
cash is preferred. For instance, in one of the cases the
amount paid was rupees two hundred. Another Shrestha
Newar had to pay six hundred rupees when he married a
second wife. Among the Du( n ) yeeya( n ) Newars, in addition- to the Lakha or its cost in cash thereof, a sum of
rupees five is paid to the mother of the bride and they
call it 'payment for the mother's milk'. But this payment
for the mother's milk is not made by the other Newars
in the Valley.
Though the payment of cash is looked down upon
by the society, since it amounts to paying for a wife, it
has not diminished at any rate; and it is a favoured practice
among the poor. There is no social sanction against it,
except the moral disapproval.
The giving of Laklla or cash payment in lieu thereof,
can be avoided if an exchange marriage takes place.
People, therefore, generally prefer exchange marriages. If
a Newar wants to get his son married and if he wants to

avoid the giving of hkha he may do so by offering his
own daughter or any other girl of his family in marriage
to his would-be daughter-in-law's brother or to any man
of that family. This facility of exchange marriage has to
a great extent helped the Newars to mitigate their helplessness of not being able to give the inkha. Exchange
marriage i-llso helps in another way. It keeps down the
cost of feasts on both the sides. With the same expenditure
the feasts connected with two different marriages - that
of the son and the daughter - can be accomplished. As
revealed by their answers, the majority of the heads of the
934 families included in the survey take the view that
this also helps to stabilise relationship between the bride
and the members of her husband's family. The Newar
family being too traditional, the daughters-in-law are at
times subjected to cruelty and illtreatment by their
mothers-in-law whose authority is enormous. A bride
obtained in exchange marriage has less fear of being
tortured since there is always the scope for retaliation by
the family of her birth against their own daughter-in-law.
Exchange marriage fulfils another social function,
rather in an indirect way. While the fear of retaliation
limits the range of conflict, a fund of affection and love
for the daughter-in-law is created by the realisation that
she is the sister of the son-in-law of the family.
Wherever exchange marriage is not possible and cash
has been paid in lieu of the Lakha, the relationship between the daughter-in-law and the members of her husband's household becomes more often than not ;I problen~.
For, very often the bride's husband's household-rneml~ers
l->oast of having literally purchased her and taunts arc
flung at her, which lead to an unhappy life. Even the
community members in thc locality talk much about
such payment. The daughter-in-law develops an inferiority complex. This happens specially in the uppcr
strata of the society where the woinen are little ii~clinecl
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to create a scene by resorting to divorce. In the lower
strata of the society, however, this could be easily solved.
The daughter-in-law may go away with her lover who
could pay back the cost of lakha to the injured husband.
While the custom of laklza is still a recognised practice among the majority of Newars, a few instances are
not lacking where it has been altogether dispensed with.
In many of these cases the bride's parents have been
found not to accept the Zukha from the bridegroom's sidc,
but distributed it among their relatives by meeting the
cost themselves. These are, however, exceptions rather
than the rule.
A day before the date of the marriage-procession, the
Kalya-Nhye-Ke-gu' ceremony takes place It involves
slipping over the bride's wrist an ornament known as
Kalya. It is also known as 'Bahi', a term current in
Ilindi. The Kalya bears on it symbols of 'Ashta Matrika'
which are meant to give protection to the wearer. The
'Kalyan-Nhye-Kc-gu, ceremony is more popularly followed
by the castes such as the Shrestha, Vanra, Udas and
hlanandhar. It does not appear to be much in vogrie
among the Jyapoo Newars. One of the Jyapoos of Panga
when asked in this connection, told that they did not
have such a practice.
On the occasion of KaZya-Nhye-Kc-gu, the bridegroom's representatives proceed to the house of the bride's
family. They are accompanied by a Vanra, in his capacity as a goldsmith. On reaching the house of the bride's
family, worship is first offered to Ganesh. Then the
Ysnra goldsmith slips the 'Bahi or 'Kalya' around the
girl's wrist. The prasad of Ganesh is then offered to the
bride. The snga(n) brought from the bridegroom's house
is also presented to her. The function is rounded off
with a feast.
It would be proper to draw here the attention of the
render to the development of a new social behavio~lr
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l~etweenthe bride and her kin after the fixation of the date
of marriage-procession on the Lnkhn-bi-ye-gu day. It is the
n ~ o s tmomentous period both for the bride and her kinsfolk. It is not only the family in which she is born which
is concerned with her, but also the families of all her
parents' kin. She is the daughter of the community and
her departure is now as sure as death. Soon she would no
more belong to them since she would be joining another
family, the family of her procreation. To her husband's
family would she belong. This realisation is manifested in
the custom of Pninnin. The bride hereafter does not take
her meal in her parents' house. Every day she has to visit
the house of one of the families of her father's relatives
including both affinal and consanguineal. First she has
to visit, all the Fztkee families. Then she has to visit the
families of cognates. The last family which she visits and
where she dines at night is that of her mother's brother. For
her it is the closest and most beloved family among all the
cognates. Her visit to her mother's brother's house usually
falls on the day of the marriage-procession. On this day
itself there is a feast in her parents' family for all the Fukee
members. But the bride is conspicuous by her absence
and may be enjoying the farewell dinner at her mother's
brother's house.
The Pninnjn custom is an indication of the strong kinship-bonds which exist among the Newars as distinct from
the Gorkhas who do not have such a custom. The significant point to note is that among no other community in
Nepal is the farewell dinner to a girl, who is going to be
married, given such an institutionalised form. This custom
helps to identify the daughter of the family with the daughters of those entire families which are bound together by
the ties of kinship.
The marriage-procession is called In-swn-wa-nc-gtr.
It means the taking out of a marriage procession. It denotes the act of going to the house of the bride's parents
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and fetching the bride. It is also known by the term
Jantn derived from Nepali. The Gorkhas employ the term
Jantee to denote their own marriage procession. The Junta
always proceeds to the bride's house after sunset. The
normal practice is that the invitees should join the marriage:
procession only after having taken their usual dinner at
their own homes.
In a Newar marriage-procession, the bridegroom is
conspicuous by his absence. He remains at home, while
his elders and friends go to fetch the bride for him. The
only exception is the hlunshi sub-caste among the
Chllatharin Newars, who do not follow such a custom. It1
their marriage procession the bridegroom is indispensable.
A few Newars have, however, started the practice of bridegrooms accompanying the procession. But such cases are
rare, and even in these, the bridegrooms are meant not for
anything else than to look impressive a t the procession.
For, the bridegroom has no ceremonial act to perform a t
the bride's house. These bridegrooms who head the processions do so under the force of the prevailing Hindu
custom of the Gorkhas and the Indian migrants who look
down upon a Newar marriage owing to the passive role
of the bridegroom.
On the day of the marriage-procession, a grand feast is
held by the bridegroom's family. It is confined to the
kinsmen. A few close friends may also be invited to
this feast, but not all the invitees who join the marriage
procession. The feast is arranged in three groups. The
agnates are separated from the rest of the invitees. Again
relatives other than the agnates are separated from the
friends of the family. Such ordering of the participants
in the feast has the desired effect of reinforcing the sentiments of agnatic solidarity and distinguishing cognates
from the non-relatives.
In the above mentioned feasts a variety of buffalo
meat dishes, flattened rice, all kinds of Newari sweets,
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radishes, fried black-soyabean and several kinds of boiled
seeds are included in the menu. The food has to be generally served-at least curd-by the sons-in-law of the house
who are appointed to welcome the guests. A similar feast
is also held on the brfde's side for their own similar
relatives and friends.
In the evening preparations are made for the marriageprocession. The procession is arranged in the traditional
style. Two persons, each carrying a sukundu lamp, are
placed at the head. Then follow the men of the Kusle
and Kasai castes playing on their musical instruments.
Now-a-days the Parbatia caste Damai is, in addition, employed to provide the music. The procession is headed by
tlle eldest male member of the family or by the Tlankali,
head of the Dewali group. Besides, the eldest female
member of the patrilineal group preferably the Thnka7iNnki, is also required to accompany the procession in the
case of a few castes. But among the Shresthas and other
high caste Newars such a role is assumed by a woman of
Tyapoo caste. Then follow other relatives and friends who
in turn are followed by the bearers of worshipping material and the dooly, the traditional palanquin.
There is a special feature to be noted in respect of the
persons who carry the worshipping material. In the marriages of the high caste Newars, these persons must
be dressed as Tibetans. The explanation given for this
practice is that these men are intended to impress ilpcil
the bride's party that the bridegroom's parents own 21 business-house in Lhasa, the Tibetan capital. These inen in
Tibetan dress, together with the bearers of the dooly, arcu
the first to reach the bride's place. Until then, the wkolc
procession has to wait at a distance.
When the procession reaches its destination, the bride's
people welcome it and the guests are conducted to
a hall where they are served with betels, cigarettes
and dry-fruits. I t is, however, not a traditional prac-

tice to feast the members of the marriage procession,
as is observed among the Gorkhas. After an hour or so
all the processionists leave the bride's place, except the
elders of the bridegroom and a few chosen friends, who
stay for the night. Meanwhile the bride's people busy
themselves with the functions that are to follow. These are
exclusively confined to themselves and the members of
the bridegroom's party do not participate in it.
The details of the ceremonies that take place there are
as follows. First, Ganesh is worshipped. The other deities
to be worshipped include, as usual, Bhairava, Bhagwati,
Ashta-Alatrika and the kul-deity of the bride's parents.
When the worship is over, a communal feast takes place
in which all the kin of the bride participate. This feast is
known as Sambaia-Nake-gu. At this feast the priest sits
at the head, followed by the bride, next the Thakali
and then the other members in order. The elders of the
bridegroom's family who remain there during the night
may or may not be invited to join the feast. Then the
Thai-bhu ritual takes place. The bride is served with food
in the Thai-bhu dish. When the feast is over, the place is
cleaned and washed with cow-dung solution.
The next event to follow is the offering of Saga(n) to
the bride, and gifts which are possibly brought by the
relatives. The traditional wedding presents are mostly
copper utensils. The bride's parents also present, at least,
a set of woollen clothes, saris, blouses, a shawl, two tolas
of gold and eight t o h of silver. A big wooden box and a
spinning-wheel are the two most essential traditional items
to be given to the bride by her parents. The bride's mother's
brother is expected to present a cow to her. And if he
intends to gift a cow, two cords-one small and one big
-are given to the bride as a token. A similar symbolic
presentation is made when an immovable property is given
to the bride as her dowry. If she is given a house, a brick
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the token; and if a piece of land, a handful of soil is put
into her hands.
While the function is still going on in the house, a person is sent on behalf of the bridegroom's party to make
a formal call on the bride's family, demanding that the
bride be sent along with them. Such a call is made thrice.
Each time the person goes u p to tell the bride's party that
since the girl has to be given away, there is no point in
making delay whatsoever. Each time he comes, the bride's
family offers him saga(n) and feasts him sumptuously. At
the third formal call, the bridegroom's representative is
supposed to insist upon that the bride be sent along with
him. With the third formal call the farewell function
starts.
This function is called Gue-kaiye-gu, the offering of
betel nuts by the bride to her kin. The betel nuts are provided by the bridegroom's party. Gue-kaiye-gu signifies
that the hour of departure for the bride has come. The
bride now starts taking leave of her parents' kin by presenting ten betel nuts to each of them.
The distribution of betel-nuts by the bride follows, as
usual, age seniority, beginning with the kul deity. The
Thakali of her parents' Dewali guthi receives ten betelnuts on behalf of each of the Dewali deities and also in
the name of other gods and goddesses. Then the Thakali
receives his own share. Those who receive betel-nuts last
are the parents of the bride, to whom it is presented in
a small bag, ritually known as putu-gue. Every relative
who receives betel-nuts may have already presented the
bride with some gift; but if not, this is the occasion for it.
While presenting the betel-nuts to the relatives, the
bride is not expected to touch the feet of her seniors,
except that of her mother.
The completion of gzie-knye-gu indicates that the bride
is now ready to leave for the bridegroom's house. By this
time the members of the marriage procession will have
js

already returned and been ready to take away the bride.
Just before the bride joins the bridegroom's party,
anothqr ritual is performed. This is called Tuti-Bagi-NhyeKe-Gu, which means making the bride wear the bagi, the
leg-ornament. In this, the Thakali or the eldest male member of the bridegroom's group touches the feet of the
bride and ties bagi to her feet. When this is over, the
father of the bride or the eldest male member from her
patrilineal group, as the case may be, lifts the bride up
and carries her on his shoulders to the dooly and performs
the ceremony of Du-phmga-taye-gu. This consists of
covering the dooly with du, an embroidered shawl. The
dooly is then lifted up by the bearers. This is the most
momentous hour, an occasion of the grim realisation that
now the daughter of the family no more belongs to her
parents' home. Weeping starts, while the procession slowly
begins to move, headed by the bridegroom's elders amid
loud music.
The procession stops at the temple of Ganesh of the
bride's parents' locality and, along with the bride, circumambulates the temple three times and then proceeds further. When the procession reaches the outskirts of the
village or locality, it has to halt for a formal leave taking
The priests of the two sides engage themselves in ritual
conversation. The priest on the bride's parents' side initiates the talk by saying: "Now hereafter, our daughter
belongs to you people. She is so innocent; please treat her
kindly - as your own daughter. See that she is happy."
Then, on behalf of the bride's parents, he requests the
bridegroom's priest to excuse them for the inconveniences
caused to the groom's party at the bridal home. T l x bridegroom's priest replies suitably. He says, "Don't worry, she
is as much our daughter as yows. We shall make our best
efforts to make her happy. And, as for the inconveniences,
there is nothing to be complained about. We did not ]lave
them, in the least. On the contrary, we were accorded the
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best of hospitality and we thank you for that." After such
formal conversations, the bride's p e q l e bid good-bye to
the marriage procession and get back home. The procession moves on.
The bride, in most cases, is not taken straight-away to
the bridegroom's house. She is first taken to a different
place in the vicinity of the bridegroom's locality. Only
after day-break is she taken to the bridegroom's house.
This is known as Sisi-taye-gu. Meanwhile, just as when it
started, the procession first proceeds to the temple of'
Ganesh on reaching the bridegroom's locality. It circumambulates the temple before proceeding to the groom's
house.
The procession halts at the entrance of the bridegroom's
house for the Du-chlzai-ke-gu ceremony. All the female
relatives of the bridegroom await at the door-way the
arrival of the bride in order to welcome her in. Among
these, the T71akali Nnki and the Noktc-Naki are the chief
ladies who assume ritual leadership. The two ladies stanti
at the entrance. And the bride stands before them at the
ritual spot known as Chhetrapal. She is flanked by two
maidens on either side, representing Syangini and Byangini, each holding a traditional lamp known as Sukunda.
The priest officiates in the function which starts with the
worship of Ganesh, followed by the kul deity of the bridegroom, Bhairava, Kumari and the goddess of wealth. Aftcr
this the T71aknli Naki proceeds to give a ritual welcome to
the bride. With a burning wick soaked in ghee she performs the nrati of the bride; and showers rice and flowers
over her. Soon after this the ritual of Shiparathi or PalhiLrri-gtc is performed by the Thakali Nnki. The grainmeasuring pot called Pathi is three times filled with fruits
and flowers which are showered over the bride. Then the
Tllakali Naki daubs the forehead of the bride with vermilion and curd. The bride is now ready for being conducted
to the house through the ritual of Lnsa Kzcsa. But whether
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or not she is to be immediately led to the place where the
ceremonies are to take place is a matter of discretion. She
inny he allowed to take a little rest before she participates
in the marriage rituals.
Tile first ceremony that takes place in the bridegroom's
house is known as Honke-gu, the worship of the sacred
fire. This is the first time when the bridcgroom appears on
the scene. He takes his seat facing the sacred fire. To his
left sits his bride. The priest officiates in the Hazcan. Occasionally the priest asks the couple and the relatives of the
bridegroo~nto offer a mixture of incense and rice to the
sacred fire. Besides the sacred fire, the several other
deities that are worshipped include Ganesh, Digtr-Deyu,
Agn(n) Deya, Ku~nnri,Pitl~crsand Bhairava.
After Honlie-gu, the ritual of introducing the bride to
the kinsfolk of the bridegroom begins. This is done as
usual by the presentation of betel-nuts to each of the
relatives of the bridegroom. It is similar to Glic-Kai-gcr
which is performed at the bride's parents' house. First,
the Thakali of the Deumli-gutlti of the bridegroom receives from the bride five betel-nuts each in the name of
Ganesl-r, Agcr(n)- Dcycr, Ktrl-deity, Digtr Deva, Bhairava
and Kumari. Then he accepts ten betel-nuts for himself.
Thereafter, the bride presents betel-nuts one by one to
each of the remaining relatives of the bridegroom. Every
time she offers betel-nuts, she shows respect by bowing
down with folded hands. Finally, she circumnmbulates the
l~ridegroom,presents him too, with betel-nuts and bows
clown to his feet. The bride's hands are then washed and
she is given flowers after which the couple worships the
deities mentioned above. The Tliaknli Naki then puts
a tcekn made of a mixture of curd, rice, vermilion, first
on her ou7n forehead and then on that of the bride. Aftcr
this, the Tlmknli Nnki performs the ritual of cleaning the
place in front of the couple with a broom. The cook has
to appear now on the scene for a ritual. In a small leaf-
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dish, he is given a sliarc ot food to be offered to the sun.
For this ritual service, he is paid two Nepalese half-rupees.
The next ceremony is Thai-bhu, whcn the newly-weds
taste food together. This is one of the most important
parts of the marriage. It is designed to give social
recognition to marital bonds. The bridegroom and the
bride have to share food from the same plate. The Thaibllzt should, at least in theory, contain 84 items of food,
called Cltaztrnsi Vyanjcua. Orlt of this, the bridegrooin and
the bride offer in turn a little food to the various gods and
evil spirits with a view to propitiating tllcin. This is called
Bali-tuye-gu. Only then does the ceremony of eating
together" start. It is known as Sabjcr(l1)-Nakc-gu and is
in fact an equivalent of the Gorkhn cercmony where the
bride has to eat the left-over food from the bridegroom's
plate.
The "eating together" ceremony is followed by the ritual
It is meant to ward off thc influence of evil
of K(~Zn~,tpo.
spirits. After every ceremonial eating, this ritual must be
practised. A lighted wick is placed in a leaf-dish containing the left-over food and is thrown into the C111iwasa. The
person who carries the food to the Clll~wascl,it is believed,
should not look back.
If the bride has not already undergone Bnrha, a special
ceremony called Sapyn-kc-gzl is perfornled after Honkc-grr.
Scrpya-kc-gzl or KPSIIVnrt(llln11 signifies a pretension on thc
part of the bridegroom to win over the bride. All the
material needed for this ceremony is sent by the bride's
parents. The hair of the bride is oiled, combed and tier1
into five knots by the bridegroom. The knots are macle
over the crown of her head and tied with red ribbons.
Two combs, one silver and another ordinary, are inserted
by the bridegroom into the chignons. He has also to apply
'4in (collyrium) on her eyes and smear vermilion on the
parting of her Ilair. While the bridegroom smears vermilion on her head, the bride is blindfolded with a piece of
td
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clot11. The bridegroom later presents the bride with the
Ju;nlall-Nhaika and Sl1ina-Ml11i. The Thakali Naki or the
eldest female member of the family has to perform her
usual role in this function also. She stamps teeka marks on
the foreheads of the couple and presents them with traditional sweetmeat. The Tllakali Naki also presents the
l>ridegroom wit11 a big eartl~en pot, containing sweetmeat-made
of dry-fruits and jaggery-known
as Kdya
Alarlli. To the bride she presents another type of sweetmeat called A4arlli-Kasi. She then proceeds to present the
bride with the Tarr-Rlnka, which consists of a number of
earthen pots placed one above the other in a pyramid
form. Each of these pots contains a variety of grains, the
bottom-most pot containing parched mecca. A piecc of
Kali-Alnrlli and some parched mecca are then given to
each of the relatives present at the moment. When this is
over, the bride exchanges a little of Chliusyu-intiss-ij with
the l~rideg~ooin
for the Kali-111~i*l~i.
The ceremony gets over
wit11 the showing of Jzualull-Nllaika to the bride.
The bridegroom and the bride are not allowed to sleep
together till the r;ann-inla ritrrul is completed. For this, the
couple, accompanied by the Fzikee members pay u visit
to the presiding deity of the locality. After making an
obeisance to the deity, the bridegroonl has to perforin
Sincho-faye-gu, the ceremon)- of applying vermilion on the
bride's forehead. A duck or a goat is generally sacrificed
01.1 this occasion in honour of the deity. Those who cannot
afford a duck may substitute it with an egg. After this
\\~orsllip,the ritual of saga(r1) takes place. Starting wit11
the couple,-each of the relatives is given sagn(n) by the
Tlinknli. Naki. All of them sit together to eat it. Subsequently the ritual-rating of Sn~ilai follows. When they
r c t u n ~ home, the bride and the groom are regarded
as husband and wife on a11 scores and are allowed to share
the same bed. This ceremony also makes it incumbent on

the part of the parents to allot a separate room to the
couple.
The same evening the members of the bride's parents'
family and their relatives come to the bridegroom's plar,.e
for the ceremony of Kllrcrr-stoc-gu. The purpose is to "see
the face" of the bride. They bring with them several kincls
of traditional Newari sweetmeat which include Nyn,
Bya(14 and BIzattoo nlardli. N y a is in the form of a fish,
Bynn, a frog and Bhattoo, n pigeon. The members of the
bride's parents' family are received on arrival by the
bridegroom's kinsfolk and are offered betels. No adult female member accompanies this group. When all are seated, the bride comes ancl takes her seat, but not the
bridegroom who should not be present at this function.
The bride is offered Saga(11) on behalf of her parents'
family. A set of new clothcs is also presented to her. The
bride leaves the place for the moment and reappears in
the clress presented to her by her parents. She then gives
ten betel-nuts to everyone of her parents' relatives who in
turn give her some coins.
After Kllzca-Szue the bride is taken away by her parents
to their home along with the briclegrooin. The bridegroom
does not accompany them right fro111 the start. The tmdition is that the briclc and her parents should go a little
distance and wait thcre for the arrival of the bridegroom.
This is the first time that the bride's parents ancl their relatives foimally meet the bridegroom. He had so loilg been
just a stranger to the bricle's parents' family and h c is to
be considerecl a stranger till he is introduced to the meinbers of the bride's parents' family and their relatives at a
subsequent ceremony called Fzlkee-hll~a-si-Ice-gu.In it the
hridegroo~npresents ten betelnuts to cach of the relatives
of the bride's parents. From the point of view of the bricle's
members, it is called Gzrc-saki, accepting the betelnuts.
The procedure is like the one followed at the time of
Honke-gu. The Saga(n) ritual takes place after this.

All of them sit together to eat Saga(n). This is also the
time for cracking jokes, in which mainly the unmarried
daughters of the family and friends of the bride participate. The same night a communal feast is held in which
thc Frrkce members of the bride's family have to sit together to dine with the bridegroom. This signifies the
recognition of the bridegroom by the bride's members.
After the feast, the t\vo families are united and the bridcgroom is now no more a stranger. Hereafter, if any death
occurs in the family of his wife's parents, h e has to observe
death-pollution, as his wife does, for a period of four days.
hlarriage songs are a speciality among many of the
Himalayan communities but among Ncwars this does not
seem to be so. I had the occasion to attend a number of
Newar marriages but in none of these could this practice
he found. However, a Newar gentleman has drawn my
attention to a ditty which refers to the advices given hy
the parents of a bride while she prepares to go to her
husband's home. In it the father asks his daughter to proceed to her husband's home hut, in case she did not like
to live there, asks her to come back as a free woman after
h it refers to
four days. This song is significant i n a s m ~ ~ cas
the liberty enjoyed by n woman to abandon her husband
at her will. But nowadays no such song is sung.
A note of seriousness is maintained throughout the marriage, possibly to emphasise the new responsil>ility that
the woman has to shoulder as against the care-free life in
her parents' home.
The Gorkhas in this respect present a contrast. Their
marriage is punctuated with songs. mirth and gaiety. They
have a custom called Rotadi which is rather unique. On
the clay when n Gorkha marriage procession leaves for the
bride's home, all the women of the locality and of the
family of the bridegroom's side get together at night tci
play Ratnuli. They play lovers and beloveds-the women
themselves assuming the role of men. The women repre-

senting inen attach to then~selves artificial male organs
and indulge in mock sexual acts with other women. The
night is thus spent in symbolic display of sexllal frcnzy,
accompanied by songs and music. hlen are tabooed from
seeing this feminine orgy.
As would be seen from the foregoing description, a
Newar traditional marriage is a long series of cerelnonies
involving little or no role of the bridegrooill till the bride
goes to her husband's home. I t iilvolves a great deal of
expenditure on feasts. The Newars have, however, introduced an innovation: they have adopted the Stonga?noarn
marriage. In a Su:aya~nunramarriage, the bridegroom anct
bride go to a temple of Ganesh and the former is garlancleci by the latter. Thus the marriage is solemnized. This
type of marriage is gradually l~ecoming popular in the
town of Kathmandu. People in the village of Panga hat.e
not, however, adopted it. In the eastern part of the Vallev,
the Newars of Bhaktapur town still prefer either the traditional marriage or marriage by elopement.
Sometimes to disl~ensewith the cost of feasts ant1 the
Inkha, a third variety of inarriage is adopted. I t is a variant
of the traditional type. Both the bridegroom's and bride's
parties agree between tl~emselves to solemnize the marriage secretly and to carry ont all the stages of traditional
ceremonies without inviting any of their relatives. This
spares the huge expencliture on feasts.
But the most common method of obtaining a wifc is to
elope with a girl of one's choice. This not only hits at the
orthodoxy of the parents, but also spares a man and a
woman of the financial burden that the traditional marriage involves. Elopement is often occasioned Ily the obdilracy of the girl's parents; but at times a man resorts to it
when he is unable to bear the marriage expenses, Thus,
he runs away with the girl and hidcs her for four days,
after nrllich he can bring her out. Both of them are now
legally and socially regarded as husband and wife. But if

the parents are able to find out their eloped daughter
within four days, they can claim her back. Such a girl,
clcspite the possibility of having cohabited with her lover,
is 1.egardec1a virgin.
The status of a woman who becomes a wife by elopement is in no way diminished. She enjoys the same social
privileges and legal rights as enjoyed by any other wife.
Though in the beginning the parents of the bridz show
displeas~lre,they subsequently take it as a matter of course
and the normal relationship is soon estal->lished.
Marriage by elopement is more common among the
castes of lower economic status, though it is not totally
absent among the well-to-do high caste Newars. In
theory the high caste Newars generally consider elopement
disgraceful. All the same it is tolerated. This writer came
across a Buddhamargi priest, all of whose four daughters
had eloped with their lovers. The girls were not subjected
to any stigma, because their lovers v7ere of the same caste.
The Jyapoos find in marriage-by-elopement a convenient way to overcome financial obstacle. Elopement is
prevalent among the other communities of Nepal as well.
It is practised by the Gorkhas, who, however, always make
a distinction between a wife obtained through formal marriage and the one who is simply kept as a wife. This distinction is reflected in matters of social privileges and inheritance rights.
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THE FAMILY

N marriage the bride loses membership of her natal
family and becomes a new member of her conjugal
family. The loss of the old membership and the gaining
of the new one have far reaching consequences as regards
her legal. social and political rights. From the point of
view of her family of birth she is an out-group member.
Her closer links with her conjugal family are reflected in
the ceremonial rights and obligations which she loses in
one home and gains in the other. Thus, in the e\lent of
her death her obsequies are performed by the members of
her husband's group. On her death her parents and other
kin have now to observe only a four-day death-pollution.
She, too, need not observe hereafter a thirteen-clay deathpollution in the event of a death in her parents' family
or in any of their fukees. Now she has to observe only a
four-day pollution. But in relation to her own conjugal
family and its kin the pollution-obseivance is for a
thirteen-day period, showing her ritual solidarity with this
group.
Tlle new relationship emerging from her marriage is
also expressed in terms of her right to participate in the
ancestral \vorship and communal feasts. On marriage,
she is excluded from participation in the Dt.tcnli worship
and the ceremonial feasts of her parents' group.
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The links with her natal family are not, however,
abruptly terminated on her marriage. She may still be
regarded as a member of her natal family for a year at
least, from one important point of view. She is permitted
to join in the worship of her parents' Dewuli and feasts
for a period of one year following her marriage. It implies
then that she is not yet a full-flcdged mernl~crof her husband's group since she has yet to be ceremonially admitted
to her husband's Deu:nli and the feasts connected with it.
Break in the residential continuity of the bride is
another important consequence which follows her marriage. The bride has to leave her parental home to join
the home of her husband. The shift of residence may,
however, be deferred, if she is too young to assume her
wifely responsibilities. This usually happens when an
early marriage takes place. In such a circumstance, both
thc uniting families ngree to allow the bride to live in her
parents' home till such time as deemed necessary.
The c~notionalattachment of the bride to her parents'
family is, howe\-er, very strong. In this respect the Newars
are quite noteworthy. Here, it is interesting to note that
a married woman ~7hilereferring to her parents' home
says Jhi-Thaye or Tha-Cll71e. It means 'our house' or 'in
our house'. In contrast with it, her husband's home is not
referred to as ours". The descriptive term Bl~ata-clilzc
is used. I t means 'husband's house'. While espressiug
that she has to go to her conjugal home she says Bhatn-Li11i-gtr-Cl~hn,which means going to the home of husbands
(in a general sense) or husband (in a particular sense j.
The close relation with her parents' llome is further erpressed not only in terms of tender feelings but also in
terms of innl~merablecontacts. For a year or two, a great
part of the bride's time is spent in her parents' home ~vith
only occasional visits to her husband's home. It is s
widely prevalent practice among the Newars for the mar
'L

riecl daughters to come to live with her parents for a few
cli~ysin a week until she gives birth to her first child.
After the lapse of a year or two, visits to hcr parents
home slow clown in frequency. She, nevertheless, continues to maintain fairly good contacts with her parents.
The nature of Newar marriage-ties, confining to a limited
area, as stated earlier, contribntes to the existence of close
relationship between the married daughters and their
parents.
A woman, when she has come to her natal home,
cannot go back of her own accord. It is deemed indecent
on the part of a wolnan to go back to her husbancl's home
\vithout being sent for. klany a time it so happens that
the husbands do not send for their wives with the intention of deserting them. Such instances are not rare in the
Valley of Kathmandu. The 29 women from Kathmandu
and one from Panga who are recorded under "desertion"
in the sanlple were actually cases where the husbands did
not sencl for thcm. It was ~.eported that there was
no hope of their being called back. This convention serves an important social purpose, though it has its own
defects. 011the one hand it enhances the prestige of tht:
woman and makes her feel every time that she is nrantecl
in her husband's home. On the other hand in a community in which divorce is widely practised and in ~vhich
women have comparatively greater opportunities for dispensing with their husbands, this convention is the only
means for men to get rid of their wives. This practice,
therefore, acts as a compensatory factor in favour of thc
husbands who otherwise do not have the unilateral right
to desert their wives, if they so desirc. However, a wife
cleserted thus retains her legal claims till the n~arriageis
dissolved. After a good deal of time, tllc wife takes it for
granted and the best course for her would 1)e to agree to
a divorce.
Though residential transfer of the bride to her 1111s-

I~and'shome is one of the o r ~ t c o m ~ofs marriage, there is
an alternative arrangcnlent under which the husband
comes to live with his wife in his father-in-law's house.
This ;li.raagen~ent is known by the term GIlur ]uwait~
which is found in India as ~vcll. This term is borrowed
by the Newars from the Gorkhas. Under this custom a
man, who does not have a son but only daughters, may
invite one of his sons-in-law, to live in his house, instead
of sending away his daughter to her husband's home. lnstailces of this custom are also found in historical records.
King Ja~rastitliihlalla, the Newar hlalla sovereign of Nepal,
is said to have been a Glrnr-Jnwain.l He succeeded to the
throne of Nepal by marrying princess Hajalla Devi. In one
of the inscriptions attributed to the hiialla period, Jayastithi
hlalla is introduced as Rajalla-Pati, which means husband
a . ~ therefore, not only indicates that it w7as
of R ~ ~ j a l lThis,
a custom at least among the Mallas in the early tirnes, but
also suggests that a subordinate position is accorded to a
Gllclr-Jorcain in relation to his wife.
At present, ho\ve\7er, Glrar J o u a i ? ~is looked down upon 11y the Newars, and no man, who is conscious of hi;
prestige, would choose to be a G71ar lawain. People are
forced to ilccept such a derogatory status only on grounds
of poverty. Parents are also very reluctant to allow their
sons to be G71ar Jawain. I n Panga village, only two instances of this practice were reported. In addition, :I
l~lacksmithwas reported to be conten~plating to have a
Gltnr Jnlcwin. There were also a few instances of it reported
from Kathmandu town. In the 224 sample families, there
was not a single instance of it. \Ye can, therefore, say that
the institution of Glrnr Jnti*ain is not widely prevalent
among the Newars.
The reasons for keeping ;I G7icrr Jntcnin is always said
to be the failure of a man to beget a male issue. In :ill
the instances referred to above, this was the reason given.
The ilsual practice is to ask t11e husband of one's youngest

daughter to come to live in thc house as a Gllar Jaroai~~.
Under the institution of Glmr J C I ~ L ' C I ~ the
~
property is
always inheritcd by onc's own daughter and not by thc
son-in-law.
The Gllnr Jarcoin, along with his wife and children,
is regarded as an out-group meml~erby the kin of 11is
Father-in-law since he and his family bclong to a cliffcrent
lineage-group. Alere residential transfer of the man from
his own homc to that of his father-in-law's, does not alter
the fact that he and his family always belong to his own
patrilineal group. A Gllclr* Jalcnin, therefore, cannot perform the obsequies of his father-in-law, nor of any member of the latter's family, though his son inay do so.
The Gllnr Jciccnin more often than not comes in conflict with his father-in-law's kins-folk. Hc is very often
the cause for the withdra\~ralof tender feelings subsisting
betwcen his wife and her parental kin. Such a conflict at
times takes a serious turn, spccially when his father-in-law
dies intestate. A typical esa~nplcof it is provided by thc
case of one Mangaldas who hacl l~ecomca Glmr Jazcain.
The father-in-law of Rilangnldas diccl before he could
transfer his property in favour of his three daughters, including tlie wife of Alangalclas. The two sisters-in-law of
JIangaldas werc not then married. They all lived together
aucl Alangaldns looked after the property as well as
managed the shop of his deceased father-in-law. The kin
of his father-in-law wanted to take possession of the property but they could not, because there were still two
rlnmarried daughtel-s of the clece~~secl,
~ 1 7 1 1 0 cotlld 1~ regarded as legal heirs. hlangaldas, t1esi1.o~~
of having a
de focto control over his fi~ther-in-la\v'sproperty, knew this
too well and, therefore, hc took a11 possible precautions to
see that his two unmarried sisters-in-law lived wit11 him.
He also plannecl not to arrangr. for their marriages with .I
view to preventing his father-in-la\\r's kin f r o n ~a d v ~ ~ n c i n ~
any claim to the property. Somcho~vor other the kin of
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his father-in-law succeeded in persuading those unmarried girls to live with them. After some time they were
~narriedoff. Now the ground being clear, hiangaldas and
his filinily were forcibly drivcn out of the house and cteprived of the shop also. This exi~mpleis enough to show
the bad blood that u G h r Jownili crciltcs, apart from lus
being looked down upon by society.
Polygyny is comparatively rare aillong the Newass in
contrast to the Gorkhas who \vidt.ly practisc it. Though
many rich Newars in the Valley are found kccpii~gconcubines, the majority in the community still do not
have more than one wife at a time. A Ncwar prefers to
only under one condition, i.c. when the
be ~~olygynous
first wife fails to bear a child for him.
I n the 257 marriages recorded both from Panga a i d
Kathmandu there are only eight instances of polygyny.
Five of these relate to the Kathmandu sample and the rest
to Panga. These together form 3.12 per cent of the total
illarriages. In all tl~esecases the husbands were found to
be living with not more than hvo wives. The reasoils given
for thesc polygynous marriages was the fl~ilure of the
first wife to bear a child. In each of these ciises, the
consent of the first wife was invaria1)ly obtained before
contracting the second mamiage. The average age-atmarriagc of the first wives in these cases is 15.13 !-ears
and their average age at the time of their husbands' second
inarriage is 33.37 years. Their husbands' age-at-second
marriage is 33.37 years and thc liverage age-at-mal-riagc
of the second wives works out to 90.05 years. Taking
the age of 15 years as the child bearing stage of the
Newsr woman, the husbands in qlicstion appear to hnvc
inarried a sccond time only after waiting for about 16
!.ears. Looking at the sentiments for a child and the
social needs that arc attached to it ainong the Newars,
it is quite normal for a man to have a second wife, when
the first wife fails to bear a child cven after such a lol~g
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time. The gap of age between the llusband and the
second wife in these polygynous marriages is 12.87 years,
which is rather high. This can be explained by the fact
that late marriages among Newar women are rarely to 11e
found. Therefore, a man who needs a second wife must
look for a woman within the lower agc groups.
While polygyny is approved of but not so widely practised, " polyandry is non-existent; and cannot be even
thought of. It may be nlentioned in this conr~ectioilthat
B. H. Hoclgson had remarked in 1880 that the NeIvars
were once known to have 1)een polyandrous.3 But he did
not give any evidence in support of his statement. HOWever, there are some grounds to suspect former esistence
of polyandiy anlong the Newars, as some of the customs
anlong them are suggestive of survivals. For example,
the kinship terms used to designate the husband's brothers,
Darn Bllatn and Kiia Bllatal which mean 'eltler llusband'
and 'younger husband' respectively, suggest in this direction. Further, as already stated, while referring to one's
conjugal home, a Newar woman says, Bllata-Pini-gu-cJ1lze
which implies not %usband's house' but 'husbands' house'
(usecl in plural). In thc Benke-glr ceremony of the child,
the recognition of fatherhood by placing thc child on tlw
lap of t l ~ efather also points out to this direction. 3loreover, the customary freedom of a Newar \\70mi111 for the
successive re-marriages and divorces also shows that this
coulcl only be a step forw;~rdfrom the stage of polyandry.
At present the custom of levirate is not practised 11y
the Newars. It is also legally prohibited in Nepal. Thc
elder brother's widow occupies a position sentimentally
on a par with that of the inother and, therefore, she has
to be approached with reverence. The younger brotl~er's
\\rife is treated on a par with claughters-in-la\{r. Leviratc

*

A rcccnt legislation in Nepal I ~ a sprohibited polygamy. It lias
;11so fixed the age cliflerence l,et\vc.cn Ilu\b;lncl ant1 wif'c to ;I
masimunl of 20 years.
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appears to have been widely prevalent in the former days
ainong all the four varnas and 36 castes of Nepal. I t was
later prohibited by an order of General Bhimsen Thapa
during the first half of the 19th century. In one of his
dispatches, Gen. Bhi~nsenThapa had referred to the existence of this custom and he had laid down certain punishments for those who practised it.*
Marriage among the Newars can be dissolvcd in two
ways: By resorting to the regular divorcc procedure and
by the wife's running away with her lovcr. Unrler the
system of formal divorcc, both the parties nlutually agree
to break the marriage-bonds by signing the divorce papers
called Pnr-Puclitlke-Patm. But nonc of the parties can
effect a divorce by his or her own unilateral decision.
But the second method vests enough liberty in the
woman to dissolve marriage. A woman, when dissatisfied
with her husband, picks up a lover and runs away to live
with him. The prevailing custom recognises only the payment of compensation to the injured husband, and not her
return to his home.
About a century and a half ago, according to Kirkpatrick, the Newar woman was at libert). to divorcc onc
nlan after another on the slightest pretexte5 O'5lall~!-~
wrote in 1911 that Newar women used to leave their
husbands and remarry \vhenever they wanted. Thc only
intimation necessary, he reported, \\?as to place two betelnuts on her bed while leaving the house. She was then
free to choose another husbi~lld. The above statemenls
still hold good, subject to some modification. While the
placing of the betel-nuts on the bed as an intimation for
the dissolution of marriage is still resorted to, it is no
longer a popular feature now. It is confined to the Udas
and 3lanandhar castes only.
O'hlalley had further remarked that a woman could
rlndo her marriage bond by placing two betel-nuts on the
chest of a dyiilg husband. This practice, too, is in exis-
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tence, but is followed only by the Buddllamargi castes.
I found three such cases in Kathmandu, two of whicli
relate to the Udas caste and the third to Chitrakar caste
-all Buddhanlargi Newars. Recourse to this practice is
taken when the wife is quite young aild issueless.
The placing of betel-nuts on the chest of the dying
husband frees the woman from the obligation of observing
death-pollution and mourning for a year. A woman, desiring not to be a widow, finds it an expedient clevicc. On
the part of the kill of the deceasecl also it is inucll welcomed, sincc the divorcing wife forfeits her claim to hcr
deceased husband's property. Though this practice is recognised, it has almost fallen into disuse now. The rarity of
cases in this regard is enough to support my view.
I11 the village of Panga no one is rc,ported to have followed
this practice.
I'Vith them, the usual way to divorce is
either to sign the divorce papers or to elope with a lover.
As regards the liberty of a woman for abandoning her
llusbands one after another, it has been nlucll restricted
now. Though in theory the society still rccognises such
unlimited liberty of a Newar woman, it has come to be
curbed under the force of public opinion. A wornail
contracting a fourth husband is legally deemed to be on
a par with a prostitute thpugh socially shc retains llcr
original status.
Divorce is allowed on many grounds such as adultery,
barrenness, affliction of venereal or incurable diseases and
marital incompatibility. But most c2ivorccs that take place
among the Newars, it appears, are duc to conflict between
the wife ancl her mother-in-law. A few cxamples which
are to follow are typical and illustrative of the circuinstances that generally lead to dissolution of marriage.
Chandra Bahadur, a Shrcstha by caste, was married in
1947 at the age of about 25 to a woman of 20. His marriage was arranged by the parents. The couple loved
each other very much and lived 11appily for two years.

The Ftzmil!j

241

His wife was, l~owever,alleged to have not been able to
pay much attention to hcr mother-in-law. Consequently,
her mother-in-law felt offended and decided to get rid of
her. Without the consent of their son, the parents sent
iiway the daughter-in-law to her parents' home. Chandra
Bahadur could not oppose it. hlrs. Chandra Hahadrlr was
not called back for about two ?.cars. ChantIra 13ahadur's
parents arranged for his second marriage. Hearing this.
hlrs. Chandra Bahadur, without caring for the eonventior?
of being sent for, returned to her l~usl~and's
home. Hcr
parents-in-law prevented her from entering the house bv
bolting the doors. Chandra Uahadur was helpless, though
he wanted to welcome his wife. He could not question
tlle authority of his parents. His mother poured do\vn
cold water on her daughter-in-law from the window. Thc
police intervened in the matter and caused the door of the
]louse to be opened. And Mrs. Chandra Bahadur entered
the house. Three days later the divorce papers were signed with mutual consent of both the parties. The divorced
woman was living in her parents' house during my enquiry.
Durga Ranjitkar v7asmarried at 22 to a girl of 20. Thc
couple had education, respectively, upto standards S and
VIII. They wanted to live according to their progressivt.
outlook, enjoying freedom to move about togethel-. 13ut
this militated against traditional Newar life. The parents of the boy did not like their daughter-in-law to enjoy
freedom of this kind. They, therefore, sent her to hcr
parents' home, never to be called back. Divorce was
effected later with the mutual consent of both the parties.
There is another instance in which a man was forced
by his parents to divorce his wife on the grounds that she
neglected domestic responsibilities. Hari Bahadur was
married when he was 25. His wife bore him three
children, the first after two and a half years, the second a
year later, and the third after an interval of one and a half
years. By this time the conflict between the wife and her

mother-in-law hacl reachcci a breaking point. Thc former
was sent to her parcnts' home and never cnllcd 11ack. IIit1.i
Bahadur could not oppose this. After a fcw years, IIari
Bahadur's wife went to the court praying for a mi~inlcnance allowance. The husband told the colirt that hc w a s
prepared to take his wife back with hirn. But 3Irs. Hnri
Bal~nduragreed to live with her husband, pro\idcd 111cq;
lived separately from her parents-in-law. Hilri Uah-~dur
n7as not prepared to accept this condition and the col~rt
gave the ruling that the wife be pait1 Hs. SO0 cvc1.y six
months till she contractecl ;I second marri:igc..
There is a fourth case relating to dissolution of
marriage as a result of conflict between the wornan and
hcr mother-in-law. I t was illlcgecl that Ncxni Chhori was
not allowed by her mother-in-law to havr conjugal life
with her husband. Therefore, she came 11nck to hcr
parents' home. Six months later she was cnlleci lxxck b).
her father-in-law, but Nani Chhori was again subjecteci to
cnielty by her mother-in-law who dicl not, as usual, nllo\v
her to share the bed with her husband. Annoycd u~ith
her mother-in-law, she came back to her parents' horn(..
The divorce was effected by mutual consent.
The fifth case is of Dwarka who was married at t l ~ c
age of 15 to a girl of 14 in 1940. The inarriage was negotiated by their parents. Both the families were quite ~ ~ ( ~ 1 1
off but the couple hat1 no (ducation. They lived a very
happy married life for 19 years. 13ut they were cl~iltlless.
The parents of Dwarka compelled him to bring a second
wife, though it was much against his will. The parcnts
of the first wife advised their dalighter not to create
ilny scene but proceed wit11 the matter qnictly. One day
the first wife's parents invitcd their tlaughtcr and son-inlaw to a feast. After the feast, the parcnts-in-l:iw ~~olitcl!~
declined to send their daughter to Dwarka's hon~c.The!.
plainly told him that, since he 11nci married a second time).
there wa's no .point in dending their daughter along with

him. Later thc divorce was effected. The divorced woman
was living with her parents at thc time of this inqiliry.
These examples show that the conflict between ii woman
and her mother-in-law is commonly the cause for a
divorce. In such cases, the husbands aplxar to be helpless
against the decision of their parents. In a Newari family
an individual is unahlc to revolt against thc decision of
the elclcrs. The conflict can be understood if wcAk n i w the
nature of responsibility that a bride has to assume in her
conjugal home. In a Ncwari housel~old very rarely, even
if it is quite well off, is a servant employed. Traditional
views insist that all domestic work should be done by the
housewives themselves. Women have to cook, clean thc
utensils, wash the clothes, fetch water and serve all the
senior members of the house. These duties generally fall
upon the daughters-in-law. The youngest daughter-in-law
is the one who is hit the hardest. Apart from these, a
daughter-in-law is expected to be always submissive and
be at the beck and call of her mother-in-law. Conflict is,
therefore, bound to arise, when a daughter-in-law fails to
fulfil the roles traditionally expected of her. In such conflicts, it is the mother-in-law who has always the final say
in the matter and the son can hardly go against his
mother's decisions.
While the traditional conflict between her mother-inlaw and a woman plays a major role in the occurrence of
divorces, there are other causes too which lead to such a
situation. Dhirajman, a Jyapoo, was married when he was
12 to R girl of 10. They lived togetllcr for many years, but
the wife bore no child. hloreover, she was suffering from
goitre. As she used to neglect household chores, and
also lacked domestic etiquette, she was sent back to her
parents' home. And Dhirajman married another woman.
The rejected wife was living in her parents' home at the
time of this inquiry.
Another example of marriage dissol~ltioni s provided by
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the case of Damodar. Damotlar was n~ar~.ic.d
to Shi~ntil
llevi from l3anepa. It was a case of early marriage. The
I~oyhad pock-marks all over his facc. On attaining maturitv, the girl did not like hcr husband. hleanwhile, shc fell
in love with another marl with whom she run a\wy to
Palpa (West Nepal). She bore bvo children to her
second husband. Damodar did not bother a l ~ o her
~ t and
married another womnn.
There are cases relating to the dissolution of ~nai-riage
on thc. ground of theft by the wife. Of these, one ~*c.latcs
to Hhaktapur region. Nani (40), a Shrestha woman, was
rnarricd at the age of 12. She stopped living with her hus11ancl after five years, as she was accused of stealing a
golden ring. Nani's l~usbandwas not prepared for a rlivorce. Thereupon she sought legal remedy and the court
decided in favour of a divorce. Nani was givcn back the
entire stricllinn. She, too, had to return all the ornaments
(+en by her husband. After two ycars, Nani went to live
;IS wife with anothcr Sllrestha man. She had two sons and
three daughters at the time of my inquiry.
Another instance of divorce as a result of stealing habit
of the wife is again from a Shrestha fanlily. X was married
at the agc of 22 in 1942 to a Shrcsth;~womnn of 20. Tllc
couple lived happily for two years and had n baby, Thc
wife, it was alleged, started stealing the property of llcr
husband. This irritated the llus\~;~nd.
He brought another
woman as his wife. The first wife elopctl with a lover. Tllc
baby was being brought up l ~ yits rni~tclrni~l
grand-parents
during my field work.
Quite an important reason for divorce is the conflict
l~etweenco-wives in a polygynous family. There are t11rc.e
instances on which information was avi~ilal~le.
In all thesc
cases, the woman either went to live with 11t.r parent.<,
preparatory to a divorce by mutual conscnt or took to :I
second h~lsband,resulting in an automatic dissolution of
the first marriage.
i)

From the few representative exainples of marriage dbsolution given above, it would bc scen that it is easier for
a Newar individual to break the marriage-bond by the unilateral decision of either of the parties. The husband is,
however, granted divorce only on the ground of adultery.
It' he fails to make out a case for adultery, he would not
obtain a divorce. Therefore the alternative for him is
to send his wife away to her parents' home, ncver to be
ci~lledback. The wife has thus no choice but either to Iivc
a life of enforced separation or submit to her husband's
proposal for a divorce. In the former case she is entitled to
alimony.
But on the wife's side, divorcc is far casier. \Vhen she
is bent upon abandoning her husband, she cannot be prcvented from doing so. If regular divorce is not possible,
shc elopes wit11 her lover, wllich has the effect of automat ically dissolving the ~narriage.
\\'l~cn a woman leaves her husband and takes another
man, thc injured husband is entitled to the return of
~narriagccost from his rival. Such espenscs are fixed by
la\\? and vary from caste to caste.
Thc principle of fixing the amount of marriage cost is,
it is statcd, based on the n t ~ ~ n b of
e r Iokhn and not on tllc
actual expenditure on marriage. The pajvinent is calculated
at the rate of Rs. 2.00 per Iaklla sweet, as earlier stated.
Thc amount of compcnsatioil decreases by half
according to the number of husl~andsa woman has left.
Thlls while the first husband gets the frill compensiltion,
thc sc.conc1 husband gcts half of what he would 11avc
paicl to his predcccssor, if thc woman takes to a third
husband. Dut thc third husband gets nothing, if thc woman
leaves him nlso and takes to a fourth one. For, such :I
;IS stated carlicr, is legally treated as n prostitute
and no coinpcnsation is i~dmissibleon her account. It ma\.
11c rcmarked llerc that so long as the woman does not
violate the castc endogamy, the frequent changing of
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husbands does not affect her social and legal status, though
she may bc inuch looked dowil upon by the society.
Irresl~ectiveof whether a marriage is dissolved tlirougll
regular divorce or desertion, a woman is always entitled
to her stridhan given to her on licr marriage by lier parents,
relatives and friends. She has, howcver, to return the
ornaments given to her by her divorced or dcserted husband. A Newar woinaii always keep"
list of such stridhun, a duplicate copy of which is retained by lier parcnts.
In thc cvent of tlie dissolution of marriage, thc children
always belong to the father. If a child is too young to bc
scpariltcd from its mother, it is allowed, by mutual consent, to be in tlie ~mothcr's custody, in which case tlie
divorccd father must defray tlic cost of its upbringing.
Tlie prevailing law stipulates that the cllild should remain
with the mothcxr till tlic agc of 19.
Aiany woincn, due to the fear of tlic loss of respectability, cspccially when they arc quite advanced in age, do
not desire re-marriage. In such a case, women are entitlell
to a maintenance allowance so long as they do not rei~llo\vanccfixed both
marry. The mininlunl ~naintcni~nce
in kind and cash inclutlcs daily tn7o nzarlas of ricc nnd
other ncccssary food niatcl-ii11 on a proportionate basis, two
scts of clothes per ycar ailcl ;I fixed amount of cash depending on the cconomic status of the husband.
In spite of such frccdom for thc clissolution of lnarriag?,
many ;I Ncwar wollliIn docs not like to break the n~asriagebond. Her sentiiilents and love for her unhnd husband
may bc judged from hcr strong disiiicli~~ation
to 1c;we
him and lier attempt at reconciliation. Evidence of this
can be provided by the description of thc crl~n-sn(n),a
pcnancc undertaken by a wife with a vicw to making n
final attempt at rapprochement. \17hen tlie wife is living
in her pi~rciits'home, on account of 11or not bcing called
bi~ckby her husband, she trics to manifest hcr deep affcctions for her husband by fasting. A certain place of wor-

ship or a ternl~lcis selectctl to start thc fast. It is observed
cithcr in thc month of Sracan or Kartik. Thc important
tcmplcs which tllcsc rcjcctcd wives choose for this p u r p s c
include Adinath at Chaubar, Hungadeya on the bank o f
13ungamati river, Ynsupati on the bank of Baplati and
the Swayambhu te~nplc.During thc period of fasting they
lie down on the grolind a l ~ d live on threc palmsful of
\vatcr. On the sixth day, their hus1)ancls ; ~ r cexpected to
come to fctch them Ixick. ,4 hushand \vho conles to fetch
his wife holds a grand feast in urllicli all his consanguincal
reli~tivesare invited to participate; the wife is then brought
baclc home in a procession. If the husband does not turn
u p on the sixtl~day, tlie fasting wife is taken away by 1lcr
parents who hold a similar feast for their own kinsmen.
Thereafter, the rejected wife is considered as a free
won-rtln and call marly any body \vhom she likes without
any legal obstacles. No compensation can be claimed by
her failing husband n7lirn n re-marriagc takes place in
this situation. The failurc of her hllsb;~nd to come to
fetch his wife is regarded by thc Nenlnrs as a failurc to
honour the marrii~gccontract and, therefore, tlic marriage
is treated as dissolved. In 1958, twenty such married
wonlcn were rcportcd to bc obse~vingAha-sa(n) at the
-4dinatli tcn~plc alone. The!. belonged to the adjoining regions of Patan, Chaubar, Panga, Rirtipur and Naigam.
Let us now proceed to csanline tlie data on re-marriage,
divorce, dcsertioil and widowhood.
Of the 353 marricd mcn and 381 n~arried~ ~ o m c 1only
1,
23.S per ccnt have re-married. Obviously the n-rajority of
t1-rc.m (79.2 11er cent) were lcading unbroken married life
clul.ing this incll~iry.:Is betwet311 thc
sexes, mcn seem
to form a higher pcrccl~titge ( 2 3 . 8 ) to their married tot:11
t11an \\ro~~-rc~l
(1.9). E\-en if we include the 38 women in the
saml~lc, who have been living in thcir pnrcnts' llomc
because their husbands did not call them back, the com-
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binecl percentage comes to only 14.5. That is to say, that
Inen are more affected l)y tlie dissolution of the first
marriage than women. This clearly shows that women, 111
spite of their customary privilege to remarriage, do not
slio~va high incidence.
The average agc of these re-married men and women
wcre 48 years and 37 years, respccti\rely, at the time of
inquiry. The average age-at-first inarriage of these husbands works out to 17 years, while their a\7cragcBagc-atre-marriage is 24. Thus it seems tliut re-marriage of
thcsc persons has taken place after about 7 years of the
first n~arriage.

TABLE I1
Causes of
Re-marriage

hlales

Females

Percen- No. of Percenpersons tage persons tage
No. of

Due to dcath of the
spouse

42

50.6

After divorcing the
first spouse

12

14.1

After the women had
eloped

--7 -7

5

Polygamous marriage

3

7

11.1

33.9

.

9

50.0

S

9.4

-

-

Total re-married persons 84

100.0

18

100.0

The causes of re-marriage sllo~vthat most of the men
(50.6 per cent) have re-married because of the dent11 of
the spouse. The incidence of polygyny is as low as 9.4
per cent. In thc majority of these polygynous marriages,
tlie ground was always the failure of the wife to bear n
child.
Standing divorces work out to only one per cent of the
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total nlarriecl pcrsons. As l~etwecuInen and women, the
latter appear again to be hardly significant. I3ut it is ilmrt:
than offset by thc high percentage of women who are
separated from their husbands without any prospects of
being called back. Thcsc women form 9.9 per cent of their
married total. As against this, thc percentage of men,
whose wives lcft them, cornes to 1.7. On the ~vhole,divorcc
and desertion together form a perccntagc of 3.6 for mcil
ancl 10.1 for w o n ~ e nto their respective sex-wise totals.
This goes to support our carlicr coiltention that tllc Ncwilrs
do not 11ow too fretlucatl~~
avail of thc customary privileges of divorcc and re-marriage.
While sin~ultaneousinultiplc ma]-riages by mcn are only
a few, successive multiple nxirriages hilvc becn a feature
of the Nenrars. Of the total S4 mcn \vho nrcre recorded as
living with other tb;m the first spouscs, as Inally as 61 arc
found \\lit11 their second wives only; 14 with third wives
and only one wit11 the fourth. In all tl~csecases, the majority (50.6 per cent) ]lad to contract marriages, as \tre have
already secn, owing to thc death of the first ~vifc.
As regards the 1s re-married women, none of thcnl is
found living with a thil-tl husl~and. Although some instances of wives living with the husbands other than t!~c
second oncs have been ciled fro111 other sources in the
beginning, the abscncc. of such ~vivesin thc s;lnlple sul,stantiates our earlier contention of its rarity. 1Voincn (10
not like to changc t l ~ ~ l~usbands
ir
so frequently since it
hils come to be looLc(1 down upon. Tllc present attituflcb
of lnen towards chastity may 11e judged from the case (3
;I hlandhar who is reported to hnvc sent away his bridc
to hcr parents' lloinc: when he discovered that shc jvas :11rcacly can-ying some other man's child. Thc Jyapoos of
Panga, too, stress tllat a won1an shotild takc n husband
only once in hcl- life.
T l ~ e r earc 31 widonrcrs and 69 widows in thc saniplc.
Their percentages to the total of 553 married mcn and 381

married wonlen come to 9.6 and 18.1, respectively. There
are only 19 widows below the age of 45 years; the youngest widow is in the age group of 30-24 years. The average
age of these widowcrs and widows is 49.68 years and
52.98 years, respectively. Thus it is quite ohvious why
among the people who recognise re-marriage of women,
widows should be found oidy in the higher age-groups. As
compared wit11 the I'anga sample, the Kathmandu sample
shows more widows in thct younger age catcgorics. In
Panga there is only one widow who is I~elow34, wl~ilein
Kathillandu thcrc ilrc six in this age group.
The traditiolliil Newar fanlily is a pi~trilincaljoint household consisting of tllc descendants of scvcral gcncrations
having coinmon arrangement for cooking and joint ownership of property under a single head. The joint fanlily
grows with the addition of sons's wives and children. It may
be of interest if we give in what follows a few esamplcs
of such joint families.
There is a joint family, for instance, in Kathmandu
whose head is Rlachhe Narain, a Manandhar 11y caste. It
consists of forty members, spanning three generationsfather, sons, sons' sons and their children. Originally this
household was of a much bigger size comprising as many
as 120 incmbers. It was ~.ecentlysplit into three com20nent parts when hiachhe Narain's two brothers set up
their own separate households. The reason advanced for
the splitting up of the original joint household was that it
had become too unwieldy. hlachhe Narain is quite wellto-do i d holds a high post in the Government.
Another example of large-sized joint household is again
reported from Kathmandu. It belongs to the Jyapoo caste
and includes $0 members.
A third cs;imple is froin the ton.11 of Pokhara in western
Nepal. Chandra Bahadul-, a businessman and Shrestha by
caste, rel~ortcdthat his l~o~isehold
had foimerly comprised
the dcscendents of as many as thirteen generations. It was
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so un~nnnageablcthat very recently the elders among them
agreed to break it into smaller component units. A folirtll
example is again froin the same town. This housellold also
belonged to a Shrestha, Hamkrishni~by name. It consisted of ahout 100 incnlbcrs. In thc Valley of Kathmandu
such large-sizcd joint families are not uncomn~on.Whenever the financial position )s good, a Ncwar is inclined to
live in thc traditiorlal type of joint family. In this respect
they present a similarity to the Thurus of Tarai, their ncighhours, but differ from the Gorkhas.
Tllc large-sized Ncwari l~ouseholcls as stated earlier is
now-a-days on the wane. The more coinmoil pattcrn of
household at present seems to be that which coiisists of
a man, his wife, his unmarried di~ughtersand several of
his married sons with their wives and childrcn. Sometimes
a p o l y g y i ~ o ~household
s
inay consist of two or more
lineal households strung togethcr during the lifetime of the
polygynous father.
The present trend of the smnllcr size of l~ousel~olds
can
bc attributed to many factors, chief among which is the tendency to break away from the joint family after the death
of tht. father or in his own lifetime. T l ~ ccause contributing to this is more often than not t11c incoinpatibility
behveen the housewives and, soinetin~es,lack of cnougll
accomniodation in thc house. This results in the mutual
agreemerit among the brothcrs to separate. Each brother
then sets u p his own joint household with his married
sons and, in duc course, each becomes again a large-sizcd
houseKolcl through the marriages of grnnrlsons. Generally,
in t11c lifetime of n fathcr, thc n~arried sons may not
separate, as the division of property cannot take place
without the consent 01 thc fatl~crwhose authority is 1111questioned.
It may be remarked here that the Newari joint family
hi~sspecific characteristics ~11icl1make it distinct from the
normal Hindu joint family. Despite rcsiclcntinl and pro-

i ~ r t yseparation, several joint families act as a single unit
among them for pl~rposesof social and ceremonial functions, be it domestic or cu>mmunal. \Vc have already
seen this in their cercmonies where the cercmonir~llt.;ldership is assumed I)?' the Thcrknli and his wife.
Let us now proceed to t*si~minedata on the Newar
family. We. have data relating to 224 sample families from
the Valley of Katl~manch~
which include two singletons.
The data are drawn from hot11 the urban arca of Kath-

TABLE 111-A
Kathmandu Sample
Gradation
of the family.

No. of
persons
in the
family

Singleton
\'cry big
Small
hledium
Rig
\'cry big

1
3 to 3
4 to 6
7 to 12
13 to 20
21 and over

Total

No. of
families

1

25
63
63

Percentage

0.58
14.80
37.28
37.28
5,Y2

10
7

4.14

169

100.00

mandu and the rural area of Panga. Of the total sample
families, 168 arc from the first region and the remaininq,- 55 from Panga. The Kathmandu sanlple relates to
five castes-L7anra, Shrestha, Udas, Jaypoo and hianandhnr. The Panga sample includes only two castesShrestha and Jyapoo.
Only ii limited number of castes can be found in the
rural regions. The rural regions are in fact predominantly
occupied b!. the Jaypon caste, with the Shrest2la following
it.
Of the 169 households, as much as 74.56 per cent

are of small and mediu~nsize. I-Iouscholcls consisting 01
two to three menlbcrs form n low proportion. 13ig and
very big families are also not so frequent. The uslial size
of the family in K;lthmand~~,
therefore, appears to consist
of 4 to 12 nleinl~ers.Excluding the singleton, there are 385
adult nlales and 302 adult felnales; 46 old-aged males and
40 old-aged females; 311 I~oysand male infants; and 384
c~irlsand female infants. The average number of persons
3
per household is 7.55. The adults average 3.49 per unit,
the non-adults average 3.54 per unit, and the old-aged
0.51.
Coming to the Panga sample, it will be seen from
-Table
. ..
111-B that once again the majority of householtls
consists of 4 to 12 members. It can also be found that
Panga Sample
Gradation
of the family.

No. of
persons
in the
fanlily

Singleton
Very small
Small
Iledium
Big
Very big

1
2 to 3
4 to 6
7 to 12
13 to 20
21 and over

Total

-

No. of
families

1
11
22
19
9

d

55

Percentagr

1.82
20.00
40.00
34.55
3.63
-

100.00

the tcndcncy is, comparatively, towards the formation of
smaller-size households. There is, however, one solitary
example of n honsehold comprising 24 members.
This
household belongs to a Jyapoo who is financii~llywell off.
The disintegrating tendency of large-sized ho~lseholcls in
Panga, it would appear, is due to the low economic status
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of the people. Excluding thc singleton, there are 82 aJu11
males and 72 adult females; 32 old-aged males and 21 oldaged females; 66 boys and male infants; and 74 girls and
female infants. Thc ilverage number of persoils per household is 6.24. The adults avcrlrge 2.85 pcrsons per unit; thc
nun-adults 2.59 persons per unit, and old-aged 0.79 persons per unit. Thus Panga sho\\rs comparatively more
dependants in the old-agc group as compared with the
Kathmandu sample. The largest unit of household is of
the Sl~resthacaste (S.9S persons per unit), followed by the
\fanandhars. The Jpapoo has the smallest household unit.
On the whole, the average number of persons per house
in the urban area of Kathmandu is more than in the rural
region.
But numerical strength alone is not sufficient to throw
light on the composition of the family. The range of
relationship as encompassed by the members of the household is the important angle for the study of the family.
\17hat are the types of fanlily from the point of view of
relationship? IVith a view to making such a study the
sample families ( after excluding the two singletons ) have
been classified into three major types according to the
relationship of the members living in the ho~lseholds.These
are: nuclear, intermediate, and joint. Each of these major
types has been further divided into sl~b-typesin the following manner :
Nuclear and its three sub-types :
( i ) normal family consisting of husband, wife and
unmarried issues; ( ii ) incomplete family of husband and
wife without issues; and (iii) broken family of father 01
mother with unmarried issues.
Internzcdinte Family : This is neither nuclear nor
joint. It includes those which consist of one of the parents
living with a married son and other unmarried issues; or
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married man with his unmarriecl brothers and sisters,
Such families have been divided into three sub-types:
( i ) vertical: father or mother with a married son and
other llnmarried children; (ii) horizontal: man, his wife
nnd unmarried brothers and sisters; (iii) both-wi..ys: father
or mother with married son and other unmarried brothers
and sisters.

Joint Family : This denotes ttvo or more nllclear
Families both on the vertical and horizontal planes. It
presupposes a condition of the commonnesss of residence,
cooking and common ownership of property. Such families
have been divided into four sub-types:
( i ) vertical family: parents nlitli married son (with 01
without other issues ) ; ( ii ) horizontal family: married
brothers; (iii) both-ways: parents or either of the parents
with married sons \vitl~or without issues (lineal descendants); and (iv) ortho-cousins (married or not) living
together after the death of the father; or father's brothers
with ego's married brothers.
Analysing the total of 222 sample families (escludiug
two singletons) the percentages of the nuclear and joint
Families ere equal.
As between Pnnga and Kathmandu, there is a slight difference in the incidence of the joint family, the proportion
being a little higher in the former case.
Considering the family composition of Panga castes,
62.50 per cent of the Shrestha families are joint, while the
Jyapoo families are joint to thc extent of only 44.68 per
cent. Economically the Shresthns arc much better off.
The hlannndhar caste shows the highest percentage
(58.82) of jointness in family and the Jyapoo, the lowest.

Caste-wise analysis does not show any progressive in
crease in the incidence of tlie joint fanlily fro111 the rural
region to the urban region as we have noticed in the
case of household men~bership. On the contrary, both the
castes, namely, the Shrestha and the Jyapoo, show a disintegrating tendency of the joint family \vllen we move from
the rural region of Panga to the urban region of Ki~thmandu. This appears to reverse the conclusion reached
earlier. Such a reversing teildency is primarily clue to the
Jyapoos. They are econonlically poorer in Kathmandu
as compared with their counterparts in Panga. Their status as casual labourers is rather low and perhaps this is
also factor in their having a srnaller size in the joint family.
The cultural influence of the non-Ng~vars,principally the
Corkhas, is also bound to affect the fanlily set-up of the
poor aillong Necvars. This influence is, however, non-existent in the village of Panga where the Gorkllas are in a
microscopic minority.
The proportion of persons served by the joint family is
significant, because it reveals the extent to wllich the individual member's life is affected by the type of the family.
If we inalyse the family froin this point of view, we find
tliat as much as 64.70 per cent of members in the 222
sample families live in joint families. Those living in
nuclear fanlilies are even less than llalf the strength of
members living under joint families. Here again we see
that in the rural region of Panga tlle strength of members living in joint families is greater by 1.65 per cent than
that in Kathmandn town. Rut if we enclrldc thc Jyapooc
from the sainple of Kathmandu, me notice that the strengtll
of members living in joint families in Kathmancln is as
high as 71.60 per cent.
Thus it is clear that the lower percentage of the
strength of membership under the joint family in Kntllnlandu is due to the Jyapoos. Otherwise, the trend of
increase from rural to urban area is clearly maintained. \ITc
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29.76

494

30.75

Intermediate 55

4.25

18

5.34

73

4.55

Nuclear

Joint

821

64.25

219

64.90

1040

64.70

Total

1268

100.00

337

100.00

1605

100.01;

may, therefore, conclude that, after making due allowance
for the Jynpoos as a factor for lo~rerirlgdown the proportion of joint families in the urban area - owing to their
low ecollomic status - the ii~cidenceof jointness is higher
in the urban area of Kathmandu thi11-1 in the rural region
of Panga.
Of the total 79 nuclear families in the Kathmandu
sample, as inany as 59 units beloilg to sub-tj~pes, normal
and incomplete. These consist of husband and wife with
unmarried issues; or \vitho~~t
issues. The percentage of
these to the total of 222. sample families comes to 45.12.
Among these there are two families which include either
a married daughter or dallghtcr's daughter. As against
this data of the Kathmandu sample, there are 20 family
units in the r a l ~ g asample. It constitutes a percentage of
36.04 of t l ~ ctotal families of Panga. We, therefore, see
that the majority of the members living in nuclear families
are covered
the relationship of husband, wife, children
and either of the parents.
1 1 ~ 7
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The majority of the intermediate type of families
appear to be consisting of either of the parents, with onc
married issue or all un~narriecl issues. Its percentage is
75 to the total families under this type. The family units
consisting of man, wife and his unmarried brothers has a
percentage as low as 25. In the Panga sample, there is
not even a single family consisting of a married man with
his unmarried brothers.
The degree of relationship in the joint family reveals
that the majority of families are of the third sub-type. I t
includes parents, married sons, married grand-sons and
their issues. The coverage of generation is generally tllrre
to four.
In the Kathmandu sample such family units
account for as much as 55.84 per cent of the total joint
families in that sample. The corresponding figure for
the region of Panga is 65.38 per cent. The second major
type of joint family consists of parents and married sons
with or without issues. In Kathmandu, this type accounts
for 22.08 per cent of its total joint families, while in Pangd
the corresponding. figure comes to 15.36 per cent.
From the above analysis of families, it is revealed that,
though the traditional type of family consisting of the descendants of sevcral generations as stated earlier has become rare, the Newars still live predominantly in joint
families. The usual joint family is of three to four generations. Leaving the Jyapoos out, the comparison of the two
samples of Kathmandu ancl Panga reveals that the tendency towards the joint familv is more in the urban area
than in the rural region. Well-to-clo Newars always prefer
to live under the joint family. The greater incidence of the
nuclear family among the Jyapoos is mainly due to their
poor economic condition.
The causes for the breakdown of the joint family are
many: More often thau not, it is the conflict between a
woman and her mother-in-law; and someti~nesit is the
quarrel among the wives of the brothers that lead to the
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breaking of the joint family. \Vhen antagonism becomes beyond control, the l~ouseholdis broken into its component
units by mutual agreement.
Education is not a factor for the break-down of the
joint family. There is not a single person in the nuclear
families of the Panga sample who has evcn primary education. On the other hand, in the Kath~nanclusample, many
among those who live in joint houses are highly educated,
and the desire to live jointly is strongcr among them. Rut
this is not to say that the conflict-situation may not be
sharpened, if solne of the \vives living in joint families are
educated. Being educated, the wives arc likcly to be nnable to adjust then~sclvesto the traditional set-up and, as
such, they instigate their husbands to live separately.
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KINSHIP

0 describe and explain the kinship terms of the
Newars, let us start wit11 the basic familial unit from
which all relationships emanate. The terms used for these
relatives are Bllata (husband), KaZn (wife), Abzr or Bwa
(father), Ma (mother), Dujzr or Ara (elder brotller), Kija
( younger brother ) , Tata ( elder sister ) , Kchen (younger
sister), Kaye (son), and Mlr yaye (daughter ) . All these
terms, barring those for brother and sister, are elementaiy
and individualising. The terms for brothers and sisters
are not only used for designating the ego's own brother
and sister but also for those 1~110stand to the ego in similar relationship. Further, a distinction is made between
the elder and the younger brother.
If we go upwards in the grandfather's generation,
father's father is designated by the term Aja, a term w11ic:h
is also current in Marathi and Hindi. An alternative tenn
Bnjc or Raj!ya is also used side by side; rather say Bnjc or
Bajya is more in vogue. Both Aja and Bajya or Bajc clo not
have any base wit11 the term for father and, thercforci,
appear to stand on their own. The term for the lincal
grandmother is either Aji or Bnjai. These terms are the
feminine derivatives from the term for grandfather. T!]e
terms used for the lineal gr:ii~d-parentsare also applied to
designate mother's parents.

T

Going still ulwards, we meet the lineal relatiye of the
third ascendant generation. The inale lineal relative, that
is great-grandfather, is called Tapa-Aja or Tapa-Bujyu.
These are clearly seen to l ~ the
e derivatives from the terrn
for grandfather wit11 the prefix Tapa which means distant.
The terms for great-grandmother is Tapa-Aji or Tap1
Bajai, the femininc deri\~ativefronl the terms for gredfgrandfather. The grandparei~tsof one's motllcr are also
designated by these tern~s.Similarly ill the fourth ascendant generation, the great-great-grandparei~ts are designated as Gllai11-g7iain-Ajnor Ghaijl-ghain-Bujr~a.About a
centu~yand a half ago,' the term for great-great-grandparents were Iya-Ajhaicc, jzc being a term of respect.
hloving donrnwards in the second descendant generation,
we meet the lineal grand-children. In contrast to the trcatlneilt given to the lineal relatives of the second ascendact
generatioil and upwards, these relatives are designated by
a single term chllai without making any distinction not
only between son's son and daughter's son but also
between the two sexes. All are referred to as a class irrespective of their sex.
Rloving still downwards a similar classificatoiy telm is
used. Thus the persons of the third descendant generation
are clt7lai; of the fourth, wic; and of the fifth, ku:i. In the
treatment of these descendants, the principle involved is
not only what Lowie and Kirchhof call 'generation'2 but
also non-bifurcation of sex.
Analysing the terms of collaterals we find that first
degree collaterals in the first ascendant generation are
father's brother and father's sister on the father's side and
nlotl~cr's brother and mother's sister on the mother's side.
Of them, the father's brother is identified, as among other
Nepalese, with father by using the descriptive-derivative
terms Tari-Btcn ( elder father ) and Clliri-Blca (younger
father), these being derived from the term for father. An
alternative telm Kaka is also side by side used to denote

father's younger brotl~er.The n~othcr's elder and younger
sisters, called Tari-Aln and C71iri-AIa, are identified
with the nlother and it will be seen that the terms for
them are derived from the tern1 for mother. The t e m ~ s
used for designating father's brothers are also applied LO
the husbands of mother's sisters and the terms for
mother's sisters are applied to tlle wives of father's
brothers. Therefore these ternls are classScatory and derivative. Father's sister and nlother's brother are, however,
designated by the individualising teinls Neeni and Pnjv,,
respectively, not derived fro111 any of the priinary terms.
The differential treatment given to the father's sister and
n~other's brother is also reflected in their social functions,
as described in the chapter on cerenlonies.
Similarly the collaterals in t l ~ esecond asceildailt generation and uywarcls are designated by the classificatory and
descriptive terms. In each of the ascendant generations,
such relatives are designated by a compound term derivcd
from combining the terms for one's own collaterals in the
father's generation with the term used for the lineal of
that particular generation in cluestion. For example, father's
father's brothers are Tnri-Ajn or Tnri-Bajya and ChiriAja or Chiri-Bnj!/aand father's father's sister is Neeni Afi.
The same terlns are also applied to designate the collater a l ~of the ascendant generations on the mother's side.
The first degree collatcrals in the first descendant generation are the children of brother and sister. A man
differentiates his son, Kaye, and daughter, Mlzyaye, from
that of his brother's, K u y e d ~ aand Alhyaclta, by using the
suffix Clla. The terms for brother's children are thus
derived from the terms for one's own son and daughter.
The ego more or less identifies his brother's children with
those of his own but differentiates his sistcr's children
from then^. He applies a single term Rlti~~chn
to designate
his sister's children, ignoring scx difference. A woman
applies these terlns in reverse. She calls her sister's son

and daughter as Ku-yec71a and Afl~yacllabut her brother's
children as Blzinclla.
As regards afEnea1 relatives, the treatment adopted in
the use of kinship terms by a man is different from that
by a woman. There are no elementary terms to designate
a man's or woman's affineal rthlatives. The terms used for
designating these relatives are the very terms used for the
consanguineal relatives with the addition of suffixes which
serve as a means of distinction. By compounding the tcrm
Sasa with the term for his co~lsanguinealrelatives, thc ego
designates all his affineal relatives. Thus a man's father-inlaw is Sasw-Bzccl, mother-in-law is Sasa-Ma, wife's father's
sister is Snsrr-Neerli, wife's mother's brother is Sasa-Paju,
wife's sister is Sasa-Tata or Sasa-Ke7ren, wife's brother is
Sasa-Daju or Sasa-Kija, wife's sister's son and daughter
are, respectively, Snsa-Knye and Sasa-Mhyaye; but wife's
brother's son and daughter arc designated by a single tern1
Sasa-Blti~wkaignoring sex difFerence.
A woman, on the ot1lc.r hand, does not use the prefix
Sasa in respect of her affineal relatives. She designates all
her affineal relatives in the ascendant generations by thc
very terms used for them by her husband for \vllorn they
are consanguineal. But unlike her hushand, she uses the
suffix Ju in this respect. For exan~ple,husband's father
and mother are called Ba-it4 and Ma-irr, respectively; hrlsband's father's brothers are called Tari-Bniu and KakclBMu; and husband's father's sisters are Nceni-Aiaiu. Similarly husband's grandparents are Aja-j11 (male ) and
I
- ( female ) and great-grandparents Tnpa-Aja-jrr
and Tap-Ajirilu-ju, All these affineal relatives are to he
rcspectecl b y her and, therefore, she uses the suffix jrr.
IVith regard to the affineal relatives in the husbancl's
generation, she treats them on a different footing. For
these relatives she uses the descriptive-derivative term ;
tracing relationship with them through her husbana.
Husband's elder brother is Dura-Bhata, husband's young-
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cr brother is Kijn-Bhatn, husband's elder sister is Ta-Bltulu
and husband's younger sister is Kc.l~e~~-Bllnta.
The distinction made bctween husband's elder brother and younger
1)rothcr; and clder sister and younger sister is conditioned
hy thc behaviour expected of the woman. Those who
are senior to her husband in age have to be respected and
those who are junior have to respect Iler. The (listiilctioil
is also the outcome of the social function nlhicll a wolnnn
has to fulfil in accordance tvith the seniority or juniorit):
of her age-status in the family.
The kinship terins used by a wife to designate her
affineal relatives in thc descendant generation are the
same as used by her llusband for whom tlxse relatives are
consanguiileal.
From the foregoing discussion we arrive at the following broad features of the Newar kinship iern1inology:
i ) I11 the treat~nentof lineal relatives in the second
iiscendant generation and upwards, the teilns are not
based on the term for father. But the terins for lineal
relatives in the third asceilclant generation and upwards
are l~asedon the terms for grandfather, Ria. The terri~s
\vliich designate the relatives 011 the father's side are
also applied to sinlilnr relatives on the nlotller's side. Tllc
col1:iterals in these gencr;ltions are referred to by compounding the terms for the l i ~ ~ e ain
l s that generation with
the terrns for collaterals in the father's generation.
i i ) I11 the sccond descendant gcncration and downwards, there is not only thc merging of the colli~teral
witll the lineal b u t also no distinction between the two
scscs. The terms for the rclativcs of cacll gei1cratioi1 is
full!. classificatory.
iii) The terms for the fathcr's generation are indiviclualising ancl descriptive. Father's brothel-, inothcr's
bl.othcr, father's sister and mother's sistcr are distinguisllcd
fro111 one another. But the terms for father's brother 2re
derived from the term for father and the tenns for

mother's sister are derived from tile term for mother.
iv) In the ego's generation the terms for ille brother
and sister are classificatory.
v ) In the children's generation the ego and his sister
differentiate his or her children from those of the othcr.
This is done by using thc classificatory term Bhincha L-y
a woinan to designate the cl~ildrenof hrr brotl~erand by
a man to designate the children of his sister.
I t has becn contended that kinship terms are nclt
mere linguistic phenomena. The have social significance
and are said to reflect not only the present pattern of
social behnviour but also the past ilature of the social
structure.
Having regard to this stiltenlent, let us ex:!inine the nature of the Newari kinship terms.
To start again \vith the basic familial unit, the term
l3lla.ta for husband is a term having its affinity with the
Hindi and Bengali tern1 Bllatar for husband.
On ti e
other hand it shows linguistic affinie with the Prakrit
tern1 Bhuttu3 or Sanskrit term BIt~lrtl'4. In one of the Newar folk-songs the term user1 for husband is Bllalin5. If
the latter term is taken to be the older Newari term for
husband, then it shows that nflinity with Prahit would be
difficult.
In Sanskrit, Bhuifr is taken to mean s ~ p p o r t e r . The
~
present Ne~vsriterm Blratta conveys n similar idea by
virtue of the husband's position in relation to his mifr.
The
of Bhota to the exclusion of an alternative
terln Poti fits in the Newar's traditioilal coilception of
ljlarriage. 'To a N w a r woman, as nrc have seen, her busballcl is al\\~a?-sa supporter and a not a master in the true
sellse of the tclrlll Poti. Tlle institution of marriage
divorce poillts out in this direction. 4 \*omail in the past
could be tlleorrtically free to change husbands without
being es-commnnicatcd by the society. We have earlier
noted that her husband cannot la). a claim On her, if she

dcsires to desert him. Her tleserted husband call only
demand the marriage cost.
The term used for the wife is Knln. There does not,
again, a p ~ c a rto exist a Newari term for wife. The
Bllatgaon Io~vcrclass Ncwars, however, use the term
3lim as a sul~stitutefor Kala. But Rfisa. is a generic term
for \\70111u11. hlay we, therefore, suggest that before the
term Kaltr came to 11e adopted the. tern1 n f i s ~was employed to designate a wife?
Kalu appears to show linguistic affinity with the Sanskrit term Kakutrn. Among the Newars Kala is etymologically taken to inean the gocldess of wealth (Laxmi).
The itlentification of wife with Laxmi is consisknt
with the traditional view regarding the higher status of
n woman. As Laxini is never stable, so also is a woman.
This is accepted at least in theoiy by the Newars. This
has perhaps led thc Newars to take a lenient view of a
wife's going to live with another husband. W e have
stated elsewhere that in the former days a woman coming to live with her eighth husband, after leaving the
previous seven, used to be called Saptn Laxlni and she
used to be much welcomed in the house. T h o u g l ~the
jealousy of the males would no longer tolerate s u c l ~laxity
01-1 thc part of a woman, the traditional belicf still exists.
The privileged position of the wife, apart from the
alleged freedom she enjoys regarding sex matters, is also
reflected in the ceren~oniesiund functions. Chief among
these is the welcome accorded to her at the entrancc
when she cnters her husband's home for the first time
We have noticed that she is led into the house through
tile La.sa-Kusa ceremony just as thc Dewali deity is conducted into the house. Furthcr, the fact that her motherin-law makes the ceremonial handing over of the key of
the house to the bride speaks of her high status. I t signifies that the managcmeut of the house is now the responsibility of the bride.
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The traditional social value woven round the tern1
K a h is, however, not mflected in the (lay to day behaviour. A wife is always regarded subordinate to her husband. She is expected to place her head on her husband's
feet and drink the ritual watcr in which he has dipped
his toes. Wl~ileaddressing her hnsl~andsllc is not expected to call him by his name; she uses the addrcssive or
descriptive term Hala which is connotative of respect and
her acceptance of his superiority. If there is a child by
him, she addresses him as the father of so and so. The
husband, on his part, always assumes of being superior.
He addresws 11cr "eld" showing that he is superior to her;
if he has a child by her he addresses her as mother of so
and so. The addressive terms used by the husband
the wife, though not etymologically reflective of their
present statuses, are yet connotative of their mutual behaviour, since they are couched in such tones.
Apart from such behaviour, the rights and obligations
which a wife has also emphasize the superior position of
the husband. A wife's status in ceremonies and xitrials
is counted on the basis of her husband's position. A
widow is always regarded as something inauspicious ana
a woman loses her ceremonial rights and privileges on the
death of her husband. An example to this is provided
by the position of the Thaknli Naki. So long as the
T k h l i is alive, his wife, irrespective of her age, becomes
the Tilahli Nnki of the consanguineal group. On
the death of her husband her functions are transferred to
the wife of another person who s~icceedsas the new
Tl~ukati. In matters of inheritance also, the wife is always dependant on her husband. She has the right to
a share in the property of the family through her husband. Her l~usbaildcan dispose of the property without
entertaining any of her claims. She has the right onl?~to
her stridlinl~ which she brings from her parents' home.
The position of a Newar wife, therefore. does not matrri-
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ally differ at present from that of a Gorkha wife except in
matters of divorcc and re-marriage.
The terms Abu and Bicn for father appear to have
affinity with the Nepali term Bn or Bnhzr. They also sho~7
some phonetic resemblance with the Tamailg tern1 Avn
for father. We cannot, however, decide whether from
Aca, the Newari terms A b t ~and Bu;n have been derived.
111 the good old days, the terms Bwa or Abzt were, howe\,r3r, not to be found, at least in so far as the available
recorded facts show. Oaltlfield7 ( 1877) gives Buba as
the Newari term for father in contrast to the then current
Nepali term Ba.ba. Whether the present terms Ab~rand
Bzi:n are later adoptions, we cannot say. The possibility
is that these terms may have been in existence among the
lower class Newars of the Valley, simultaneously with the
term Babn among the high castcs.
Etymologically it is not possible to interpret thcse
two telms except that these connote a deep cmotioi~nl
attitude. Being a member of the joint family, the father
is one among the several members \vho enjoy little authority. We have already seen that it is the T7lnkali of the
Dewali Guthi or the head of the indiviclual joint familj
who is the ritual and social leader. The only function n
Father has to fulfil in relation to his child is the acceptance of fatherhood at the time of hlnchn-bri-Bcnke. The
other ritual function of the father is that of being the
chief mourner if any of his children dies. A filther, no
doubt, has to assume responsibility-economic,
social and
I-itual-if he is the head of his family. Rut such a rcsponsibility is incumbent upon him not as u father bllt as
the head of the family. Therc is, howevcr, a marked recognition of the position of father in his individual status
as distinguished from other relatives. The individualising
kinship term used for him is consistent, since inheritance
passes through him to his sons. It is obligatory for a son
to perform the father's s71ratIdhn and the festival of seeing

'the face of the father' places hiin in a category quite distinct from those of otl~errelatives.
As regards the term for mother, the Newars are nearer
to the speakers of Hindi and other Indian languages than
to the Gorkhas. They employ the term Ma for mother
in contrast to the Nepali term Amcr. The older Newari
term Munzn also exists alongside. The latter term is
more in vogue among the aristocratic Newars as also
among the royal Gorkhas. nla is, however, the most
popular and widely prevalent Newari term. In its addressive expression, Ala becomes Yo Afn which ieve:~ls intense
emotioiial content. Among the lower caste Newars the
addressive term yo Ala becomes Yo Jfcitja and the moment an individual addresses mother in the latter manner,
one is sure to kno\v that he is from tlie lower caste.
From the point of view of behaviour, tlie Newar
mother is not different from any of her counterparts elsewhere. She is kind and partial to her own children. She
receives obedience due to her kindness and love, whereas a father con~mandsobedience from his children through
awe. Like fathcr, the mother has comparati~elylittle social
;rnd ritual leadership in the don~esticceremonies connected
with her own child, ui~lcssher position happens to coincide with the status as the chief lady of the house or the
consanguineal group.
The obligation which the youngest son has to fulfil in
the event of the death of his mother is not reflected by the
kinship term. \Ye have pointed out elsewhere that in the
event of the mother's death, the obsequies are preferably
performed by the yoringest son. It is again the youngest
son who is preferred to become the performer of annual
sJ~rnrJtlJiaof the il~other. In Kathmandu I had come across
quite a numljer of cases in which the annual s71radd71nof
the father was performed by the eldest son and that of
the mother by thc youngest. Does this preferred cl~oice
for the youngest son reflect some past social practice of
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the Newars? In a way it does. Looking at the custom of
continual divorce and remarriage among the Newars, it is
rliiite easy to account far this role of the youngest son. Tt
is prol~ahlethat at the time of the death of a woman it
would be her youngest son by a different husband who
woulcl be present by her death-bed. And naturally, on her
cleath, he is the person who has to perform her obsequies
and shraddha. What was once a necessity has, perhaps,
now become a custom.
Coming to the tern~sfor siblings the term Kaye (son)
and Mll!ya~~e
(daughter) do not seem to have any affinity
with the terms used by the surrounding people to designate their sons a11cl daughters. One fails to find even n
remote connection of these Newari terms wiih the terms
in the Indo-Aryan speeches of India. No such terms, not
even a faint suggestion of them, could be found in the IndoAryan kinship terminologies compiled by Professor
Ghulye.8 It is, however, strange to note the phonetic
similarity of Ka.ye with Kno (son) of the Dafla language
and Alllynye with the Kanauri term Aleo. Besides Kaye,
an alternative term Puta is used, which appears to have
affinity wit11 the Prakrit term P u t t c ~
With regard to the terms of address, the Newars and
the Gorkhas behave allkc. Though the Newars still use
the traditional addressive terms such as Kaye-Maclln (for
son) and Mh.yu-hluclrn (for daughter), the Nepali terms
Bnbu for son and Nalli for daughter are also employed.
Each of the terms in both the sets is a generic tenn clenoting the sex of a child. The Nepalese terms of address arc,
however, becoming more in vogue among the Newars.
The son has a special position in the Newar family
set-up. We have more than once mentioned that his importance is primarily associated with the strong cult of
ancestral worship. The son is the person ~ 1 1 0performs
the obsequies of his parents and offers annual oblation to
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tllen~.We ~ I ~ I V Calready noted some of these ftrnctions i n
connection with the terms for father and mother.
The terms for dauglrter distinguish her from the son.
She goes to join her husband's patrilineal family and, thercfore, belongs to hcr husband's Dewali group. She observes a four-clay death pollution after her marriage, in case
some body dies among her paternal kin. Nevertheless, the
individualisilig tern1 used for a daugllter sets her apart
from the brother's daughter or from any other person who
stands in the relationship of a darightcr to t11c ego. If shc
\yere to ren~ain~ ~ n m a r r i eundcr
d
the institution of l3tirl~ih n y a she would be entitled to have an equal share of her
father's property along with her llrothers, though on hcbr
death such a share of property \~oulclrevert to her brothers. Naturally, tllerefore, she has to be distinguished
From others. A daughter's son is allowed, in the absence
of any fukec members, to set fire to the corpse of the ego.
A daughter has numerous ritual obligations to perfon11 in
hcr family of birth, ancl she is to be invited. if married,
on tlle occasions of feasts and festivals.
TVith regard to the respcct due from children, while
the son is expected to pay obeisance so much as to place
his heacl on the feet of his parents, the position of a daughter is different: she is given a differential treatment on a
higllcr plane. Thus unmarried daughters are never allowccl to toucll the feet of either of the parents or of the other
elders. While greeting her cldcrs, she has sinlply to say
Bl~agi!lati. Thc daugllter is invariably regarded as a hunmn form of goddess Kumari; and this is indicative of the
strong mother-cult anlong thc Newars. This cult finds its
manifest expression, as we have noticed, in the worship of
Kumari. Tlle position of a married daughter changes only
slightly in this respect. The sacredness attached to her
when unmarried is a little modified only in relation to her
mother. For, after her marriage she is expected to touch
the feet of her mother. She, llo\vever, retains her sacred

2'74

Tlte Nctoars

l)osition in rclation to other illernbers of her parents' family and kin.
The terms for brothers and sisters have significance
1)oth in respect of the range of their applicability and tho
distinctiorl they serve to make between the elder and the
younger. Except the teinl Daiu for eldcr brother, none
of the other ternls falling under this group appears to
show affinity wit11 the correspol~dingNepali terms.
The elder brother has to be approached with respect.
Owing to the scniority of his age, he is entitlcd to he the
head of the joint family. The younger brother is just like
one's own son. He has to be looked after and economically supported. In the absence of any male membcr in the
ascendant generation ill the joint family, the elder brother
l>ccomcs the ceren~onialhead. Hc has to perform tho
functions hit11erto done by the father. For example, in the
k'crlyn-lVh!l~a-Kc-guceremony (slipping the silver ornxnent
over the wrist of the bride), the elder brother of a pros=
pective bridegl-oom can perform this function, provided
tllcrtl is no male member in the fathcr's generation to do
this job, In coilnoction with the term Dajli (elder brothcr), it may be pointed out that, strangely enough, in
Newari folk-sonqs
._ a lover is always referred to as DajPr.
n u t it is difficult to account for this practice.
The t a m s Tutn and Kc7tc( n ), used to designatc elder
and younger sisters, respectively, are difficult to be traced
to their possible origin. Like the teims for brother, they
connote relationship of blood, and are symbolic of the
aff cction between ljrotl~er ant1 sister. Thc distinction
~naclebetwcen the two sisters on thc basis of age is quite
underst:~ndable; for, tllc elder sister, like the elder brother,
is to bc appronchetl with respect. The elder sister is like
it mother; the Jroungcr sister is to be affectionr~tel; treated
and lookctl after. The scric.s of social functions a I~rothet
has to perform in relatioil to his sister and sister's son
show the strong boilds existing I~etwecn them. In the
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al)scocr of any sclrior 1n;~lcrnctn1)cr l)rotl~cr],;is to perCorm all s11c.11functions ;it tllc tinlo of tllc ~narriageo f llis
sister as v~oulclhnvc becn performed l ~ ythc tliuk~lior tllc
r~lclcst~ n a l cnlc.1111,c-r in t11c fathcr's generation. But sllch
fl~nctionsare not pcrfor~~~c.d
1~~
llim
7 i ~ sbrother; it is rather
as the head of the family.
Thc Newars differ from the Gorkhas in respect of
some of the fr~nctionsof tllc b r o t l l t ~ill rclatioll to his sister. At thc time of the ~narrii+gcfi
of a sisttbr. ;inlo~igthc
Gorkllns, a brother has to offer parched pi~rldyto her. 111
adclition, hc 113s to lift her ti11 and carry tl~rca' timcs round
the sacred fire. Srich i'unctiorls of a IIrotller :rrcJ not to 1)c
met with anlong the Nen~ars. Indeed, a Se\var hrotller
has no ritual function in the marriage of his sistcr.
Thc use of classificatory terms for brothcr and sister
does in fact indicate t h i ~ tthe ego should beha~rewit11 his
classifici~torybrothers and sisters in thc sanlc manner as
he behaves towards 11is own brothcr and sistel-. For tllc
ego and his classific;ltory hrothers and sisters (except his
Filkec brothers and Fukec sisters) belong to different
Vcli~nli-groups. Tlierefort, the cllilclren of t l ~ ematernal
unclc, of the paternal aunt ailtl of motller's sister will
not have the same rights and privileges as enjoyed by his
o\vn I~rothers ancl sistcrs. Such differentiation of functions, rights and pi\-ilcgcs iIr(! reflc3cted in t l ~ cDc~tcali
worsllip, I,i~th, death and othcr clomcstic rites. I3ut what
is consistent wit11 these cl:~ssificatory tel.ms is the tabooing
of marriage with the ci.oss-cousins.
Going upwards in t llc sccond ascc~lclantgenerat ion, the
terms ,4ja ancl Aji, used in a classificatory sense, jllclicate
in some respect a non-distinction of the functions in relation to the grandparents. This accorcls \veil with the fact
that the Newnrs allow a daughter's soil to perform the
obsequies of his grandfather, if his own son is not avni1al)lt..
From the view-point of property-succession, the daughter's
son does not, however, have the legal rights, unless a nil1
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is made in his favour. Such equivalence of the two cate.
gories of relatives-paternal
grandparents and maternal
grandparents - can be explained in quite a different way.
The nature of Newar social organisation, with the practice
of the local concentration of marriage-ties, enables a marr i d daughter to spend a good part of her life with her
parents and this woulcl naturally lead her children to be
greatly associated with her brothers' and sisters' children.
Her children will, therefore, follow tlie practice of her
brother's children in addressing her parents. This, however, raises a question as to why don't the children similarly call their mother's brother as father, if residence were
to be a factor in kinship terms. This can b e explained by
pointing out that the mother's brother has specific functions
in relation to his sister's children and as such he is bound
to 11e individualised.
Going still up, the treatment given to grandparents
is given to the great-grandparents also. Here it may be
seen that the great-grandfather is regarded as something
distant. This is obviously so because very few persons
survive to see their great-grandchildren coming to age.
The expected behaviour pattern between a person and his
great-grandchildren is insignificant. Similarly the lineal
relatives in the fourth ascendant generation is still further
removed in time, and a person is not at a11 concerned
materially except when blood relationship is to be traced
through them. The great-grandparents, if ever they stirvivc, are so old that they are very likely to be confined
to their roonls and not be accessible to great-grandchildren.
In such old age, they are apt to be invalid. Hence thc prefix Ghaitz-ghnin which conveys the idea of "coughing by an
old man."
The complete merging of collateral with the lineal
in tlie second descendant generation and downwards, as
already stated, accords well with thc explanation just given.
From the point of view of grandfather, a grandcl~ilclhas

no particular function. Thcreforc, it is logical enough that
IIC should use a classificatory term to designate his grandchildren indicating no sex-differences.
The relatives of the third ascendant generation and
upwards being still further removed from the persons of
the second descendant generation and downwards arc,
therefore, to be treated on the same principle as in the case
of the grandfather's parents.
The differentiation of sex in the second ascendant generation and upwards, and its non-distinction in the
second descendant generation and down\vards, needs some
explanation. This may be due to the need for kceping a
conlplete list of the blood relatives u p to seven generations
for the purpose of marriage and shruddha.
Let us now examine some of the terms for collaterals
which have not been discussed else~vhere. The terms for
father's brothers Tari-Bwa ( elder father ) and Clliri-Btcn
(younger father) are employed no doubt to distinguish
father from them. The prefixes Tari and Cl~iriare used
to denote the seniority and jriniority of these relatives in
relation to father. These relatives are distinguished from
the father only by the use of suffixes. The et)mological
nleanings of these tenns suggest that father's brothers are
also fathers who arc, however, distinguished from one
another on the basis of age-difference. Although an alternative term Kala is simultaneously used to designate
father's lpounger brother, its use does not make the earlier
term less common. Tori-Btrni and Chiri-Bwcr are, therefore,
the traditional kinship terms of the Newars. In this respect, the Newars come closer to the Gorkhas who designate their father's brother as Tlltrlo-Ba (elder father) and
Kancliha-Ba (younger father ) . The differentiation of
father's brother on the basis of the seniority or juniority
of their respective ages accords well with the family orga~lisatioiiof the Newars, among whom age is correlated to
stat~lsand authority. At the same time the identification

of father's brothers ~,t~ith
fatllcr, as distinct froill thc o t h c ~
c.ollatcritls, i r ~the father's gc~ncrationis in consonance with
' a t'lvcs.
th(1 solidarity of p:itriliilcid 1x1
In inutuitl bclhnvio~~r
hot11 i:~tlier's cldor and younger
brothers arc to be trc*iitc.tl on it par with futhc.1-. In a
family like that of thc Ncwars, father's eldcst brother is
tllc real a~lthority rincl ccrenlo~lial Icsdcr. The dlildrcn
arct tl~roughout very nlucli connected with the father's
clclcst brother who is the hc;ltl of the family. E11e is respoilsible for their upbringing and education. Father's
younger brothcr has to be cqually rcspectecl. Father and
father's younger brothcr 11a.c.e to work in econonlic pnrtilcrsl~ip\\-it11 tlle father's elder brother.
The tcrms Tcrri-Btw and Clriri-Rzca suggest an additioilnl elidcnce of thc foimer esistence of polyandry among
thc Ncwars. Only in a polyi~nclrous society r e the
cllildrcn likely to address the 1,rotllers of fathcr as father.
1foreo1-er, w l ~ e n we take into consideration the (terms
Dcrrn-Blratcr ( elder husband ) and Kiia-Bhata ( yonnger
1111sb;ind) used by n wn~nnnto dcsignatc her husl~and's
brothers, we get nlore confirmation of it. \Ve have already
n~cntionede l s c ~ ~ ~ h the
e r e woman's way of referring to her
llusbantl's home. An additional evidence is to be found in
thc custonl of accepting the fatherhood of the child at the
time of thc JfacJra-Rri-Benkc-g~r
.
Another ilnportnnt relative in the co1later:~l line is the
n ~ o t l ~ c l sister.
-'~
Shc is also graclcd according to the
seniority or juniority of hcr agcb. \lother's elder sister is
Tmi-Aln. She is altel-natively callcrl Dlromu, a term nlorc
current in Uhatgaon. Z'trri-Ma ancl Chiri-Rfti ctynlologiually mean 'cltler motlier' imtl 'younger mother'. They are
thtis identificcl with ~notllcr. Of coursc., they are the yotent;al \vivcs of fatllc1r7s 1)rothcrs. Thcrcfo1.e tllc cqlli\r:~lencc
of the tc~.msfor father's 1)rothcr's cvi\rcs \\ritl~that of the
noth her's sisters are consistent wit11 cach otllcl-.
Thc l)eha\-iour of thc ego towards his n~vtl~el.'s
sistcr

is somewhat like it is towards his own mother. The ego
always shows emotional closeness towards such reliltivcs.
In the event of ceremonies connected with his child, thcy
have to be invitccl. They have to bring saga(n) on such
occasions. I n the event of the marriage of a girl, her mother's sisters also receive their respective slures of Laklla
brought from the bride-groonl's llousc.
The two other collateruls in the first ascendant generation arc 111other's brother and father's sister. It is dificult
to trace the origin of the tenns ~ x l i u (motller's brother)
and Necizi (father's sister). Neither of these terms shows
any linguistic affinity \vitll the corresponding terins currcrlt in the Indo-Aryan languages. The term Paju is coml>ounded of two terrns - Pa and j i r . Ju is a sufFix indicatiilg respect. So far as Pa is concerned, it must have been
derived from some earlier tenn which is now difficult to
be traced. The term hTecszifor father's sister is peculiar to
the Newars. Curiously enough, this tern1 appears to indicate some phonetic similarity with the old Greek tern1
Nennos for father's ~ i s t e r . ~
The individualisation of the above two relatives from
the rest is correlated to the specific functions they have
to yerforn~in relation to the ego. The father's sister
and mother's brother both ha\re to fulfil a series of obligations in the events connectecl with the ego's household.
Brit so far as the ego himself is concerned the role of
mother's brothers far ouhveighs the role of father's sister.
If we refer to the cliscussion on ceremony we would find
that the mother's brother has every time to fulfil some
obligat']on.
The father's sister has, nevertheless, n series of ritual
functioi~sto perform in the housel~oldof the ego. In the
of social cvents, she has to send the ritual materii~ls
presents on her behalf. Her role is unavoidable especially when a death occurs in thc ego's famil)?. Dot sucll
coot*~t~ous
obligations she fulfills not as father's sister but

ns tlle daughter of tllc liousc. Her role as father's sister
is very limited. She 11as to perfoml ordy two important
fl~nctions:one at the tiiuc of the hair-cutting ceremony
; ~ n dthe other at the yilrec of the girl. Tlle t.go on the
other hand has certain social obligations towarcls his
father's family, not ns an individual relative, but as the
head of the family in the absencc of llis father, since from
the point of view his father's sister's children, his household is the maternal uncle's household.
As noted earlier, the mother's brother is the most important individual ill the life of an individual apart from
his cereilloilinl duties. H e is expected to help and look
after his nephe\vs and nieces, if his sister leavcs her husband's llonle. I t is a coinillon practice for an individual to
spent1 nlucli of llis childhood in his nlother's brother's
houscl. He has to bc lovcd and respected; h e should never
be scoldccl nor treated to harsh words. He inust not be
allowed to touch the feet of his inother's brother. \Vhatever hc docs and says arc to bc tolerated. Tllus a Bliindlu
cnjoys much liberty and freedom in llis mother's brother's
110usc.
In the first descenrlant generation, the terms Krryecha
nncl 917iya-Cha used by a Inan to clesignate his brother's
children and by a woman to designate her sister's children
go well with the cxisting social pattern of t11e Newars. Thc
terms Knye-clla and Alhycz-c7m, as stated earlier, are only
slightly different in the etymological sense from the ternls
Kuyc for son and Mllyaye for daughter. This distinction
is nlnintained by adding only the suffix clin. With the use
of such terms the ego identifies 11is brother's children in
some scnsc wit11 his own and differentiates them from his
sister's chilclren ( B l l i n c h a ) . This is obvious in a yatiilineal
:lnd lxitrilocal society in which several brothers live together with tllcir wives and children in a joint housel~old,
wllile the daughters leave for their l ~ u s b a ~ ~homes.
ds'
If
a n ego docs not bifurcate his own a i d his brothws' cllil-

dren from his sisters' (Blzi~wlla
j, there is likelihood of confusion arising with regard to the rule of inhcritancc. Besides, once again there has to be a bifurcation bctwcen
his own children and his l~rothcrs',since his own so11 has
spccific functions with regard to him. These functions
have already been noted in connection with the terms for
father and mother. Similar is thc t*xplanation for tllcse
terms used by a woman in reverse. In addition, if a brother's son or daughter dies, a man has to ol~servcdeatllpollution for thirteen days, \~llereasin the case of a married sister or her chilclrcn the period of pollution is only
four days.
wlolllan also on her part observes only
n four-day death pollution in case her brotllcr's child dies.
The classificatory term Bllitlclrcl used by a man to designate his sisters' children; and by a woman to designate
the childre~lof her brother can therefore be explained as
being entirely due to the fanlilial organisation of tlw
Newars, which nlaintains the solidarity of the patrilineal
group. A single term Bl~incltaused to designate 110th the
sexes is, ho~vever, something different from thc Gorkllas
\vho arc also patrilineal and patrilocal: they differentiate between the n ~ a l eand fen~itleby using the t e r m Bltc~g~ja
and Blwnji. IVhat is the specific function associated with
such a non-distinction between a male and a female so far
as the brother's children (from the point of \-iew of a
woman) and sister's children (from the point of view of n
Illan) are concerned? This can be accounted in part by
the non-differentiation of functions behveen thc male
Bhittcha and the female Bhitlcha from the point of view of
the ego.
I t has to be seen 110\t7whether the explanations gh7en
above arc supported by the affiueal ternls used by
a \~ornan ill her husband's home and by a rnan in
parents' home. The parents of a mall and of his
his
wife refcr to cach other as Snmdlli. It is a Xepali tern1
\vhich is non- 111uch in 1-ogue. Their obligations towards

cach other is li~nited;tllcir behaviour is one of mutual
respect and a\.oidance so far us thc opposite sexes are concerned. There is, however, one important social fact in
this connection which culturally marks the Newars off from
the Gorkhas. AII-IOIIS
<- the Gorkhas, a person does not eat
food or drink water in the house of his or her Sn~ncllli.But
the Ncwars do not o b s e n c this rcstriction.
The kinship terms that a dadghter-in-law (blluu~ilaclia)uses in her husband's home conforms to her meml~ershipin her husband's honle. Her behaviour towards
persons elder to hcr husband is that of respect and obecliencc; and to~vardsthe younger ones, it is similar to her
husband's bellaviour towards thcln. She has to treat all
thest: relativcs as her blood rclntions. That is why she
uses the same kinship t c ~ m sas used by her husband to
designate these relatives but with the suitable addition of
jri in rcspect of the elders because she has to show respect
and hunlility to them.
All types of obligations, pollution-observances and
privileges are ~ipplicableto her in the same manner as to
her husband in the event of any function or death in her
l~usband'sconsanguineal f:in~ilies. On the other hand, i i
contrast is presented by the new relationship acquired by ct
son-in-law. He has obligations only towards the members
of his wife's parents' household. Even so, unlike his wife in
liis home, lle observes only a four-day death-pollrltion, if someone dies in his wife's parents' family. Exccpt
he and his wifc, no other me~nberof his family observes
any d c g e e of pollution in relation to his wife's parents'
family.
For :I ~vonl:in, 11cr husband's mother-in-law is Altrjrr
and her husband's Patl~er is Baju as xgainst hcr nwn
mothcr and father wllom slw clcsigllates as hlu and Bn
( o r H ( c ~ z ) ,rCspc.ctivoly. She is in turn designated by the
elder rclati\~t.sas Bl~nrr,\vho should receive affectiorl fro111
tl1cm.

Tllc husband's elder l~roll~er,
Dara-Uliata is trcatcul
rnort. or less on a par with the father-in-law. It is hldzcent to refer to or address him by llis name. In addressing
him, the stilndarcl Nepali term Jc~tliu-jtris at times usccl.
But t1lc.r~)exists no obscnrancc of avoidance between
hcr and her 11usb;~nd's e1dc.r l~rotlicr, a feature w-lmich
stands i l l contrast to that of t l ~ cC~orkhas, which fact
further suggests Ncwar polya~ldry. S11c is treated by lmcr
Dura Ullclta \rith affection. IIc addresses her as 131iatt a
tcrnm used to clesigila tc one's own dal~ghtcr-in-law,Simi,brotlmcr, Kija-Bltutu is
larly, the husband's !-ounqcr
likc a son to a woulan. Slle is addressed bj- him as Tatu-jr~
nlcaning rnore than an clder sister \vho is to be respmted
almost on a par with his mother. Husband's elder brother's wife is desi~matcdas Pi-Bllata and lmusbantl's younger brotlmer's wife as Bhnli-Macha. Among thc higher
caste Sivanlargi Newars the last two affineal relatives arc.
designated ils Pili and Aluyali.
;2 ~ . o m a utreats her husband's elder brotlier's wife
\vith clue regards and addresses her as Tata-ill. The husband's younger brother's lvife is Bluztc. These h - o relatives
could havc. bcen the elder and younger sisters of a woman.
Hut tlmis fact is not reflected in the kinship terms.There is
no equivalcnce of tllc terms used for a woman's sisters'
llusba~mds,Jic11c1 Daju ( elder ) and Jiclin Bhuju, ~ i t l thc
l
te~nlsfor a I~usband's brotllers, Vcl.rn Bhata a i d Kija
Rlwta, which should in fact have been so owing to the
practice of a group of brotlmers nlarrj-ing, respectively, a
-croup of sisters.
Husband's clder sister is Ta-Blinf(1 whonl she should
respect and husl~and's yonngcr sister is Kelietz-Bkain 54'
wlmo~nshe is to 11e respected. n ~ l husband's
t
elder sister's
husl)al~dis JicJlu Dajtr which mc;ans a bl-other tllrot~ghthc
marriage-tie.
Hnsband's younger sister's husband is
( n ) LTnder the Ntlwari custonl of ercllangr mar-

riage husband's both sistcrs are the potential wives of the
wonlan's bro thcr .
,4 Newar wonlan, as wc have noticed, identifies her
husband's brothers' cllildren with the children of her own
sisters, calling tllenl Ka!le-dta and hfhyayc-chn. Only the
s ~ ~ f fclia
i s rliffcrentiates these chilclren fro111 her own cl~ildrcu for wllo~llthe terms used are Kuye and Mltyuye. It
suggests two types of consistency with the familial orgnnisntion of the Newars. Firstly, the identification of
husband's brothers' children cvith tliose of tl~e woman's
sisters' is fully supported by tllr practice of a brothergroup r i g 11 sister-group, as inentionerl above.
Sccondl!., it points out thc fanlilial unity of brothers in
a patrilineal cstc~ldedfamily from which married daughters
arc excluded.
170r a nlan, his wife's coils;~nguineal relatives in the
ascendant generations are to be respected and hc should
not Inarry any \ V O I ~ I ~fro111
~I~
these generations, since Ile
plilccs thcin in the categories of his own consanguinesl
rclutives of the corresponding generiltions.
Wife's elder sister \vho is designated as Sasa-tatci is
to be approacllcd with politeness and respect. She is
the person to \vllom the nlan is relilted as Jila-ia( n ).
hlarrir~gewith wife's eldcr sister is n taboo. There is
:i\.oidiulce bctween the11.r. But wife's younger sister is
Sam-Keltc ( 1 1 ) \vllich means she is related as 'younger sister'. She is, ho~vever,:I potential \\rife and joking relationship between her and the man exists.
h~li~rriage
with the wife's sisters' daughters is prohibited. They arc dcsignntccl by the ego as Sas(1-Jlh!/aycchcr, the term being a comyound of Snsn (showing affineal
rclat ionsllip ) ancl Af 11.t/o.tlc-c.llu,
.
used for designating the
claughtt~rof his o\vn lxothcr. Tllc restrictioi~on nlarriage
~ v i t h one's \vife's sisters' daughters is ill consonance
wit11 the kinship terms used for them; for the wife's
sisters \\-ould have been the wivcs of one's o\\?11

I~rothers;or the wife's younger sister would have been the
cgo's own second wife. Rut strangely enough a man can
nlarry his wife's brother's daughter whom a man calls SosirBhi~iclm. Conversely, a woman can marry her father's sist clr's hnsband, Jiclla-Pajtr.
CVc? have so far discussed the organisation of relatives
from the viewpoint of an individrl:il. The relationsllip
can also be expressed in terms of households. By this
device one is able to set apart his patrilineal group
from thc rcst of the relativcs. From the point of view of
the cgo's household tl~ertl can bc four such grouping*;.
Thcst? are : Fukcc-Kllda including Dcljtr-kijn khaki;
31hyn-mast4 (daughter's families ) ; Pajtr-klmla (maternal
uncle's family ); and S ~ - ~ ~ (father-in-law's
a l a
family).
There exists mutual rights and obligations among these
households on the one hand, and between these and thc
ego on the other. For a people like the Newars with an
abundance of ceremonies and feasts such a categorisation
of relatives serves quite a useful purpose. It avoids sending intitation to every member of the I~ouseholdat tllc
time of some social event. Of all these, a person can
always look to his maternal uncle's household for help and
sympathy. On the other hand, thc daushters' fanlilies are
closer to an ego's household. Such a reducing of relatives
into set categories results in the formation of different concentric circles of kin and affines according to the closeness to the ego.
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11. N E W A R

PANTHEON-I

N this chapter and also in the subsequent one, it is intended to deal wit11 the structure and function of the
Newar pantheon. It is therefore complemei~tary to the
discl~ssionon ceremonies and fcstivals.
The Newar gods and goddesses reveal on the one
hand an intermingling of Hindu and Buddhist beliefs and
practices; and on the other, a predominance of the lower
aspects of religion, charncterisecl by such rituals as woulcl
be considered un-Rrahminic by the orthodox Hindus.
13csides, many of the cteitics which play n vital role in the
Newsr social life are clearly seen to bc of al~originalorigin
though they have been given the gar11 of divine personages
of the higher order. To understand thc divinities of the
Newars, let us start with thcir primitive ideas and hcliefs
i~boutthcir gods and goddesses.
iiccortling to l3. 11. I-Ioilgsonf the Newari Iangringe
cloes not contain terms for God and creation, if we csclude
thc Sanskrit tcrms I~Jtagrcan,cleo and tleotcl. He further
remarks that whenevcr n Newar incti\~iclualcxpresscs thc
idea of God \vithout rcsorting to Sanskrit terms, hc is
driven to periphrasis ant1 says Adll ji-ju-DCO. IIe suggests
that this ten11 is comporinded of Adltji ( grandlather ) and
Dclo. Thus by revcrcnce for his ancestors, a Newar comes

I

to revcrc his makcr, whom he calls literally the fnt11c.r of
his fatl~er. At present, in thc \'alley, there is no s11c.h
term used by thc Newars to dcsignatc their gods ;inti
goddesses, sribjwt to one exception in the case of Akash
Hl~airava. Aju ju (not Adliii i l l ) is an alternative desiqnation for this god which is still c~irrcnt.
Another context in which thc t c r n ~Aid jtr is iisfil at
lwcsent by the Newars, apart from its use for thc drsignution of one's grandfather, is at t l l c b Ckitlrt! Af(ii1ga1festiv;ll
on the 14th of thc dark-half of Srtlccltl. This is the occ:~sion when a person of the Pore caste, ~ ~ ~ limpcrsonatinq
~ile
rhct demon Ghantakaran, goes al~out tllc strects in the
morning shouting Ain ju which is, by its implication, take11
to mean "I am the father of your father." \$Then the tradition of calling the god Adhji iu, as Hodgson has mentioned, is taken into consideration with the present practice of
the Ne~val-sto look upon a person as a semidivine being
after his Rurha Ernko ceremony, it gives rise to the supposition of some kind of ancestor worship. This supposition is further reinforced when u7e consider its conncction
with t l ~ eearly custom of depositing the bones of a dead
relative and erecting a chnitya over them; and lvith the
cult of the Dcu:ali worship. These provide a chain of
evidence which tends to show that the primitive religion of
the Newars may have originated in ancestor worship. Bilt
one cannot conclusively say so, in the absence of an intensive 117ork on the subject.
\Yith regard to thc creation of mankind, Hodgson
further relates a somen-hat strange narration from thc
Newar Buddhist literature which bears a close resemblance to the biblical story about the origin of mankind.
According to this anecdote, originally the earth was urlinhabited by human beings. During those early periods,
the inhabitants of Abhisalrn BAauzn (abode of Brahma)
used to visit the earth frequently. Oncc it so happened
that when these half-male and half-female beings, Ghho
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\!?ere, devoid of the sexual urge and who had not noticed
their distinction of sex, came as usual to earth, Adi Buddha
suddenly created in them a violent longing to eat some of
the earth, which tasted to them like almonds. After having eaten the earth, they lost their power of flying back to
thc abode of Brahma. Consequently, thcy were cloornecl
to remain on the earth and to eat its fruits for sustenance.
The eating of these fruits aroused in them a deep erotic
fceling and impelled them to cohabit for the satisfaction
of their sexual urge. Thus the earth began to be l~eoplccl
with mnnkincl.2
Whatever may be the primitive belicfs and ideas of
the Newars about their gods and about the origin of
mankind, they fully share at present the current Hindu
beliefs and practices wit11 the exception of a few, which
ho\vever remain peculiar to them. At present thcy arc
either Buddhists or Hindus. The Newar religious life
moves within these two limits. But the majority of the
deities are still in their lower aspects. Although these
divinities, barring a few ones, are also believed in and
worshipped by the local non-Newar I4inclu communities
of the Valley, it is only with the Ne~varsthat these have
ceren~onial relationships. For, in none of the religious
events connected with these deities do the non-Ne~vars
figure at all, except in the case of Pashupatinath, Dattat r a p and Narayan at whose temples the priests arc nonNcwars.
As the Newnr religion is clothed in the garb of Hinduism and Buddhism, the nature of its pantheon must be
examined in the context of the tenets of thesc two religions.
As for Hinduism, it is not thought necessary to discuss it
here, since it is not different from what is found in India.
Ruddl~ism,however, neccls some description, bccnuse
Ncpalcsc Buddhism dlffcrs in some detail from the orthodox Buddl~ism as commonly understoocl in India. By
Nepalese Buddhism here, what is meant is Ncwar

Buddhism. The salient features of Nepalese Buddhism
are recapitulated so as to arrive at a better understanding
of the Newar divinities.
At its higher level, Newar Buddhism is es~entiall~.
monotheistic and is based on the belief in one supreme
God, that is Adi Buddha. Adi Buddha is regarded as the
sole self-existent one, pervading the whole universe. He is
believed to have appeared in the water in the form of a
flame on a lotus flower, when the Valley was a lake. He is
called Swayambhu and is always worshipped in the form
of a flame. Adi Buddha wished to change himself from
one into many. This resulted in the creation of five divine
Buddhas. These are Vairochana, Akshobhya, Ratna Sambhava, Amitabha and Amog Siddha. These divine
Buddhas were ultimately absorbed into Swayambhu and
are no longer concerned with the world. Each of these
divine Buddhas is supposed to have his feminine consort,
Bodhi Sakti with whose union each is said to have produced a divine Bodhi Satwa who, by rotation, is charged
with the affairs of the world. Ever since the beginning
of time, three Bodhi Satwas took their birth in order to
create and govern the systems of universe on the dissolution of which, after having accomplished their yurpose,
they were re-absorbed into Adi Buddha. According to
Newar Buddhism, the present world is the work of the
fourth divine Bodhi Satwa, Padma Pani, who is also
identified with the local god, Alatsyendra-nath. Padma
Pani, it is supposed, would be re-absorbed on the dissolution of the present world, after which the responsibility of creating and governing the next world sha!l
devolve on the fifth Bodhi Sahva.
Another peculiar feature of Newar Buddhism is the
recognition of the Hindu triad, Brahma, Vishnu and Sivn.
It is claimed by the Buddhist Newars that, with a view
to relieving himself of the cares and responsibilities of
governing the world, Padma Pani created Brahmn,

Vishnu and Mahesh and delcgatcd to them, respectively,
tile power of creating, preserving and destroying the worlcl.
Iie is ftrrthcr bclicvetl to have called into his scrvico
Indra, Gancsh, Elanurnan, Garuda, 1,aksllrni and Saraswiiti
-who ;Ire all regarcled merely as the servants of I'admq
Pani, the lord of the Universe, who alone wields thc
power and possesses the attributes of Adi I3uddha.
After the divine 13odhi Satwas corne the countless
mortal Buddhas. They are callecl mortal because they
were born of human parents and had to live their life on
the earth ant1 attained the divine status only tllrough
penance and austerity. Among thcse, Sakya Sinha is thc
lust and the most prominent. ZIe takes his rank among tllose
historical personages such ;IS Vipasu, Sikhi, Visl~wu 13tla,
Krilktrchand, Kanak Mrlni, and Kashyapa of the rcmotr!
past, who came into the Vallcy, attracted l ~ yits sacredncBss.Again, each of thesc mortal 13rlddhas is helicved to
11;1vc his spouse. Helow thcrn rank the mortal I3otll1i
S;ltwits: Muhamati, Ratnatlhara, Akashganga, Saka Mangala, Kannk Raja, Dharmotlhasa and Anancla. Still bclo\v
them are the saints who have not yct iittaincd thc 13u(1(111,1
sti~gc. Among thesc arc inclutlctl Manjusri and his two
wives, Bnrdar and Makseddar (intcrpretctl by thc Hintlus
i ~ sLaxmi and Saraswati, rcspectivcly ).
Of all the Buddhist divinities, only four can 1,e said
to havc: any real infl~icncc on the Nowars. l'11cy ilre
Amital)h:l, Yailma I'ani, Sakya Sinhu ( G a ~ ~ t a I311(ldhi1),
m
and t l ~ cmortal Ijotlhi Satwa Manjusri.
Newar 13udtlhism is c11ar:tctcrisccl hy the a11sr:ncc of
monastic inst itutionsQ, (:xistcnce of caste and t l ~ adoption
:
of illmost ;111 tllc; IIintl~itlt:iticls, whicll miirk i t off from
its other variants clscwl1c:rc~. Wllitt strik(bs one most
wit11 rc~ilrtlto Nowar tlivini t icbs is that thcby 11rrvv
1 ) c ~ b 1 1

*'l'l~i\ i 4 ]lot to contr;~(licl
rcbcsc.rll i11lr.1nl)t :II I I ~ ( , tcbviv:~l
of 1non;14tic i n \ l i t ~ ~ l i o l l s . S ~ I ;IC r(hviv;~l
~
1\:14 11olhi11g[ o (10
wit11 Ill(: o i l o
~
i of III(J
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essenti~~lly
given the clothing of Newar thor~gl~ts
and itleas
which reflect the Newar social life.
I3etwecn Newar Hinduism and R~~ddhism
there is more
]nutual recognition and exchange of beliefs and rituals
than conflict. Thus the Nepclld hIcilrattnyu says, to worship Buddha is to worship Siva" and Swayumhl~uPzrrrin
reciprocates the same by recommending the worship of
S i ~ a This
. ~ is amply borne out by the rt?ligious practices
of the Ncwars. In the majority of cascs thc only 1)asis for
distinguishing between a lbuddhist and a Hirldri is the
employment of priest. Otherwise, they worship both thc
scts of gotls and godtlesses. Althougl~ the Vanras and
U~lits,the two orthodox sections among the Bridclhists, mny
not regularly visit the Hindu shrines such as of Siva and
Narain, they regard all the other Hindli gods and goddesses, such as Bhairava, Bhagwati and Ganesh, as an
cassential part of their practical religion.
Of the Hindu gods, Siva or h4ahadeo occupies the
highest place. It is from this cult that the Hindu Newark
derive their group name Siva SQ;~rgi.
The principal tcmplc
tlctlicatcd to Siva is that of Pashupi~ti. thc most sacred
shrine of the Hindus in the Viillcy of Kathmandu. Pashljpati is worshipped as the Ion1 of iinirnnls and regarded
by all as thc guardian-deity of Nepal. It is reprcsentrd
by a htige phallus emblem with the five figurcbs of Siv:~
c~ngrilvedon it. These figures represent Sivn in his different meditative mudray. Legend connects this deity with
thc Mahadeo of Rutlri Kedar who is said to have settlcd
down in the Valley as Pashupati in the form of e drrr
; ~ n da flame.4 The cult of Siva or %l;ihadco clcarly shows
its origin from the west. Its introdriction into the Valley
i s said to 1)c Iatcr in time than Swaysmbhu ;inti Guhcshlvari.5 I,cvi takas the view that some ;~l)origin:~l
pastoral
(lcity h i l ~Lecn mrtamorpl~osised into Pashupati, conser l ~ i a ~ont tllc introdrlction of Hinduis~n.~
Altl~ouph tllc
lligll csirstc 1311dclllamergiNow;trs, s11c11;IS I
\';~nras ontl
.d
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Udas, do not worship Pashupatii~ath as a supreme god,
they venerate him and visit his shrine to pay their obeisance. The rest of the Buddhamargi Newars do not differ
at all from their Hindu counterparts in religious attitude
towards this deity. It is significant to note that this deity
is accessible only to Maharashtrian Bhat Brahmins who
serve as priests of its temple. To the Hindu Newars,
Pashupati is the protector and giver of prosperity.
Another important temple dedicated to Siva is of Koteshwar Mahadeo. Siva also plays a very intimate role as
Nrityanath. He is represented as the god of dance and
music and in this form he is exclusively worshipped by
the Newars. It is more popularly known in Newari as:
i't'usa Deyu. With the exception of the Chhattaria and
Shrestha Newars, a11 the Newar castes have their respective music-groups which look upon Nrityanath as their
patron deity. Nrityanath or Nasa Deya is figured as a
dancing Siva, a feature which 'bears closest affinity with
the dancing Siva of South India. For the Newars, Nasn
Deya forms part of their group life. The introduction of
this deity is attributed to King Siva Deo Burman, son of
Guna Kama Deo (circa 571 A.D. ) from the Satal-udrn
mountain.7 Sometimes Nasa Deya is shown to be without
a head. It is installed at the back-wall of every temple.
Sometimes it is found to have its own independent temple also?
The status of Nasa Deya is very strange, for it is not
accorded as high a rank as Mahadeo. A significant point
to note in connection with this deity is that it is offered
animal sacrifices, rice-beer and liquor. The chief function
of this deity is to preside over music. In a year a particular day is dedicated to its worship. Besides, it is a l ~ ~
worshipped when an individual enters the caste music
group of Nasa Klzala.
Siva as Lukuntn Deyn is popularly worshipped
both the religious sections of Newars. But the worship of
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this deity is not met with among the non-Newar Hindus of
the Valley. Llukumu Deya derives its name from the fact
that it is a hiding Siva. The Hindu Newars trace the origin of this deity back to the Hindu legendary episode of
Mahadeo and Bhasmasur who by his penance obtained
a boon from the former. The boon gave him the power
of reducing to ashes anyone on whose head he laid his
hand. According to the legend, Bhasmasur attempted to
test the efficacy of this boon by touching the head of the
boon-giver himself. In order to save himself from the
danger, Siva is said to have assumed the form of Lukztrm
Dega and remained hidden from Bhasmasur. In keeping
with this belief, this deity is, therefore, always kept hidden amidst garbage and covered with a stone. Once in
a year, on the fourteenth of the dark-half of Chaitra, it
is uncovered and worshipped with great veneration. Its
worship is believed to insure good-health and protection
to the family.
Siva is also worshipped in numerous other forms for
different purposes. More often than not this deity is worshipped in the form of a phallus. The tall stone-phallus,
about five feet high, located at Jaisi Dewal tole in Kathmandu, where women desiring to have a child go to embrace it, is one of the examples of Siva fulfilling a role
in the Newar society.
Of the other higher Hindu deities, Vishnu occupies a
prominent place. Vishnu or Narain is venerated and worshipped by the Newars more popularly as Naran D q a .
The Hindu part of the Nepalese legend credits Vishnu
with having converted the lake into the Valley of Kathmandu. Vishnu is said to have come to the Valley along
with Brahma and hlaheshwar in the form of a deer and
remained in the Valley with Sheshnag and a cown8 If this
is taken into consideration with another legend which
says that the first dynasty which ruled over the Valley
of Kathmandu was of the Gopalas or cow-herds, it

wo~ildsuggest the fact that the cult of Vishnu may have
been introduced for the first time by the cow-herds who
have now been absorbed into the Jyapoo caste. The fact
that Narain is extremely popular among the Jyapoo caste
goes to support this vicw. Again an observer in the Valley of Kathmandu would not fail to notice that many
Buddha idols bear a close resemblance to Vishnu idols.
Of the important temples of Vishnu, there are at least
six which are regarded as the main Narains of the Valle?..
These include Changu Narain, Vishanku Narain, Sikha
Narain, Ichhanku Narain and Machhe Narain and BulaNil-Kantha Narain. Besides, numerous other smaller temples are also dedicated to Narain. Most of these temples
are without a priest. Between Siva and Narain a point
which is ethnologically significant is that the latter is the
krll deity of many Newars. I n Panga village, the temple
of Narain stands in the centre of the settlement and there
is no priest attached to it. Annually it is worshipped by
a Jyapoo family from Kathmandu town, whose kul deity
it is supposed to be. Narain is generally represented as
resting either on a bed of serpents with their hoods spread
over his head or in standing posture. Machhe Narain is
believed to have been originated from a fish from which
it derives its name. In Bhaktapur town, a temple is dedicated to Wakpati Narain. This deity is worshipped bv
the Newar peasants as the harvest-god. Animal sacrifice
is seldom offered to Narain in contrast to the other deities.
Of the main temples of Narain, as stated earlier, five
have either a Parbatiya or Deo-Bhaju Brahmin as priest.
In the case of Bula-nil-Kantha Nafiain, the priest is 3
Adahant, who belongs to the Nath sect. Bula-Nil-Kantha
has a peculiar explanation connected with its appearance
in the Valley. According to a current legend, a Jyapoo,
while digging his rice-field noticed that blood was oozing
out from the earth where his spade had struck. He was
told in his dream that he had cut the toe of Narain who
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lay buried in the field. Later the deity was restored. It is
represented by a colossal stone idol of Vishnu resting on
Shesha Naga. Narain is popular also in the form of Saligrama stone. I t is worshipped by almost all the Hindu
Newars in the same manner as the non-Newar Hindus do.
The fact that saligrama stone is abundantly found in Kali
river suggests that its worship might have been introduceci
from Western Nepal.
The worship of Krishna as an incarnation of Narain is
popular among the Newars. Krishna occurs in Neweimythology very frequently. At one place he is described
as having come into the Valley to aid his son Pradumnya
in a battle against his enemies.9 The chief temple dedicated to Krishna is the Krishna Mandir at Patan, which
is said to bear South Indian influence on its architecture.
This temple is said to have been built by Siddhi Narsingha
Malla in 1637 A.D.1° Another local tradition, as stated
elsewhere, connects the building of this temple with the
Tamots who live in that town and who claim to have
come from Mathura. On the eighth of the dark-half cf
Bhndra, a nzela (fair) is held at this temple. Thousands
of pilgrims from all over the Valley flock to this templc.
In so far as the Newars are concerned, the worship of
Krishna takes on a slightly different line. They celebrate
the birthday of Krishna by decorating their houses ant1
the streets with pictures of Krishna and Gopini. The fair
at the Krishna Mandir, on the other hand, is participated
in mostly by the Gorkhas. On the eighth day of Krishna,
processions are taken out at several places. Boys are dressed to represent Krishna, Balram and Goyikas and draw11
in cars through the streets. In such festivals it is the Jyapoos who play a prominent role. As regards the nonNewars, they are simply spectators. Krishna Jatra is especially popular in the regions of Patan, Kirtipur, Panga,
places which, according to the local
and Thankot-the

tradition, are described as the ancient abode of the co\,vherds.
An important temple of Narain is that of Jagannath, dedicated to the lord of Jagannath Puri. This temp12
stands facing the Newar Malla Raja's palace in Kathmandu. It is in Pagoda style and is replete with ornamental
wood-carving depicting different poses of the sexual
act. Another temple of Jagannath stands at the southern extremity of Kathmandu on the bank of the Vishnumati. But these are rarely visited by the Newars and
therefore they do not play a significant role in their dailv
life, although the deity is believed in and revered much.
The cult of Rama is not so popular among the Newar;.
There are a few temples in the Valley dedicated to him.
On the Ram Navami day, some Hindu Newars may fast
like the other Hindus. But Rama worship is by no means
popular. Another fact which goes to show the comparatively less attention given to Rama worship is the stati~s
of Hanuman ( t h e ape-god). In Newar worship Hanuman
does not have a place at all.11 At the old palace of
the Newar Malla Kings in Kathmandu, an idol of Hanuman
stands at the gate, and is deemed to enjoy no better
status than that of a gate-keeper. At the temples of Rama
at Jaisi dewal and Pashupati, Hanuman is worshipped,
but as infrequently as his Lord. B'hatgaon is however an
exception. The river flanking the northern side of that
town is called after the ape-god as Hanumante. On its bank
there are two ghats, known as Ram ghat and Hai~uman
ghat, respectively, where the temples of Rama and Hanuman stand. The Newar legend says that on his way back
to Lanka carrying the hill containing the life-giving plant,
Mrilyu Sanjivini, to revive the life of Lakshman,
Hanuman had stopped there to rest. Such exceptional importance of Hanuman in this town is due to its being
predominantly a Hindu area. But in comparison to the
popularity of the divinities like Siva, Narain, Krishna,

Bhagwati, Bhairava and Ganesh, the cult of Rama mdv
be taken to be insignificant.
The second set of deities which are of lower order 1)ut
of practical importance to the Newars comprises Ganesh,
Kumar, Bhairava and Bhairavi and their various forms.
They are closely associated with the domestic life of the
Newars. Among these, Ganesh occupies a prominent position. 3laharashtra which is well noted for the worship of
Ganesh lags behind the Valley where this deity recei~les
the most favoured treatment. Numerous temples are dedlcated to Ganesh, and practically no region, no town nor
locality is without a Ganesh temple.
W e have already noted how the worship of Ganesh by
the chief lady of the house, Tl~akali-Nnki,is a prerequisite
to all the Newar domestic ceremonies, l2 which indicates its
supreme importance. In the temple of Ganesh, the idol is
generally represented in a sitting posture, as in India, bedaubed with vermilion. But at one place it is found s e a t d
on a serpent-bed. The main function of Ganesh is to
remove obstacles to human work. But it is also worshipped as the bestower of a good husband or child.
The temples dedicated to Ganesh in the Valley are
innumerable. Each town, each locality and each house has
its own Ganesh idol. Of these, four temples are conside.-ed as the chief ones. These are Surya Vinayak at Bhatgaon, Siddhi Vinayak at Sankhu, Asoke Vinayak at Kathmandu and Vighna Vinayak at Chaubar. A human being
deified as Ganesh is also worshipped at Bhatgaon. The
idol of Ganesh at the entrance of Talleju temple in Bhatgaon, according to the local belief, is of a deified South
Indian Brahmin (probably a Maharashtrian Brahmin) of
Agnihotri clan. Similarly Asoke Vinayak in Kathmandu is
regarded as an incarnation of a hlanandhar man (Tcli
by caste).
Ganesh's Fourth ( Ganesh Chaturthi ) which falls on
the fourth of the bright-half of Bhadra is celebrated by the
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Newars. But the day is more important in connection with
some other event than with Ganesh. The festival of Asokc
Vini~yakin Kathmandu is celebrated on the eighth of the
bright-half of Aswin, whereas in Panga, Ganesh Jatra
is held on the second of the dark-half of Blindra.
Tuesday is helcl to be sacred in regard to Ganesh.
Along with the Hindu belief of Ganesh being the son of
Parvati, the Newars also hold the belief that Parvati helaself was able to accomplish her desire to have Siva through
the aid of Ganesh in whose honour she had taken a vow.
Ganesh, therefore, like Siva, is believed to have the poweiof bestowing a good husband to a woman. Ganesh is the
kzrl-deity of many Newar castes. The Kasai caste of Pan;:;
regards Ganesh as its household deity. How deep seater!
this belief is can be judged from the popularity of fasting
by Newar unmarried girls in honour of Ganesh on Tue,days.
All the principal temples of Ganesh in the Valley, escept that of Surya Vinayak, are served either by the
Gubhaju or by the Achaju priests. In most cases, the
Jyapoo is the deva-pah in all these temples. In Bhaktap~~r.
the temple of Surya Vinayak is served by as low a cabte
as the Pore. There is another temple of Ganesh in Bhakvupur which is served by a D u ( n ) yee-ya(n) Newar, a low
caste.
Bhairava is worshipped in a multitude of forms such
as demons, deified human beings and animals. Traditini~
asserts that the most ancient Bhairavas in the Valley wete
Pachali and those of Bhaktapur (Bhatgaon) and Sang;
(to the east of the Valley) and Nayakot.13 These seem to
have come to the Valley with the different sets of people.
It is difficult to find a place in the Valley, which is not
pervaded by Bhairava. The prominent location of Bhairava however is the corner of a street or any site whi(1ll
has an unusual and strange appearance. With the inajority of Newars it is the dominant deity along wit11 it.

consort, Bhairavi, and Ganesh. In all the ceremonies, propitiation of Bhairava is the most essential feature. The
large number of festivals held in its honour and the display of its mask on numerous occasions reveal its importance.
The principal temples dedicated to Bhairava in the
Valley include Akash Rhairava, Kal Bhairava, Bag Bh.lirava, Pachali Bhairava and hlahakal Bhairava. The temple
of Akash Rhairava is in Kathmandu town. All Hindus
and Buddhists worship this deity and regard it
as the guardian-deity of the Indra Chowk locality of Kathmandu town. The hereditary priest and the D e q h (caretaker) of this temple are a Vanra and a Jyapoo, respe :tively. In its aboriginal form, it has its temple on a hillock
on the south western foot-hill of the Valley yhere the
Du ( n ) yee-ya ( n ) Newars dwell. The management of this
temple is carried out by the D u ( n )yee-ya(n)s. It is this
deity whom they invariably invoke. The deity derives iis
name from the belief that its face is always upturned towards the sky because if its eyes were to fall on any object,
that object would be destroyed at once. Akash Bhaira1.a
is also identified with Eklabya, the Bhilla prince mentioned in the Mahabharat. The Du(n)yee-ya(n) Newars
however prefer to call this deity Saon Deya. In Newari,
Snvn means Savari, the Bhilla woman mentioned in Ramayana. Etymologically interpreted, Saoa-deya means the
god of Savari. It thus shows cultural affinity with tllt
Bhilla race of India. On the Indra Jatra day, Akash Bhairnva is impersonated by a Du(n)yee-ya(n) Newar by
wearing a mask. He is accompanied by two ganas known
as Bltakrrs. Another tradition refers to this deity
as a Rakshasa prince who had gone to witness the battle
of hlal1;tbharat. This tradition goes on to say that the
Raksllasa prince was asked by Krishna on whose side he
w o ~ ~ fight.
ld
To this he replied that he would fight on tkc.

losing side. Krishna thereupon fearing that he was sure
to assist the Kauravas, beheaded him with his discus,
Sz~durshnnclzakra, and caused his head to be thrown back
to his home in the Valley of Nepal. This legend also explains the tradition of representing Bhairava in the form
of its mask. How blood-thirsty Akash Bhairava is can be
found from the description in the chapter on festivals.
Kal Bhairava is located in Kathmandu. This deity is
represented by a big black idol. I t has no temple as such.
The idol has a very frightful appearance and is show11
as trampling upon a demon. In contrast to Akash Bhairavu,
its worship is not so regular and popular. There is no festival in its honour. One of the chief functions which this
deity serves is to preside over oath-taking. The commou
belief is that if a person tells a lie before this deity, he
would die of blood-vomiting. Therefore anyone wanting
to extort truth from a person takes him or her to this place
to make a statement. Belief in the power of this deity is
so strong that no one ever dares to tell a lie in its presence. In the past, Government officials were sworn in
before this deity on the annual occasion of pnijni, a custom under which Government servants had to be annually
reappointed in their respective posts.14 Kal Bhairava enjoys a fairly better status outside the Valley in places such
as Ridi and Palpa in western Nepal. Tradition ascribes
the introduction of Kal Bhairava in Palpa from Katllmandu Valley to King Mukund Sena.1-~n each of these
places, the chief temple is dedicated to this deity. In hiq
honour an annual festival is held in which the local Newars participate in large numbers. Looking at its nature
and worship, Kal Bhairava appears to be a later additioil
to the already existing Bhairavas of Nepal. Tradition
assigns that it was brought from Banaras. The temple of
Kal Bhairava in Banaras supports this view.
Another important Bhairava which is more aboriginal
in form is Bagh Bhairava. As the name indicates, this
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deity is worshipped in the form of a tongueless tiger with
a gaping mouth. Its temple is situated in the settlement
of Kirtipur; and is worshipped as the presiding dcity of
the region. In its honour an annual festival is held on
Singha Sankranti (the first of the dark of Bhadra). For
the Newars of Kirtipur and adjoining regions, its festival
is the chief event of the year, which involves festivity and
merriment. While the local castes such as the Vanra and
Shrestha are connected with its worship, it appears to bc
primarily the godling of the Jyapoos, who strongly believe
in its power of ensuring peace and protection. There i:
no doubt that the temples of Bhagwati and Buddha5
abound in Kirtipur; yet, even if these are popularly worshipped, they do not figure much in the daily life of t h
Jyapoos. The fact that many Jyapoo families of Kirtipur.
Panga and Nagaum regard Bagh Bhairava as their Kzrldeity indicates the intimate connection of this deity with
them. Even the story of its origin connects it with the
local Jyapoos. It is said that some of the Nnt~du Gum
( cowherds ), while tending their cattle in the ancienf
times, when the Kirtipur region was a dense forest, mad:
a clay tiger. Leaving it there they went away into thc
forest to bring a leaf to provide it with a tongue. On their
return t hey were astonished to see the clay-tiger turned
into a real tiger. They saw that the cattle were missing
On being asked where the cattle had disappeared, the
tiger opened its mouth and the boys saw the cattle
huddled u p in its belly. It was thus that the Bagh Bhairava came into existence.16 In keeping with this legend,
even to this day it is the hereditary function of a Jyapoo
family to bring a leaf from the forest and put it in the
tiger's mouth to represent its tongue. If we were to believe
this folklore, it could be found out that it connects the
tiger-god's origin with the ancient cowherds-hmnda GUN
-who had established the first ruling dynasty in the Val
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ley. The fact that the Kirtipur region (and especially Thankot lying farther south in the Valley) still forms the maill
habitat of the G m l n or Nanda Gwa, who are now merged
with the Jyapoos, further substantiates the possible introduction of Bagh Bhairava by the cowherds. In this conncction it may be mentioned that the cult of Bhairava
shows strangely enough its affinity with Baghoba or Vaghdeo of Maharashtra which G. S. Ghurye mentions in his
book on the Mahadeo Kolis.17
A feature worth mentioning here is that the priesthood
of Bagh Bhairava belongs to a low-caste, the Kusle. The
Kusle is in charge of Nitya Pujn (daily worship); and
whatever offerings are made to the deity are appropriated
by him. But on important religious occasions a Vanra acts
as the priest.
Bagh Bhairava, though it is intimately associated with
the life of the people of Kirtipur and the adjoining regions, is not so popular with the Newars of other regions
in the Valley. From their point of view it is simply one
of the forms of Bhairava. They rarely come to Kirtipur
with the specific purpose of worshipping it.
Outside the Valley the only place where Bhairava is
worshipped in its tiger form is the Nayakot Valley, further
north. Nayakot being situated at a lower level (about
2,000 feet than Kathmandu) is warmer and very notorious
for the devasting au;al fever. In Nayakot, Bhairava as a
tiger-god is greatly feared and worshipped and its festival
forms the biggest annual event there. However, the festival is more popularly called after Bhairavi. It is as much
the belief among the local Newars as among the nonNewars that at the close of the great festival of Bhairava in
the middle of April, the local goddess, Bhairavi, releases
the destructive plague upon all who venture to trespass
the tiger's favourite haunt in the Tarai.18 Its annual festival is marked by many a sacrifice of buffaloes to apljc.ase
the goddess and her consort (See Chapter 13). The

chief participants in the festival are the Jyapoos and Vanras; the non-Newars are merely spectators. Of the two
tiger Bl~airavasworshipped one each at Kirtipur (in Kathmandu Valley) and Nayakot, the one at the latter place
is stated to be one of the most ancient Bhairavas of
Nepal.
Another Bhairava which commands belief and worship of the Newars is Pachali Bhairava. The term
Paclzhali is derived from Panchalinga ( five phallus-idols ) .
The term itself is suggestive of the form of the deity which
is said to comprise five phallus-idols, now buried under
the stones.lg The symbol of linga clearly indicates that it
is one of the forms of Siva. But strangely enough, this
deity is identified by the Newars with the demon Bir
Bhadra, a reference to which occurs in the Sosthani.20 It is
believed that he is the king of Phirping, a region in the
southern extremity of the Valley. Meat, ducks, eggs and
liquor constitute the main items of offerings in its worship.
In spite of the belief that it is not supposed to accept
blood, sacrifices of animals, particularly of ducks, forms
the chief event in its propitiation. But the Newars
cleverly cut the Gordian knot by making the sacrifice in a
quadrangle known as beta1 just a few yards away from
the main deity, which is supposed to be its resting place.
-4ccording to Levi, Pachhali Bhairava is the protector of
the soil (Kshetra pal) of the southern region of the universe.21
Pachali Bhairava is more closely connected with the
Jyapoo, Manandhar and Kasai than with any other
Newars. Its special connection with the Jyapoos can be
seen from the fact that after its annual festival, the maskhead of this deity is kept in a Jyapoo household and \Forshipped daily by its Thukali as a family deity. Its annual
1otr.a (festival) is the occasion for the rcaln ceremony of
the Jyapoo and hlanandhar boys. The boys go there and
spend a night fasting and return home the next day \\'hen

the mask of the Bllairava is brought in procession to the
house of the Jyapoo where it has to be kept and worship
ped till the next festival.
noth her Bhairava known as Unmateswar Bhaira:la
fulfils a different function in the life of the Newars of
Kathmandu. Its temple stands near the temple of Pashupati. It is represented by a huge stone idol, about five
feet high, with a long penis in erect posture. Women
suffering from sexual frigidity or menstrual irregularity go
to worship the genital organ of this deity. It is believed
that the mere sight of this deity is enough to render a
woman seized with a strong sexual desire.
There are numberless forms of Bhairavas which are
feared, venerated and propitiated by the Newars. On
important festival days innumerable masks of the Bhairal
vas are displayed on the streets. The most popular way
of representing Bhairava is to have its face engraved on
a huge earthen jar filled with rice-beer. I t is not possible
to enumerate all these Bhairavas; the nature of the difficulty can be judged from Levi's estimate that there are
about five million Bhairavas in NepaleZ2
The Bhairavas are therefore more intimately connected than Siva or Mahadeo with the life of the Newars. In
their divine aspects, they are protectors but they are equally wrathful and difficult to propitiate. They are always
blood-thirsty. The aboriginal character of this deity can
be seen from its being ritually connected with the lower
caste Newars. The office of the deuapaln in the majority
of cases is held either by a Jyapoo or a person from the
depressed caste. In all the domestic ceremonies, Bhairava
is represented by a jug filled with Janra (rice beer). Ricebeer is, therefore, an indispensable part of the cult of
Bhairava.
Bhairava is also worshipped as a godling which presides over physical force. Any object that symbolizes
power is regarded as Bhairava and worshipped. The com-

parative rarity of Hanuman worship is perhaps cxplicablc
from the function assigned to the Bhairavas, who arc
believed to dwell on the wheels of the cars of hiiacllhendranath, Kulnari and Bhairavi. Before these deities are drawn
in processions, during their respective festivals, the figures
of Bhairava, engraved on the wheels and on the front of
the yokes of the cars, have first to be worshipped and animal sacrifice made to them. Bhairava, therefore, is symbolized, apart from being regarded as the destructive form
of Siva, as the divine instrument of loco~notion. During
Narjaratri days even automobiles are offered goat sacrifices
as these arc beliel~edto represent Bhairava.
With regard to the female divinities of the Newars,
they are as numerous as their male counterparts. Every
god is believed to have his female associate. Even the
Buddhist pantheon, we have noted, is not without its respective Taras (wives). Thus the Newar conception of
the family of gods is only a reflection of their own family
organisation. Goddess worship has diverse manifestations,
ranging from the highest female triad to the local &fat
(mother) who is more popularly known as Ajima.
Among the three higher goddesses-Saraswati, Laxmi
and Parvati-the first occupies the most important position
in the Newars' day-to-day religious life. Saraswati is
regarded by them not only as the goddess of learning but
also as a symbol of creation. The Valley abounds in her
temples. Every locality as in the case of Ganesh, owns a
Saraswati temple. On the Sri P a ~ ~ c h a nday
~ i the Hindu
Newar boys and girls flock to her temple for the purpose
of being initiated into schooling. Besides, on the occasion of marriage and Kaita Puja, the worship of Saraswati
forms an important aspect of the rituals.
The Buddhist Newars replace the name Saraswat~
with hlaniusl-i. Under this name, the deity is worshipped
as a 111ale god. .4ccording to Buddhist mythology of
Nepal, Alnnjusri is said to have come from China an?

c~nverted the lake into a fertile valley. Manjusri is rcglirded as one of the mortal Uodhi Satwas by the Baddhists, besides being the god of learning and crentiou.
hlanjusri is sometimes depicted with two hands and somelimes with four, always holding a raised sword in the right
hand. One of the chief functions of Manjusri is to presids
over handicrafts. Dr. Oaldfield mentions that during
spring Newar wolnen used to take their girls to the shrine
of Xlanjusri at the Phool-Choa mountain as soon as tht
girls learnt to operate the spinning
There illej
worshipped the handle of the spinning wheel along with
hlanjusri. Hetv7een hlanjusri and Saraswati there aoes
1;~jt seem to 1)e any difference of function. Botn are required to render the same services to their respective follow
ers. I t is difficult to say whether these two deities are on1
and the same or dfierent. But in the western part of thc
hill of Swayambhu there is a temple dedicated to the divinity of learning. The Hindu Newars worship this deity a5
Saraswati; and the Buddhists as Manjusri.
Of the remaining higher goddesses Laxmi is more
popularly known as hlahalaxmi among the Newars and her
picture is worshipped in their households. But she does not
].lave an independent temple, which explains why she rarely
figures in the practical life of the Newars. Parvati, too,
though believed in and worshipped, is not very popular.
T h e two other goddesses worshipped as wives of the higher
gods are Rrnhmayani and Indriani. The former is the
wife of R'rahma, the creator; and the latter of Indra. Rut
these two do not enjoy as high a status as the female triad
mentioned earlier. In fact they are worshipped on o par
with the lower forms of female deities and regarded as
forming a part of the Ashta Matrikas.
I ike Rhairavns, the female goddesses are very popular among the Newars in their lower forms. These are
variollsly known as Dnrga, Dhngwati, Kali, M n i or Aijmo
alld Kumari. Many of these lower deities are wol-shipped
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rriainly on account of their practical importance They
are more feared than venerated. What provokes their
worship is the need to keep them pacified so as to
avoid calamity on the community. Of such deities, Guheshwari is the supreme one. She is a form of Kali. Her
temple is located near the shrine of Pashupatinath. Guheshwari is worshipped in the form of a hole and is regarded
by the Buddhist Newars as the place wherein lies the root
of the lotus flower on which Adi Buddha, the self-existent
,one, appeared in the form of a flame. The Hindus regard
it as the anus of Uma. When Uma died of jumping into
t l x sacri ficial fire, her bereaved husband hlahadeo carried
her corpse on his shoulders and began to wander from
place to place in a state of madness. Different parts of
Uma's corpse fell at different places giving rise to Pithas.
'The part consisting of her Yoni (vagina) fell at Kamrup or
Kauru Kamaksha, while the anus dropped in the Valley.
~ c c o r d i n gto both Hindu and Buddhist interpretations,
Guheshwari symbolically represents fertility and is the
supreme goddess of the Valley. Her function in the
Newar life is an important one. In practically all the
Newar domestic ceremonies she is indispensable. She is
represented in these ceremonies by a long-necked copper
jug known as anti filled with home-made liquor. In the
Parbatia caste's domestic ceremonies this deity, however,
does not figure at all.
Guheshwari is worshipped in her temple by all Hindus
and Buddhist Newars. For Buddhists, too, she is the highest form of female deity on a par with Adi Buddha. -4 festival is held in her honour on the tenth of the dark-half of
Margsir. Her priest is a Newar of Achaju caste; and the
devnpala is a Kasai. Another caste which has a function in
relation to her are hlannndhars who have to worship her
once in a month. Animal sacrifice is profusely made in
honour of this goddess.
Durga or Kali is also po;>ulnr among the Newars. The

most popular temple dedicated to her is the one at Bhaktdpur. But this deity is accorded more or less a local worship. The famous temple of Kali is that of Dakkhin Kali
on the top of the hill of Firping, towards the south of
Kathmandu. Her idol is represented by a ghastly figure
totally mongoloid in features as distinct from the idols of
other divinities. Here again the temple priest is an Achaju
Newar, while the Kasai is the deuapala.
There are other forms of Kali or Durga. Typical of
them is Talleju Bhagwati, who is a sectional deity. In
Nepalese mythology she is mentioned as Tulja Bhawani,
the ktrl-deity of Hari Singh Deo, a descendant of the
Karnatic Prince, Nanya Deo. According to tradition, this
deity had remained buried under the waters of the Saryu
river at Ajodhya. One day she appeared in a dream to
the King of Ajodhya and asked him to rescue her from her
watery abode. With Nanya Deo, she was brought to.
Simirawn Garha where she was worshipped as the Kuldeity of the Karnatic dynasty. The traditional story goes
on to say that she expressed to Hari Singh Deo her wish.
to be brought into the Valley. Later the Malla Kings of
Nepal regarded her as their KuZ-deity and in all the fo:lr
hlalla capitals-Bhaktapur,
Kathmandu, Patan and Kirtipur-her
temples stand. All these temples are within
the precincts of the palaces of former Newar kings. During the hey-days of the Mallas, she was the supreme
deity, but now she has been relegated to the background.
Her temples are open to the public only during Navaratm
when she is offered buffalo-sacrifices. The h,lalla Newsrs
still look upon her as their KziZ-deity and to them, besides
the priest Joshi Newar, is reserved the right of touching
her idol.
T a l l e j ~still
~ cominands high veneration and worship
from all the Newers as she is sentimentally attached t o
&em. The Parbatia or non-Newar Hindus of the Valley
also look upon her as a form of Bhagwati but thev make

.offerings to her only in their capacity as Hindus. On the
.contrary, for the Newars, she forms a part of their culture.
Durga or Kali is worshipped also as Jogini. Of the
temples dedicated to her are Bajra Jogini ( a t Sankhu j,
Bijeshwari ( at Kathmandu), Khadga Jogini and Nila
Tara Jogini. All these Joginis accept animal sacrifice.
Liquor and rice-beer form a necessary accompaniment in
their worship. Though for most of the Newars they are
not the objects of daily worship, in their annual festivals
.they are worshipped by all. The non-Newars look upon
them as different forms of Kali or Durga, but do not
regularly worship them.
Next comes in order, a number of deities all classed
as Varahis. Of them there are again four principal oneb.
These are Sweta Varahi, Nila Varahi, Vajra Varahi and
Dhanwantri Varahi, located, respectively, at the four
corners of the Valley. There are numerous minor idols of
Varahis which are worshipped regionally. Varahis ensure protection to the buildings and temples.
The above mentioned forms of goddesses are not so
significant as are their still lower forms. For they are
connected with some of the intimate aspects of the Newars' practical life.
Of the female pantheon of such lower order, A j i m
( S i t a l a ) is regarded as the most malignant one. The ravage that small-pox spells in the Valley has made this
goddess an indispensable part of the Newar pantheon.
With no tradition of vaccination among the Newars, except among a few enlightened people, small-pox is a cornmoll scare among them. The belief in Ajima is so strong
that people are very much reluctant to get themselves
vaccinated. In Panga Village, I was told that it was
hard to find a vaccinated person from the older .generation. Even among persons of the younger generation,
cases of vaccination could be met with only in a. few
Shrestha families. It is not rlncommon to meet large num-
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bers of people with small-pox marks. In recent times, tlie
Government has been popularising vaccination but with
little or no success. We can therefore well understand the
great role of A j i m as protector against small-pox.
Ajinu is regarded also as the goddess of infant diseases. Whenever a child falls sick, it comes ilaturnlly to
a Newar to worship this deity. In the absence of this
worship, even the local physicians refuse to attend to the
victims. Ajima is believed to have six more sisters and
this belief corresponds to the seven kinds of pox desenses
prevalent in the Valley.
As Ajilna figures very prominently among the Newars,
it is also accepted as one of the members of the Budclhist
pantheon. Ajima is regarded by the Buddhists as the
mother of Sakya Sinha (Gautama Buddha) in the course
of one of his many human incarna t'ions.
The principal place of Ajinla worship is at the temple
of Swayambhu, where the priest is a Vanra. In the dcmestic worship of Ajirna, the Aji or the professional midwife acts as the priestess. Among the items of food to
bc offered to this deity, dried frog-meat is most essential.
The Kasais are the customary dealers in this ritual meat.
The other lower forms of Durga or Kali worshipped
are the various Mais, who are endowed with extreme
malignant powers and whose propitiation and appeasement,
are, therefore, very essential for the protection of the
community. One cannot draw a clear line 1)ctween
Ajinza and Mai. Very often they fade into one another,
and are still known as Ajinla-as 13hairava is called Aju.
Mais are also known by the general appellation of Bhairavi, the consort of Bhairava. Such Mais are representccl
by round stones. The important temples dedicated to
Mais in the Valley are those of Lumari Mai (also kllown
as Bhadrakali ), Luti Mai, Kankeshwal-i Mai ( also k~iown
as Ajima), Luchumari Mai, Indriani, Swa Bliagwati, Ellnite Devi and Nar Devi. Almost all the tcmplcs of Jlah,
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with the exception of Nar Devi and Bhadrakali, are
situated at the Newar cremation grounds over which thtcy
are supposed to preside. lliais arc also supposed to b
thc guardian deities of their respective localities. Every
year a festival is held separately in honour of each of
them. These are also the occasions when animal sacrifice becomes the chief mode of propitiation. Each uf
these deities is connected with some particular caste
*shose members are the members of the guthi charged
with the management of the temple. A very important
fact to note in collnection with these mi~ligoant female
deities of the lower order is that their t l ~ o n - p l uarc
s invariably drawn from the untouchable castes such as the Pore,
Kusle, Kasai and Chyame, who are entitled to touch these
deities. During the annual festivals, however, the Vanra
priest or an Achaju or Joshi may perfom the priestly fun;.tions.
Of these Alais, Swa Bhapvati is regarded as the goddess of witcllcraft. The Newars believe that witches frequent her temple at mid-nights to invoke her. Biscn Devi,
the presiding deity of the village of Pangs, also belongs
to this class of female goddesses. Her temple is situated
at t\tro different places-one in the centre of the village
tvhere she reccilpes daily worship from a Kusle priest.
In her aboriginal form, she has a temple at Rhajangle, a
little distance atvay towards the east of the village where
she is supposed to preside over the crelnatorium. There
she is represented by a row of n few rounded stones.
At the time of her annual festival, the people of Panga
and its adjoining villages participate and it is the chief
event in the local community. Goats and buffaloes are
sacrificed, while liquor and rice-beer are profusely offered
to her. The sphere of influence of Bisen Devi is however
restrictect to the Panga region only. Like Biseil Devi
every locality, village or town has its own A l t l i , in
whose honour an annual festival is held.
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An important type of Mai is Annapurna whose temple
is situated in the locality of Asan in Kathmandu. This
deity is represented by a big Pathi (grain measuring pot)
which serves to indicate its role as the goddess of corn.
iIt is said to be the Kzd-deity of the Thaku-Ju-Jzl Newars.
She presides over the grain market situated in that locality.
In the worship of the female divinities the Neurars
a r e unique inasmuch as they have the practice of worshi;~ping a human being in the form of Kzlnzari. This is entirely a Buddhist cult but nevertheless equally accepted
by the Hindu Newars for worship. In every Balinl, a
girl who has no scars on her body is worshipped as the
living form of Kali or Durga. Worship of such a llurnarl
K u ~ n n r iis a preliminary to all the domestic ceremonies cf
the Newars. Besides, such Bahals' Kzimnris, there is also
a main Kzlnznri recognised as the Kztlnnri of the State. The
expenses connected with her office, is met out of a special
endownlent, called Kzlnznri Grrtlzi.
The State K u ~ n n r iis periodically selected from among
the Vanra girls on the last night of Na1.r:xratra after s
trying test. The girl is left alone in a room where the
heails of hundreds of sacrificed buffaloes are pilecl up.
She is asked to tread her way over the heads of the buffaloes. If she is not in fear, she is considered fit to be
the Kzlnznri. She is then installed in her office Annually a festival is held in her honour during which she
is drawn in a car through the streets. The same night
when her car is brought back to her place, the King as
to come for paying his homage to her, as stated elsewhere. It is the general belief of the Newars that the
Valley of Nepal belongs to Kzrnlnri and therefore every
year the ruler has to receive from her a fresh mandate
to rule the country till the nest Rtrlnori intm. In ndclitiijn
to her propitiation during the Knmnri festival, she r~:[.?-*
ives regular nrorship during the Nnvaratra.
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The Kumari is at once replaced when she is known
t o be approaching her first menses. The replacement is
done in the manner already described above.
An ex-Kunzari can marry and lead a family life. Rut
men are usually reluctant to marry her-because
she is
regarded as an unusual woman. As the belief goes, the
husband of an ex-Kzrlnnri rarely survives, if ever. In K2gthmandu I came across an ex-Kz~mariliving as a spinstrr
at the age of over 50. Two other ex-Ku~nariswere alsc
met with; they were comparatively young, but widows.
This writer was told that their husbands had died very
shortly after their marriage. The Kumari is looked upon
with much veneration even by the non-Newars, including
the Gorkhas. Rut in their ceremonies and rituals she does
not figure at all.
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F the deified saints and heroes who are worshipped
by the Newars, Manjusri and hlachhendra Nath are
the most prominent ones. We have already discussed the
role played by hlanjusri as a Buddhist male substitute for
Saraswati. As regards the origin of this deity, there is
some controversy. According to Nepalese chronologicsl
history, he came from China from a place known as Pancha Shirsha Parvat.l Levi gives a fine account of this deity.
He places the location of Pancha Shirsha Parvat, know^
in Chinese as Out-ai-chan, towards south-west of Peking,
At this place, a huge temple, probably of Asoh's time, js
consecrated to hlanjusri. On balancing the facts, Levi
concludes that hlanjusri belonged to Buddhism of India
which was adopted by China and later passed on to KepaI
when Sino-Nepalese relations came to be established. Levi
adds that hlanjusri was at first a Hindu deity.
liachhendra Nath's popularity and the deep sentirnents of the Newars for him emanates from the vital
role he plays in the agricultural life of these people. The
attitude of the Newars towards him is just like it is towards their own mothers, who feed and love them. He is
regarded as the god who blesses them with rain and
bumper crops. He is that divine personage who ensurer

0

material prosperity. The Newars regard his festival as the
greatest among their national festivals.
The sentiments woven round this god of rain and harvest, who is represented by a hewn block of wood, darkred in colour - which shows its original character can i~c: understood only when we consider the Valley's
absolute dependence in the past on local food production.
.Ocving to the geographical conditions, which isolate the
Valley from the rest of the world, import of food is extremely difficult and dependence on local agricultural
production increases proportionately. Agricultural prosperity depends on adequate rainfall, which is again in the
.hands of Rlachhendra Nath. It is therefore only natural
that 3iachhendra Nath is looked upon as a benevolent
deity concerned not only with the causing of rains but also
with feeding the people. This can be judged from the
general belief of the Newars that Machhendra never allows
anv person to go without his daily meals. Such a belief
finks its reflection in a traditional story which tells the
reguliirity and punctuality with which Alachhendra discharges his function. ~1:hestory relates to an incident
when his mother wanted to put hiin to test. She kept
an insect hidden in a small box, wrapped in many folds,
without her son's knowledge. Next morning when the
box was opened she found to her great surprise that there
was a grain of rice for the insect to feed upon, which wirs
the deed of hIachhendra. So she came to realize how
her son was the primary agent for the existence of life on
the earth.
A Newar, while praying to ;\Iachhenclra does not makc
ambitious demands. He simply says "Hokrr Jakb Sinke h7e
Dc Ma" ("0 mother" give me Hokzrtcn rice and fermented
radish to eat").
On a higher level, as we have noted elsewhere, Machhendra is resarded as the manifestation of Padma Pani, the
- ....--

Though a male go;.

11e is, in this prayer, called 'nlotller'.
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divine Bodhi Satwa who is regarded as the creator and
protector of the present universe. The Hindus look upon
him as the famous Hindu saint of similar name. Although
the appellation of Machhendra in general is tllought to
be derived from his having been once upon in the form
~f a fish ( a belief also current in India), the Buddhists
!-lave their own variant of it. According to them once
Yadma Pani took the form of a fish in order to listen to
the secret conversation between Siva and Parvati and,
onsequently, was called Machhendra or hlatsyendra.
The present god hlachhendra Nath, worshipped by
the Newars, suggests the fusion of at least three different
personalities. This leads us to discuss the story of hisintroduction into the Valley. But before that let us describe the present location of the temple of Machhendra
Nath. His temple is situated in the town of Patan where
he is kept for six months preceding his annual festival.
For the other half of the year, he is kept in the temple
situated further south on the bank of the Bungamati river,
where he is more popularly known as Burlga dcya. AccorZing to tradition, the temple at the Rungamati is the
original abode of the deity where he chose to remain at
the time of his arrival in the \'alley of Nepal. He appears
to have been brought froin still further south during t l ~ c
reign of King Narendra Deva about the middle of the 7th
centurv. 3 The same tradition also tells us that 3iachhendra had to be brought because of the long-drawn-orlt
draught caused by Gorakhnath. Gorakhnath came to
know that his spiritual guide (Gzrr~chlachhendr2 Sath !
was then living in the Kopotak m o ~ i ~ ~ t a iengased
n,
in
meditation and as such he \vas not ordinarily accessibie
to anybody. Being anxious to meet his glrrtr, he d e v i ~ c d
a plan. He caught the ~ i n eNagas" of the \'alley al;d sat

*
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h.lachhendsa Nath exercises his power to cause rain t l i r o u ~ k
the instrumentality cf the Nngas who are regarded
the
agents.
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over them for twelve years thereby causing a severe
draught. Hid did this because he knew hllachhendra Nath
would surely come to rescue his people from their distress.
The draught impelled King Narendra Deva to seek advice
from Bandhudata Acharya to save his country from the
catastrophe. Together they went to the Kopotak mountail1
and requested Lokeshwar, as Machhendra was called
there, to accompany them to the Valley. Having acceded
to their request, Machhendra took the form of a bee and
entered into a Kalnsh and was thus brought into the
Valley. As soon as he arrived at the southern extremitv
of the Valley, there was a heavy rainfall, and the draught
came to an end. hlachhendra Nath finally decided to
take his permanent abode on the banks of the Bungamati
where his temple stands now.
The foregoing story thus puts the introduction of
Machhendra Nath as early as the 7th century. But the
Valley, which is known to have had a civilization even
prior to that period, must have had its own god of rain.
This is indicated by the a!ternative term Buga or Bunga
applied to designate the present Machhendra Nath. Bziga
or Bzrngn in Newari means a small brook. Levi is of the
opinion that Riiga tleo is of local origin. He suggests that
before hlachhendra Nath came to the Valley, the local
inhabitants already hncl a deity called Buga who was
baptized as the Lokeshwar of Kopotak mountain. Later,
when Brahminism was able to assert itself, the followers
of Gorakhnath imposed a fresh baptism and greeted it as
their own r n a ~ t e r ,hktsyendra
~
Nath.
The period of the introduction of hlachhendrn tallics
with the account hv the Chinese traveller Wang Hirlen
Tse of the people living in the Valley. The Chinese
traveller mentions that the people of Nepal shaved their
heads to the level of their eye-brows, pierced their ears.
wearing tubes of bamboos or oxen horns, and it was a
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:nark ~f beauty to have the ears f a l h g towards shoulders.5
Frc;rrl such accoui~ts we have the suggestion that the
predecessors of the present Kanpltata ascetics did live in
the \'alley around that period and we may attribute to
them the introduction of the cult of hlatsyendra Nath.
T h e present Jogi or Kusle c u t e among the Kewars claiming descent from the former Natha ascetics helps to further
support the contention of an earlier existence of such a
ciass of ascetics. It thus undoubtedly points out the imposition of the term hlachhendra on a local but influential
deity which was perhaps then known only as Birga.
An interesting fact which emerges from the discussion
of hlachhendra Nath is the confusion about his sex.
Although hiachhendra is regarded as a male deity, some
uf the features assodalcd with him are essentially
feminine. At the time of his festival, he is not onG
initiated through the initiation ceremonies to be undergone by a Newar male individual, but also through the
female rituals of Bar7ln and Yihee. In addition, while
referring to tile act of restoring the deitv to its temple on
the Bungamati, the Newars say Runga dco has gone to her
inaitee. Now, maitee is a term used only by a
married woman when she refers to her parents' homc.
The use of the term Ma (mother) while praying to him
also provides an additional ground suggesting the earlier
female form of Bzrngn dco. 1I7e are therefore led to
suggest that the aboriginal Bunga deo may have been a
female deity who was later transformed into a male one.
We found the same tendency in respect of Samswati
enriier.
'I'l-le hold of hlachhendra Nath over the minds ~f
Newfirs remains as strong as ever. despite the fact that
much of the fuod grains needed in the Vallev is now
imported, thanks to the newly-constructed Tribhuvan
Rajpath. His power iu cause raiv is as unquestionable
:IS ever. Landon6 reports a very interesting incident in

this connection. According to him, spring in 19% had
been unusually dry and fierce and there was a dire need
of water everywhere, not only to enable the ploughing
and sowing to begin, but even to provide the necessary
drinking water. He was told of the people's beliefs that
:he moment the festival of Machhendra Nnth took place
and the god was exhibited, there would be rain. Landon
observes that there was a little rain-fall when the god was
exhibited. It is the firm belief not only of the Nekvars but
also of the other Hindus that on the day of the festival
of R4achhendra Nath, rain is bou11d to come. My own
experience in the Valley leads me to find the reason for
the inexplicable association between hlachhen'dra Nath
~ n rain
d
and enables me to appreciate the Newari beliefs.
and sentiments in a better light. In June 1957, I was
living in Panga Village in connection with my field work
when the festival of Machhendra Nath was celebrated.
People advised nlc not to proceed to the festival venue
without an umbrella. As it was u clear sunny day, I did
not expect that there would be rains. But to my great
surprise, I found that as the hour of exhibiting the shirt
of Alachhendra Nath was approaching, clouds began tc!
gather u p in the sky and afterwards it started raining
heavily for an hour or so.
There is also a temple of another Alachhendra Nath
in the town of Kathmandu. Rut this deity is not identical
to Btrngu rlerju. It is called "Lesser Xlacl~hendra"or "Red
RIachhendra". Buddhist Newars identify it with Samanta
Bhadra. Its festival occllrs on Rama's Ninth, which is
descril~eclin tlle c1ial1tt;r on fcstivals.
Outside the Valley of K;itllmandu, h4nchhendra N a t l
as the god of rain rc.ccivcs litllc. attention i~.ointhe Ne\v:~rs.
Nor is there any festival in honollr of this dcity in those
places except in Dolakha, situated in the east of the
Valley.
Although god hlnchhmdm is the principal agent sf
'

rain, side by side the Newars have assimilated other
cultunl traits in this connection. For example, the practice
of milking the cows over the dry sand of the river Bungamati and the magical formula used for making artificial
rains are cultural traits borrowed from outside. But all
these are subordinated to the cult of Machhendra, wha
alone is believed to make these alternatives effective.
While Machhendra Nath is an integral part of the
Newar society, Gorakl~nathholds little popularity. It is
a sectional deity and worshipped only by the low-caste
Jogi or Kusle. ,4 temple is consecrated to this saint in
Kathmandu town just in front of the former hlalla King's
palace after which the town takes its name. It is called
Kashta Mandap. It is generally believed that its entire
structure is made out of a single tree. The temple is however, lying in ruins with a huge Siva phallus in the centre
of the hall. It is said that when Gorakhnath came into
the Valley to meet his teacher, hiiachhendra Nath, he had
performed the Nag Saclhu~za at this particular place. I
was informed that the Mai~andharcaste has to burn daily
an oil-lamp on the top floor of this tenlple. But, as stated
earlier, the Jogi or Kusle caste is more concerned with
Gorakhnath than any other.
Gorakhnath receives high veneration froin the Corkhas who regard him as their patron deity. The original
stronghold of the Gorkhas, which is called Gorkha,
is situated far away in the north-west of the Valley. This
town is said to be named after Gorakhnath and the chief
temple there is dedicated to this deity.
In the class of deified heroes, Bllimsen occupies an
~lltst~~ncling
place 2nd is regarded as the god of wealth.
I-lc is pi~rticu!nrlv popular anlong the trading classes. As
the ovel-n.helming trading population of the Newnrs comes
from the Shrestha and the Udas castes, this deity is,
uudrrstandablv very popular among them. Rhimsen is
generally located on the first floor of the t e ~ n ~ l r .
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a feature rarely t o be met with in the case of
other deities except Akash Bhairava. The priests and
deva palas are all drawn from non-Brahmin castes.
I n Kathmandu these offices belong to the Vanra
and the Jyapoo, while in Bhaktapur these functions are
lxrformcd by the Kusle.
Rhimsen however does not appear to be of local
origin. Tradition7 tells that Bhimsen came to the Valley
from Dolakha a small town situated in the east of the
Valley, where the Newars dominate in numbers. In this
town, a temple is dedicated to Bhimsen t o whom even
Siva or Bhagwati is reported to be subordinated. Unlike
in the Valley of Kathmandu where its festival is of a
sectional nature, in this town and in Cherikot, its festival
is the chief event for the local inhabitants and it attracts
devotees even from the surrounding regions.
In the Valley of Kathmandu, the Thako-ju-ju section
of the Chha-tlmria Newars regard Bhimsen as their patron
deity and even to this day tradition insists that the annual
festival of Bhimsen should start only when the Thakali
of the Tluzko-iu-ju families has arrived on the scene.
The cult of Bhimsen is also shared by the other
neighbouring tribes. Thus the Tharus in the tarai, according to Mazumdar, worship Bhirnsen under the name of
Bhumsens. Crooke describes him as one of the chief
In Nepal, the Tamangs in the
deities of the Goncis!
adjoining region of the Valley also worship Bhimsen. But
it is not known whether the Tamangs in the region enclosed by the Sun Kosi river and the Likkhu Khola,
described by von Furer-Haimendorf as the place of their
main concentration, regard Bhinlsen as one of their
principal deities. For there is no reference to this god jn
his writing on the Tamangslo. Possibly, this cultural
trait was due to the influence of the Newars, since the
Tarnangs living at the higher altitudes are not known to
IJossess it. Levi tells us that the temples and chapels
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consecrated to Bhimsen are found along the traditional
route from India to the Valley. Bhimpedi at the foot of
the hills owes its name to himll.
Whichever way Bhimsen might have arrived in the
Valley, his popular worship among the Newars as the
giver of wealth is a unique thing which is so different
from his worship in the other regions. The popularity of
Bhimsen transcends the frontiers of the Valley and he
receives worship and veneration wherever Newar traders
are found.
Gado-ju-ju of Thamel in Kathmandu is another deified
human being receiving worship. Gado-ju-ju is regarded
as one of the ancient Vaishya Thakuri Kings of the Valley.
The very term in 111 means a King in Newari. This deity
is more familiarly known as Chaka h a . An annual
festival is held in his honour on the first of the dark half
of Chaitra.
God Vishwa Karma is worshipped by the artisan
castes of Newars, such as the Vanra (goldsmith), Udas
( bronze and copper-smiths and carpenters ) and those
Shresthas who have taken to the avocations of carpentry
and house-building. The Nepali-speaking Kami caste
(untouchable) also shares the worship of god Vishwakarma. That this god is not popular among the Gorkhas
is chiefly attributable to the absence of an artisan caste
among them.
Like Bhairavas and Bhairavis, the Nagas are as
popular as they are numerous. The are believed to be
of rain and custodians of treasures. The name,
the agents
Nag-hrid or Naga-oasa, the abode of serpents, given to
the Volley of Nepal in its traditional histon, shows the
predominance of snake-cult. It is believed that there are
nine different Nnga-gods of different colours in the I'illle!..
Thev are entrusted with different functions.
Of the Nngas, Karkoiak receives the highest honour
veneration. According to tradition, when the \-alley
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was a lake, innumerable Nagas lived in it. The opening
of an outlet at the southern mountain by Xlanjusri or
Vishnu, caused the water of the lake to run out in the
form of the river, Bagmati. The lake having been dried
up, all the Nagas left their abode, except Karkotak
who decided to live in Taudah, a big tank still in
existence in the southern extremity of the Valley. The
Newars still regard this tank as the abode of Karkotak.
I n the event of a draught, the peasants go to the tank and
worship Karkotak. As a part of this worship, as stated
earlier, a golden snake is slipped into the tank. According
to tradition, it is the privilege of the Panga Newars to drop
the golden snake into the tank as it is also their privilege
to thro~vwater over Machhendra Nath, whenever there
arises the need for praying to the deity for rain.
?in iilcident connected with Karkotak and his wife
reflects s o n ~ cof the sentiments of the Newars. Beneath
the water of Taudah tank, it is believed, there is a big
palace wherein Karkotak lives with his wife. Once when
Karkotak's wife suffered from an eye-soreq Karkotak
approached a uuidya (physician) in the guise of a
Brahmin to fetch the latter home. When the cuidya
reached the Taudah tank, he was asked by him to close
his eyes and 'jump into the watdr. The moment the
physician closed his eves, he found himself in the subterranean palace of the Naga King-made of gold, diamond's
nnd other jewels. The queen was seated on the throne.
The vaidzjn cured her of the eye-sore. He was again
nsked by ' ~ o r k o t a kto shut his eyes, and when he did he
found himself on the banlc of the tank. This belief of the
people regarding Karkotak's glittering abode beneath the
water is inveterate et7en todl~v.
The Nagas are said to be not immune from human
weaknesses, which again is a reflection of the Newar life.
A11 aged Jyapoo of Panga relnted to me a st~.unfestor;. in
"

h comlnqn ailment in the Valley of Kathmandu.
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this connection. He told me that the wife of Karkotak
was once committing adultery with another Naga when
a Jyapoo caught her flagrante delicto and angrily hit her
a n her back with his nole **. The queen ran away in fear
and pain. Later she complained to Karkotak about it
and wanted her husband to punish the Jyapoo. Karkotak
came to the village of Panga and hid himself on the
ceiling of the Jyapoo's house. As the serpent King was
about to bite the accused Jyapoo, the latter realizing the
situation, asked Karkotak why he was after him. Thz
Jyapoo then told him what had happened. Karkotak
went back and demanded an explanation from his wife.
She confessed to her guilt, after which she was only beaten for her misdeed; but not driven out. This story serves
to indicate not only how the relationship between the
Newars and the Nagas is inter-woven, but also the traditionally lenient attitude towards sex among the Nawars.
After Karkstak, Vasuki is the most popular of the
Nagas of Nepal. Levi says that his cult is particularly
associated with that of Pashupatil2. A folklore around
him relates how he killed a Naga of Chaubal, who wanted
to steal the Rudraksha of Pashupatil3. I t is to this Naga
that credit is given for making the other Nagas nonaggressive. He is also believed to be responsible for the
absence of theft and serpent-bite in Kathmandu in the
ancient times14.
Next in importance comes Takshaka. This deity
appears to be a much favoured one in the local Buddhist
scriptures and reveals the conflict between the followers
of Vishnu and Buddha. According to tradition, when Takshaka came to the Valley to perform penance at Gokarna
in honour of Pashupati, Garuda, the carrier of Vishnu and
mythical enemy of the Nagas, attacked it. Awa Lokiteshwar (Buddha) came to its rescue, while Vishnu came
* * A bamboo pole for carrying loads at its two ends by balancing
it on the shoulders.
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to the aid of Garuda. There arose a fight between
Vishnu and Awa Lokiteshwar. Peace was however concluded between the two parties. Thereafter Tnkshaka
coiled himself round the neck of Garuda as a sign of
mutual friendship. This is represented by the present
idol of Changu Narayan which is seen carrying Lokeshwar
on its shoulders. This traditional story bears testimony to
the withdrawal of hostility between Hindu.isn1 and
Buddhism.
Besides the above main Nagns, every stream, well,
tank and confluence of the rivers is believed to be
inhabited by a Naga. Like the Newars, the Nagas are
believed to go, once in a year, out of their abodes on Sithi
Nakha (the sixth of the bright half of Jaistha) to worsl~ip
their respective Dewali deities. That is why this day is
selected by the Newars for cleaning the local wells as it is
thought that it would then be emptied of the Nagas.
Besides being the rain-givers, the Nagas are believed
to help the Newars in many other ways. They cure illness,
give health, ensure peace, bestow riches, protect the houso
and bless them with all kinds of material prosperity.
The reverential and friendly attitude of the Newars
toward reptiles is expressed in a variety of wnJrs. It is ;I
taboo among them to kill a snake, although some of the
educated men, who have been influenced by m o d c r ~ ~
ideas, do ignore the taboo. However, for the mnjority
of Newars serpent-killing is a sacrilege. The Jyapoos coul(1
often be seen praying to a snake with folded hands, \\.lienever they come across one in the fields.
Every Newar house is supposed to be prcsidecl over
by its own snake-god. Among the men of older scncrntions, there still exists a film belief that a snake \~roul~l
he
found coiled u p in their treasure-box. The discovery
of a black snake or a dead snake of any cololir in the
house is interpreted to be a bad omen, sure to I ~ r i i ~ g
dis:lster to the family. Hatcans are, therefore, pcrformrcl
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to counteract the evil collserluence. Whenever u snake is
seen in the house or in the vicinity, incense is burnt as a
mark of respect to the rcptilc.
Though the Parbatias and the other Hindu communitirs, idso believe in, and practise the cult of Naga, thev
do not seem to show the same attachment for snakcs as
the Newars do. Whenever they (Parbatias) see ;i snake,
they worild not refrain from i l l it. On the 'Nag
Panchami' day the Newars share with the other Hind11
communities the festival which involves the worshipping
01 a picture of the Nagas with the offering of milk and
parched paddy.
Frog is another amphibious being which is higl~ly
venerated by the Newars. It does not enter into the
religious life of the other local communities. The dav oil
It *falls
which it is propitiated is called B ~ , a n c l ~Jnnake.
a
on the 5th day of the bright-half'of Sraaan, the day for
the festival of Rak71i Prrnli~na. Among the Newars, it is
the hrapoo farmers who are mostlv connected with its
worship. On the dav of Bynilella Jai~oke,by which t i n ~ e
the plants in the pacld~rfields will have lwen transpl;~ntccl,
the Newar fanners go to their fields to worship frogs bv
offering them food, consisting of boiled-rice and nine t!-pes
of pulses. After offering food, thev never visit thc fields
for four da).s. This worship of theVfrogi$ connected with
the belief that it is the frogs that are responsible for the
rains bv their loud croaking. According to the Newars of
Panga, frogs were once responsible for killing a h i t r i a
who was led by then1 into a paddy field and made to get
stuck u p in the mud.
Colonel \Vncldell5 ( 1590) writes that frog worship
was perfoimed in the month of Iiartik (October). Furtller,
he n~ci~tions
that a priest was enlploved to utter the
follo\viiig incantation. "Hail Parmeshwara (Lord of the
earth), I pray to thee to receive these offerings to send
timely rain and bless our crops." On enquirv, I coulcl not

come across any such \\lorship. Maybe, it has since disappeared.
In the veneration of frog, the Newars are not ;?n
exception. They seem to share this cultural trait wit11
the people in the plains. O'Malley wrote that the people
of Dnrbhanga believe that the croaking of the frog is
readill. heard by I11dri-i~~. Although frog is regarded as
the godling of rain, the Jyapoo Newars do not object to
eating it. Jugi Singh, n Jyapoo Newar from Panga, confessed that he had once relished frog's meat which !~t!
obtained from a Uhotia. It is also not ex,plainable why
the dried meat of frog is so essential for the propitiation
of goddess Aiinza as noted earlier.
Of the other animals and birds which deserve to be
nlentioaed here are the cow, elephant, dog, crow, pig, ram
and hen. Cow is held in the highest veneration both by
the Buddhist and Hindu Newars. Besides daily worship, it
receives special religious attention from the Newars on
Rortiki Amnvasyn ( 15th of the dark-half of Kortik ) .
The belief centering round the cow is the same as
foand in Hindu traditions. Cow is identified on the one
hand with Lasmi, and on the other, with the divine cow
Km~ladhenr~.Cow-dung and cow's urine are used by the
Newars, as by the other Hindus, for the ritual purificntici~
of the house and the indiviclunl. W e might say that the
Nen~nrsgo even a step further than the Gorkhas in their
vener;~tionfor cow. This is clear from the taboo imposed
on the employment of bullocks for ploughing the field.
n'hile the non-Brahmin Gorkhas do not hesitate to !eke
the cow to a ploufih, such a practice would lend among
the Newars to excommunication. They still depend on
tllcir traditional hoe which serves then1 as a substitute for
the bullock-drawn plough. How rigid they are in adhering to this traditional custom can be seen from the follow..
ing inst:~nce froin outside the Valley. It was reported to
me that a few local Newars of Taksar Ghisa Pani (West
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Nepal) started using the bullock-drawn plough in preference to their customary hoe-and
were immediately excommunicated.
Among the Sivamargi Newars, the cow is believed to
help the dead to enter heaven by opening the door with
its horns. This is the belief underlying Ccli Jatra (the
festival of cow).
Elephant is supposed to be worshipped on the second
of the bright-half of Kartik. This is h ~ o w nas Kisi Puja
(Kisi means elephant). In the Valley of Kathmandu
elrphnnts are rare and the animal is replaced by Ganesh.
Elephant, however, continues to be worshipped by the
Hale section of Jyapoo Newars of Kilagul in the heart of
Kathmandu town. According to l ~ c a ltraditions the present site of Kilagul was covered once with a dense forest,
.abounding in elephants. The tradition is preserved by
worshipping a wooden elephant as a family deity as well
as Risi Gane (elephant Ganesh ) . The Pirla Kisi (elephant
dance) is taken out during Indra Jatra. Two persons from
the Hale sub-caste put on elephant nlasks and impersonate the animal. During the dance, no one wearing a cap
should go before the performer, lest Kisi Gone should be
enraged. The Hindu belief that the elephant is the vehicle
of Inclra is equally strong among the Newars.
Dog \vorship is an interesting feature in the religious
life of all the Xepalese, especially among the Newars.
Dog is venerated on many grounds; it is regarded as the
faithful servant of Yudhistara: it is also identified as a
form of Bhairava or his riding animal. Dogs are worshipped on the fourth of the dark-half of Kartik, when it is very
amusin5 to notice in the Kathmandu Valley almost all
dogs having their day - with garlands round their necks
and vermilion daubed on their foreheads.
Cro\v worship is performed on the day preceding the
.dog n~orship. Crow is offered Pindas by the Sivamargi
Newars during the Nhynct~lrr~m
ceremony on the seventh

day after a death takes place in a family. This pindaoffering is called KO Bali Find Tatjegu.
Among other animals worshipped or venerated by
Newars, the deified ram, called B h e h Singll, is important
It is located in Kathmandu at a small pit at the crossing of
two lanes. The local people regard it as a forin of
Bhairava. Pig is worshipped as Varahi or Dhu~nbarniand
Simbharai.
These two godlings are mostly located on
the sideways of the entrance to a temple and are venerated
and believed in by both the religious sections of the
Newars. Pig is much more importantly worshipped in
Bhatgaon in the east where it receives the name of Bllukha
deya, god of earthquake. It is believed by the local inhabitants that if this god shakes itself it is an indication
of an earthquake. Bhukha deya is smeared with oil and
vernlilioil as a part of its worship. It also receives animal
sacrifices. The priestly function connected with this deity
is assigned to a person of the Kumhale (potter) caste.
Pig sacrifice is indispensable for the worship of goddess
Nava Durga at Bhatgaon, though normally the animal is
tabooed from being touched by the higher caste Newars.
There are a number of material objects and symboIs
u~orshippedby the Newars. Rlany of these they share in
common with the other Hindus. Some of them have already been described in other contexts and need not be
repeated here. Of such objects, Dllunjya Btclziyn is an
adoption from the Tibetan culture. It is a long pole with
multi coloured frills attached to it. Especiallv at the time
of festivals, the pole is spun and balanced on the palm.
It is believed to signify the incessant inoveinent of the
soul. This trait is not found among the high caste Hindu
Newars. It is predominant among the lower castes such
as the Jyapoos and hlanandhars, who have, to some extent, come under the influence of the Tibetan Lamas.
Two other important sacred symbols are the Lin~tz
and Yoni. The Hindu Newars do not entertnin an!; belief
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about these, in striking contrast to the other Hindus. But
the Buddhist Newars have not only altered the physical
pattern of these symbols but also attributed different
meanings to them. They regard Linga as an emblem of
the lotus in which the spirit of Adi Buddha, in the form of
a flame, was manifested to hlanjusri; and the Yoni is
looked upon as the symbol of the sacred spring in which
the root of the divine lotus was enshrined and whicll was
the residence of goddess Guheshwari or Dharma17.
The carving of the images of Buddhist divinities on
the emblem of the Linga and the Yoni, the latter forming
a sort of pedestal on which a column of Buddhist deities
rises with the Yoni's outer circumference bearing the figure
of a serpent whose mouth and tail are joined up in the
frontl"are
indications to the fact that Linga and Yoni
have been adopted by the Buddhists.
Another important symbol is the triangle, the Buddhist adoption of Yoni. According to Oaldfield, it is a
symbol of female creative powerlg.
In the outskirts of Patan town, a hole is regarded as
Kan-&ota which is propitiated for relief from ear ailment.
The tulsi plant is as m u c l ~favoured bv the Sivamargi
Newars as by other Hindus. Every house is supposed to
grow tulsi for daily worship. The higher caste Buddhist
Newars do not \vorship it. They replace it with anotl~er
plant known as Bhiqnpati in Newari. There is also a tree
in Kathmandu which is regarded to have the efficacy of
relieving toothache. They drive a nail into it whenever
they have tooth-ache.
The Peepul tree (ficus religiosa) is not highly venerated by the Newars, a feature which stands in contrast
with the practice of the Hindus in the plains. But there is
one exception in this regard. The Peepul tree at Lagan
tole in Kathmandu is considered to be the mother of
hlachhendra Nath.
R d r a k s h n ( seed of Eleco-carpusgenitrees ), as stated
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elsew-here, is held in high reverence by all the Hindus,
and the Hin*~ Newars are no exception to it. It is
identified with Siva and has not been assimilated into
'Buddhist beliefs and practices.
Rivers, tanks and streams are sacred both to the Hindu
and Buddhist Newars. The various tirthas (pilgrimage
spots) situated on the banks of rivers, especially on their
confluences, serve to show how important these are for tlle
Newars. In their sacredness, they vie with the Ganges.
Levi remarks that there is no river, no stream, no spring
nor any humble thread of water which does not have it5
'legends, its nagas and its own qualities20. The origin of
these various rivers, streams and mountains are described
in the legendary history of Nepal as the works of gods,
goddesses and divine human personages. Some of the
world117 benefits accruing from a dip in these rivers and
streams include cure of illness, good health and peace,
royal power, rich clothes, abundant harvests, happiness,
and love, beauty and destnlction of enemy. There is only
one tirtha which washes away sin". It is situated on the
confluence of the Vishnumati.
Many of these sacred rivers are believed to be the
incarnation of the female goddess, Bhairavi. Among
them, Ragmati receives the highest honour from all the
inhabitants of the Valley. But so far as the more practical
aspects of Newar life are concerned Vishnumati receives
greater attention and serves a more important function.
T h e famous Buddhist pilgrimage site called Lak7la Tirtha
is situated on its banks. The Newars of Kathmandu
depend upon this river for almost all their domestic
rituals. All the Newar burning ghats connected with the
town of Kathmandu are located on its banks. The sentiments woven around the Vishnumati and Bagmati call be
appreciated from certain Newari songs.
\Ire now tun1 to a very significant Newar divinity
\\--hi& governs their patrilineal group organisation. I t is
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called Deu;ali or Digu Deya and occupies an important
place in the determination of Newar kinship. Every
group of families believed to have sprung from a common stock worships its own Deu;alC. Thus it is the basis
of unity of the patrilineal group.
The term 'Dewali' appears to bear some affinity with
a similar Sanskrit term= D e w Ali which means race,
family or dynasty of gods. Dewali, as the name of family
deity among the Newars, suggests their cultural affinity
with Northern India where village godlings are called
Diwnr23; and with the Marathas whose sub-divisions are
based on Devakus. Dewali worship is said to have been
introduced by Vikram Kesari, son of King VikramjitU
which suggests that it may have been borrowed from t h e
region of Malwa.
The actual location of Dewali or Digu Deya is a n
open field outside the settlement. It is represented there
by a heap of stones. Some of the well-to-do Newars have
erected walls around the place where their Deu;alis are
located. Almost everywhere in the Valley, one comes
across numerous heaps of stones representing Digu Dcyu.
These stone deities, known as Loo(n) Digu are worshipped in the house of the Thakali, the chief of the group, in
the form of metal idols of conical shape. These are known
as L o ( n ) Digu. Some Newars have their Loo(n ) D i p
in the form of a vagina.
The worship of Dewali takes place twice a year and
is ~ O W Qas DeuJali puja and Nachha (the lesser puja).
The main Dewali worship takes place between the first
of the bright half of Baisnkh and the sixth of the bright
half of Jnistha. The Naclllla takes place between the first
of the bright half of Bllntlra and first of the bright half
of Asllzcirl.
Dczcclli appears to be somc dead ancestor \vllose
identity llns been lost to antiquity. Its function is \.cry
Ureat in the NCU-LI~.
social orgnnisntior~. In ever\. Newar
c'-

'
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ceremony or ritual, propitiation to invoke its blessings
is indispensable. This deity provides solidarity to the
patrilineal group, whose members are exogamous. Deprivation of participation in Dewali worship and its feasts
results in an automatic excommunication of a person.
Demon worship is quite common among the Newars.
While some of the demons have been lifted from their
original status and promoted to the rank of Bhairava like
Akash Bhairava and Pachali Bhairava, others are still
worshipped though as sectional deities. One among them
is the lakhe which is the household deity of the Ranjitkar
caste. It is worshipped in the form of a mask. During
the Indra iatra, the mask is worn by a Ranjitkar and the
dance is performed. While with the mask on, the dancer
is believed to be possessed ',of its spirit. Liquor and
buffalo sacrifice are necessary for its propitiation, which is
carried out by the Thakali of the group.
Belief in the spirit world is very strong among the
Newars, though it is not uncommon among the other inhabitants of the- Valley or of the country as a whole.
Kathmandu is believed to be the haunting place of the
spirits and ghosts as much as it is of gods and goddesses.
The Newars in general believe that these spirits roan:
about freely at night. Of these under-world beings, there
are countless varieties. Among them Blluta enters the
Newnr social life in many ways. Each locality is believed
to have its own Blt~ita which dwells at the cross-roads.
This spirit is called Ch11u;asc~Ajima. When the Newars
speak of Chl~wusu Ajinln, they daerentiate one from
ancther by prefixing it with the name of the locality to
which it belongs. It is significant to note here that there
is only a very thin line of distinction between the lowest
form of Bhagwati such as Aiimn (goddess of small-pox)
and the Ch11u;asn A i i m . The former appears to be only
s little higher in status than the latter. But both possess
~ i powers.
l
These cross-road spirits harm only when
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they are deprived of their usual share of food. Of the
places where Bhutm appear to abound in, one is Singha
Satal in Kathmandu. Chhwusa Ajinza's influence has to
be warded off by offering her food, whenever a feast, a
ceremony or any other social event takes place in a
Newar household. The belief runs so strong among them
that even those Newars who have migrated from the
Valley to other regions continue to propitiate Chhwma
Ajitnn and place some food at the nearest cross roads,
.according to the custom.
When Bhuta or Chlztrasa Aiitna possesses a person,
h e develops stomach pain, loss of appetite and gradual
emaciation of the body. Small children are more susceptible to it. Children's aftlictions such as diarrhoea,
crying-sickness and fever are particularly attributed to
Chhwmn Ajima, though in fact all infant diseases are
supposed to be the work of the cross-road spirits. This
explains why local physicians attend to a child's sickness
only after having ascertained that Chhwasa Aiima has
been propriated.
The food offered to the cross-road deity is known as
Borc-Tnye-glr in Newari which means an offering to be
made to the spirit ( B o w ) .This consists of a small quantity
of wash-water of rice, turmeric powder, and black mass
pulse. hleanwhile, it is to be noted that, although B o x
wields evil power, its function is also to protect the
residents of a locality.
The appellation of Preta is given tn the spirits of
persons who had died of accidents as well as those who
had lived a sinful life. Persons committing suicide are
also paid to become Preta who haunt houses. The valley
is believed to contain numerous Pretas as a result of the
earth-qu:tke of 1934 when a great many people died. A
special sub-type of this is a household spirit called Sikha.
I t is the spirit of a person who had been a member of the
family and is therefore regarded as a family spirit. It is

-

supposed to frequent the house whenever its Srurfdlta orthe offering of pindus is not in order. When enraged it
possesses the members of the family, causing diseases,.
poverty and loss of peace. The Sikha can be appeased only
by proper Sraddha.
Another sub-variety of Preta is called K71tjaka or
Khya. It is a female spirit and is generally believed to.
be of two types - black and white. I t is also a domestic
spirit and, as such, is believed to haunt every house. The
black one is dangerous and potent with calamitous mischiefs, whereas the white one is kind and bestows riches.
Sometimes such a spirit is said to appear in human,
form in the guise of an acquaintance or a member of the
family or as a child's playmate.
A sub-variety of Khya is Bara Khya which dwells in
a house where a girl during Bnrlza has died. Persol~s
living in tllese houses are doonled to be unhappy. At
least one of the spouses, it is believed, is sure to die, if
they live in such a place. Coincidences lead to the
strengthening of this belief. In 1957 when I was living
in Kathmandu, the house just opposite to my host's where a Deo Bhaju family was living-was
reported to
be haunted by a Bara Khya. It was rare that a husband
and wife together survived there. It is strange but true
that the Deo Bhaju neighbour of mine had lost his first
wife. Even his second wife, with whom he was living
then, appeared to he in no good health. How this belief
work, anlong thc Newars could be judged from the number of houses, belie\red to be haunted bv Rnr.cl Kh!yn,
which I had come across in the Valley. Barn Khljcl- it
may be noted, has to be carefully propitiated dail>l, \ v l l r ~ ~
a girl ~n>dergoesFNI'/?(Iduring -~r-hichtime she is s n p l ~ o s e d
to 11c under thc influr.ncc of this spirit.
Yct anothcr kind cf ~ p i r i tabout wllicl-1 the Ncwars
have a firm belief is Kicltkin~ti, a female spirit, very
l~cautiful, with her toes behind. Very often men arc
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believed to be attracted by her and realize their mistake
only when their c).cs are attracted by her toes. This type
of spirit is, however, not so numerous. During the night,
she is believed to be found standing at some comer of the
street to beguile the passers-by. While in Kirtipur, I was
shown a place in hjanandhar tole where Kiclzkinni was
supposed to be seen very often. One more spirit which
needs mention is Bosnla which appears as a white horse.
It is harmless and is believed to dwell, for instance, in a
place like Thahiti Kohabhal. Some of the measures
adopted to meet the situations caused by the spirit world
have already been described. One of them, rather the
last one, is to resort to magical incantations and h a w n s
for which the Joshi astrologers and Gubhaju priests are
employed. As the belief in spirit world thrives, so do
the controllers of spirits.
Between the Newars and other ethnic groups in the
Valley, the only difference concerning the influence of
ghosts and spirits is that, while among Newars these
underw7orld beings are a part of their social organisation,
finding a place in their cermonies, it is not so in the latter's
case. The belief in spirits and ghosts have led to t!lc
widely prevalent practice of using amulets and chams,
which in the case of infants and children become indispensable. Application of collyrium in the eyes and forehead is one of the popular ways of combating the evil
spirits.
The Newars have a strong belief in black art also.
They live in mortal fear of persons who are reported to
be well versed in black magic. It is always the women
who are considered to be adept at this art. Boxi is the
usual term applied to designate a woman practising the
black magic. The male counterpart of Boxi is Boxa, who
is rather rare in tlie Valley. Cases of hysteria are generally attributed to the work of a Boxi.
Kali is the chief deity which is believed to preside
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over the black art. In Kathmandu, Kali at Mhaipee is
said to be notorious for such a function. It is the belief
that a woman who initiates herself into the life of a Boxi
has to offer as sacrifice either her husband or the eldest
son. Women accused of being Boxis are reported to be
generally found with their eldest sons or husbands dead.
In most cases, it is the husband who is sacrificed, it is
said.
When a Boxi possesses a man, she is believed to
enter his person and eat all the food which he has had.
The Boxi can speak through the person in her possession
and enumerate her grievances which led her to possess
him. Through slow torture, she kills the person, unless
some priest-magician or Jhakari is employed in time to
counteract her influence. An instance of death caused
by a Boxi was reported to me from Kathmandu town. It
was said that the daughter-in-law of Khardar Gubhaju of
Asan tole died through sorcery of a Jyapoo Boxi.
The Boxi works in two ways; she directly possesses a
person or makes him eat a potion, which has the power to
trouble or kill him. It is said that a young man, educated
upto the M.Sc. degree, who was given a fried egg to eat
by a Boxi, died after a year; and at the time of his death
the victim vomited the same fried egg.
Resides taking the life of a person, a Boxi can ham1
her victim in many other ways. She can cause pain over
the person's body by sucking out blood while he is
asleep. Nobody can see her when she is in action. It is
believed that she bites the muscular portion of a person's
body and leaves a black mark at the spot where she had
placed her teeth. It is also believed that when she is at
work the victim falls into sound sleep. If, on discovering
the first biting of a Boxi, some dirty substance is applied
over the black mark, a similar dirty substance is, it js
believed, sure to be found in the mouth of the Boxi concerned.
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A Boxi can be recognised in a number of ways. She
cannot look straight into another person's eyes, so runs
the belief. Women who unfailingly go to the temple of
Kali on the tenth of the dark half of every month arc
suspected of being Boxis. The occasion of the festival
of Cathc Mangal is believed to be the chief day for their
nefarious activities. It is also believed that at midnights,
Boxis go to the cremation grounds to invoke their spiritagents and rehearse their black art. During that time
they are believed to remain naked and dance with their
hair scattered over their shoulders. Boxis are, however,
not known to be associated with each other.
The problem of controlling a Boxi is left to the
Gubhaju priest who is supposed to be well versed in
counteracting her evil doings. He employs many ways to
punish her. Sometimes he causes her through the afflicted
person, to reveal her indentity and state the reason for
evil doings. As a mild course, he merely asks her to freo
the man and promise that she would never again possess
him. But she would not usually reveal her identity. In
some cases, the Gubhaju magician-priest takes stern
measures, such as branding her with a red-hot iron. This
is done by burning some spot on the body of the afflicted
person. That burn is supposed to be transferred to the
body of the Boxi and people believe that the Boxi in
question would be found with an identical burn. Sometimes chilly powder is burnt and it is believed that its
smoke would suffocate the Boxi who would come running
to the place. In some cases, the Gubhaju, by uttering incantations, causes blood to be vomited by his client and
this would result in actual blood being vomited by the
Boxi at her place, so the belief runs.
The method of a Jlzakari is somewhat similar to a
Gubhaju priest's, in dealing with a Boxi, except that the
Jhakari gets himself possessed with his spirit-agent and
lives under a trance while trying to negotiate with the
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Boxi; whereas the efficacy of a Gubhajli's power lies
solely in his tantric formula without getting himself involved.
It would be seen from the above discussion that the
Newars' belief in ghosts, spirits and black-magic is still
the predominant factor in the control of their life, and
that the lower pantheon of the Newars is only a degrcc
above ghosts and spirits. The other Nepalese share in a
large measure the belief in black art, but so far as its
practice in the Valley is concerned, it is largely confined
to the Newars. Even among them economic status
appears to be a factor. Its practice is generally attributed
to the women of low economic status, especially the
Jyapoos.
From the description of the different types of deities,
it is evident that the predominant trait in Newar religion
is animism. Religion as a spiritual experience is perhaps of the least importance. Almost all the deities are
approached for some kind of material benefits. These include cure of diseases, attainment of skill in the arts and
architecture, prosperity and material well-being. The
desire to achieve ultimate salvation in life never figures
prominently in their religious life. The majority of gods
and goddesses are worshipped rather for avoiding their
displeasure than for invoking their blessings. Therefore,
we may say that they are rather propitiated than worshipped. The deities most intimately concerned with the
donlestic and practical life of the Newars include Ganesh,
Bhairava, Kumari, Ajilna or Kali, Dewali, hlahadeo,
Narain, Machhendra Nath, Saraswati, blanjusri and the
various forms of Mais (mothers ). Of these, except Mahadeo, Narain and Buddha, almost all are served by nonBrahmin priests, most of them from the depressed castes.
From the point of view of offerings made to them, we find
that animal sacrifices, chiefly buffalo, and the use of liquor
are essential items. Even Ganesh and Saraswati arc
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offered animal sacrifices, a practice which is anathema
to the Hindus in India. We also find duplication of gods
for the same fuilction. For example, for wealth, Naga,
Laxmi, Basunclhara and Bhimsen are worshipped. This
can only be attributed to the assimilation of different
ethnic groups with their respective religious cults into the
larger religious system.
The Newar pantheon also shows conflict, which however results in mutual compromise, toleration, co-existence
and peace. The three equations made between Siva and
Buddha, Buddha and Narain, and Narain and Siva are a
reflection of the Newars' own attitude towards co-operation and mutual toleration. This feeling permeates their
entire social organisation. In fine, what the Newars do
their divinities do, what the Newars think, their divinities
think, and what the Newars need their divinities need
too.
The Newar pantheon has been organised very much
like their own social organisation. Each patrilineal group,
caste, locality and town has its own deity and finally they
are all superseded either by hlahadeo or Swayambhu.
Religion has been organised to knit the different parts of
the social groupiilgs into a com,pact whole. The absence
of hostility between the two religious groups, the Buddhists and Hindus, is mainly due to the cominon body of
deities believed in and practised. Now, if we pass on to
the description of Newar feasts and festivals, we might
better understand how religion provides for the strong
we-group sentiments among them.
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13.

FESTIVALS

- COMMUNITY EVENTS

HE Newar festivals are numerous. The Newar religious complex is made unique by festivals which a-

T

clusively lie in the province of socio-religious life, perpetuating and reinforcing group solidarity at the different levels
of caste: patrilineal group and the family. These festivals
provide occasions, as in the case of ceremonies, for the
satisfaction of the food appetite of the Newars. A good
part of the Newar life is spent in the celebration of festivals ancl feasts. These events speak of the excessive mirth
and gaiety of Newar life. What importance these festivals
have for the Newars can be nmply understood from a n
adage in Nepali which runs thus : Porbute bigroyo motrjZc, Netoar bigroyo blioi-Ze. This means, in essence: the
Parbate (Nepali-speaker) is mined by his sex appetite
and the Newar by his food appetite. Every festival involves a lavish consurnptio~~
of food items such as flattened rice, buffalo meat, liquor and home-made rice-beer.
Festivals fall into two broad categories: in the first,
participation is inter-caste, based on locality or settlement
solidarity. The main festivals of the Valley come under
this. The other category consists of Hindu calendar festivals as are confined either to the menlbers of the 11ouseholds or kin group.
The first group of festivals iilclride mainly Bhniravn or

Uhairavi jatras, Gathe Mangal (also called Ghanta Karan
Jatra), Gai Jatra (cow festival), Vanra Jatra, Indra Jatra,
Kumari Jatra, hlachhendra Jatra, Narain Jatra, Ganestl
Jatra, Bhimsen Jatra and Krishna Jatra.
In keeping with the predominant role played by Bhairava and Bhairavi in the Newar social life, there are
numerous festivals in their honour. The offering of animal
sacrifice, liquor and rice-beer and taking the deity in n
procession form the main features of these festivals. Of
such festivals, where the leading importance is accorded
to Bhairava or sometimes to his consort Bhairavi, the
first one in order is Bisket Jatra, held in the town of
Bhatgaon. This festival which reminds us of the European Maypole festival of the early times, commences on
the last day of Cllaitra (March-April) and lasts for four
days. The scriptural term used for designating the festival is Visu;a Du;ajotstlzannnz and with its commencement
coincides the New Year's day of the Vikram era.
The festival of Bisket Jatra consists of two parts. The first
part relates to the erection of a huge pole, lingn, on the
first day and its pulling down the next day, the first day
of Baisnkh. The second part consists of drawing the cars
of Bhairava and Bhairavi in the different parts of the
town. The li~zguis made out of a Snl tree cut down fol
this purpose by the Manandhars. The selection of this
tree involves a special ritual. The Manandhars set a goal
free into the forest, and the tree against which the goat
rubs its back is selected for the lingn. The goat is sacrificed to the tree before it is cut down. They hew the
tree into a pole of about forty to fifty feet. The spot where
the pole is set u p is called Lyn Sikllya and is located in
front of the tem,ple of Indriyani.
Besides symbolising the celebration of the New Year's
day of the Vikram era, this festival signifies a kind of propitiation principally designed for the protection of Rllaktnpur town. It is, however, only of local importance and
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people from the other two towns in the Valley do not
participate in it in large numbers. Distance also acts as
one of the factors responsible for the thin attendance at
this festival, as Bhaktapur is very far away from Kathmandu.
The second great festival in honour of Bhairava
and Bhairavi is observed not in the Valley of Kathmandu but in the town of Naokot toward the north. It
is called Devi Ratla Yatra, after goddess Devi Bhairavi.
In 1959 it had taken place on the 15th of the bright-half
of Cllaitra. Though I was not able to observe this festival,
my enquiries confirmed that the description given by Dr.
Oaldfieldl is applicable to it even at present. According
to Dr. Oaldfield the idol of Bhairavi Devi is brought from
her temple at Naokot to Devi ghat where a temple representing her in an aboriginal form stands. Animal sacrifice is profusely offered to her for five days. At this
festival the 17anras officiate as priests. Strangely enough,
it is on their orders that the animals are killed by the
Kasai. Two Jyapoo Newars who impersonate Bhairavi and
Bhairava drink the blood of the sacrificed animal. After
the festival, the idol of the goddess is restored to the
temple in the town.
The wrath of this goddess is so much dreaded by the
local people that not only the Newars, who are ritually associated with her come to participate in this festival, but also the other inhabitants, irrespective of their
cultural configurations. As already described elsewhere
this festival is designed to quench the blood-thirst of
goddess Bhairavi who would otherwise, it is believed, let
loose the dreaded awl ( a kind of fever) in the form of
an epidemic.
The third popular festival held in honour of Bhairava
and his consort Bhairavi is in the town of Kathmandu.
Oaldfield describes it as Netn-devi Ratlz J a t r ~ But
. ~ now
a days it is called either Neta-Ajiinu Jatra or Nardevi
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latra. Neta is the name of the locality and the goddess
in whose honour the festival is held takes her name after
it. Neta-Ajima means the grand-mother of Neta locality.
She is given the appellation of Nard&, because in the old
days she used to b e offered human sacrifice, it is
stated. People still say that she needs human flesh as an
offering to her. Since human sacrifice is stopped, the priest
is said to preserve dried human flesh, a little of which
is used on each occasion.
This festival takes place annually on the fourteenth of
the dark-half ofa Chaitra (Paha(n)-chare); and also once
in every twelve years. It lasts for four days. Many
of the aboriginal aspects of this festival, described by
Oaldfield, have disappeared now. Just as in the festival of
Neta-Devi at Naokot, in this fkstival too, the drinking of
animal blood by the Dhamis (not Dharrnis as stated by
Oaldfield) is one of the important features. These Dhamis
appear in masks representing twelve different divinities,
chief among whom are: -4jima, Kumari, Bhairava, Varahi
and Ganesh. On the first night of the festival, these maskwearers dance before Neta Ajirna's temple. First they
dance individually and subsequently in groups. The first
group-dance is called N,imn-Macha in which Ajima and
Kumari participate. It is followed by the Pernha Macha
dance in which Bhairava and Varahi also participate.
After the dances, the ritual of animal sacrifice begins.
The chief Dhamis who are offered animal sacrifice are
Ajima, Kumari, Varahi and Bhairava. I t is strange to
note here that Ganesh who is offered animal sacrifice
during all other domestic ceremonies of the Newars is
excluded this time. The animal sacrificed is a buffalo. A
small wound is inflicted on the buffalo's neck to draw
out a stream of blood. The four Dhamis drink the blood
one by one and are believed to be possessed by the
spirits of their respective gods. Later the Dhamis vomit
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the blood, which is collected, since it is regarded as the
pad of the gods.
The Pahu(~t)Clzare is also noted for a number of other
Bhairava or Bhairavi festivals confined to the differer-tt
localities in Kathmandu town. No less important than
the earlier one is the joint festival of Swa-Bhagwati and
Bhadra Kali. At midnight Swa Bhagwati is taken out in
a procession to the temple of Bhadrakali and made to
circumambulate the latter's temple, after which the representatives on the two sides exchange burning torches.
Besides the Jyapoo and Gathu castes, the Manandhars
participate ceremonially by providing their caste-music
on the occasion.
Pahdn) Clmre is also the day when all Newar families
offer sacrifices to goddesses Kankeshwari and Bhadra Kali,
besides celebrating the occasion with a feast. This festival, however, is not celebrated by Newars of other regions,
since each region has its own festival in honour of its own
Bhagwatis or Bhairavas.
Another festival of importance, and of considerable
popularity, in the town of Kathmandu in honour of Bhairava is that of Pachali Bhairava. It is observed during the
fourth and the sixth of the bright-half of Ashwin (September-October). This deity is mostly associated with the
Manandhar and Jyapoo castes which have certain hereditary roles to perform. The other Newar castes, barring
the Achaju and Joshi, do not have any particular function,
though they worship Pachali Bhairava and offer anima.1
sacrifice.
The festival of Pachali Bhairava begins with the erection of a huge linga in front of his temple on the fourth
of the bright Asroin. But the actual festival starts
on the fifth, with the ritual of Ka(n)-Joshi-Bwke-gu, in
which a copper vessel, Kasi, large enough to accommodate
four persons, is worshipped by an Achaju priest. In the
former days there was a strange custom of selecting a

Joshi who was one-eyed. The Joshi was carried in the
copper vessel to a place known as Bhutisa, near the
Gorakhrlath temple, in the heart of the city. Bhutisa
means the dwelling place of ghosts and spirits. From
Blautisn, the one-eyed Joshi was carried t o the temple
of Pachali Bhairava at the southern end of Kathmandu
town.
The old practice of carrying the Joshi in the copper
vessel has long since been replaced by a modified one.
Now a days only the copper-pot is worshipped during
which streams of water are kept flowing into it from
four clay vessels called Ampah. Two persons of the
Bhamba class, wearing vermilion marks on their foreheads, lift u p the copper vessel and carry it hurriedly to
the Blzutisn. Soon after reaching the place, they hurry
back through the fixed route to the temple of Pachali
B h i v Meanwhile a figure of Pachali Bhairava,
painted 11y a painter-caste man, Chit~akar,is kept a t a
certain place outside the temple. I t is not taken inside
until the Ka-Jos71i-Bwake-gu processioil arrives. Here a
brief description of the figure of Pachali Bhairava and the
practice of bringing it to the temple is necessary.
A couple of days before the festival is due, a Chitrakar
is entrusted with the painting of the figure of Bhairava.
The figure is painted on the outer surface of a huge
earthen jar as is the usual way of representing a Bhaisava. On the first day of the festival, the figure is brought
to the temple under the pretense of its being stolen. As
mentioned earlier, it is kept outside the temple awaiting
the arrival of the Kn(n)-]oshli Bwake-gu procession. The
procession arrives at the temple headed by the Kasai
musicians. The members of the procession shout: Hailu?.
It means: "shall we bring?". It is responded by the other
party by saying "yes". Then the copper vessel is overturned on the betal, the symbol signifying the resting-
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place of Bhairava. This is followed by the installation of
the figure of Bhairava inside the temple.
On the first day of the festival, a goat is sacrificed at
the betal but this is not in honour of Pachali Bhairava.
It is the belief that Pachali Hhairava does not accept animal sacrifice, eggs and intoxicating drinks, which are so
important for the other Bhairavas and Bhagwatis in the
Valley. The usual explanation given for the sacrifice of
the goat at the betal is that it is not Pachali Bhairava but
his g u m (attendant) who eats the goat. Thus the betal
is interpreted as the resting place of both Bhairava and
his gum. The sacrificed goat is consumed by the sacred
fire.
The second part of the festival comprises the carrying
of Pachali Bhairava in a procession, where two persons
impersonate his consorts, Patra Klzola Ajima and Nai-lijima.
The former takes her name after the type of pot, called
Patra Khola, which she carries along with her. None
other than the Bhincl~a (sister's son) of the Thakuli of
the Pachali Bhairava guthi can assume such a role. The
person becoming Patra-Kltolu is required to undergo
complete fast for the day. If there is a breach in this
observance, the spirit of the Ajima, it is believed, will
not possess him. As the belief goes, when the person
impersonating the Ajiina takes the Patra-Khoh in his
hand, he is possessed by the spirit of the Ajinza, and no
longer is he a human being.
The junior consort of Pachali Bhairava, Nai-Ajinza, is
represented by a person of the Kasai caste. That is why
the person is called Nai Ajinm, the term Nai meaning a
Kasai. When everything is ready, the figure of Bhairava
is lifted u p by persons of the Jyapoo caste, while the
Patra Ktlola, which she carries along with her. None
cession starts. It is here that some of the non-Newars
have some ritual functions. The procession is headed by
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an infantry of the royal priest who belongs to the Gorkha
ethnic group. The king is also represented by his sword.
The procession makes its way towards the Hanuman
Dhoka, the ancient palace of the Newar Kings. All along
the route there. are numerous figures of Bhairava kept
on view by families which are members of the Pachali
Bhairava Guthi. When the procession touches these
places, the ritual of giving sarrlai takes place. On the
way the processsion halts at the Bl~utisnfor the HatlmHnye-gzl ritual, which consists of letting a stream of ricebeer flow out from the mouths of the two prominent
Rhairavas put up at the place. The outflow of rice-beer
is caused by opening the valves in the tubes fitted into
the Bhairavas' mouth. At this moment people run to have
a little of the rice-beer which is believed to give divine
protection to a person.
On reaching Hanuman Dhoka, worship is offered to
Pachali Bhairava on behalf of the State. Pntra-Klzoin
is offered the sacrifice of a buffalo. This very often leads
to a quarrel between the Jyapoo and the Kasai for a share
of the carcass, which symbolises a conflict between Ajinlcz
and Nni Ajinta. Ultimately the Jyapoos get the carcass,
with its head. Patra-Kholn's companions utilize the
occasion of the conflict for taking revenge upon their
enemies. If they happen to come across any of their
enemies, they can strike him and inflict injuries without
being brought to book by the law.
Throughout the festival, the Jyapoos and the Kasais
indulge in great festivities involving profuse consun~ption
of liquor. The festival ends with the bringing of the figure
of Pachali Bhairava back to the house of the Jyapoo
on whom falls the obligation to worship the deity till the:
next festival. Before conducting the figure inside the
llouse, the usual ceremonies of D~-chhmp-gll; ~ n dLosaKusa are performed.
Festivals held in honour of Ehairava and Bllairavi are
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too many to be enumerated here. In all these cases the
common features are animal sacrifice and the carrying of
the deity in a procession through the different parts of
the settlement. While in the towns these festivities are
mostly of a sectional character, in the rural areas they
lead to a greater unity and compactness of the village
community. A typical example of this is provided by the
festival of Bisen Devi in Panga. This deity is very popular among the lower caste Newars of Panga and the adjoining areas. The nature of its aboriginal character has
been described elsewhere. It is also recognised in Kirtipur where the higher gods like Nava-Durga, Talleju and
Chilanchi Buddl~aare found. In Kirtipur, although the
cult of Bagh-Bhairava is dominant, Bisen Devi is the
presiding deity of Panga and its adjoining villages.
The festival of Bisen Devi takes place on the eighth of
the bright-half of Marga (Nov.-Dec.). In fact it is composed of two different festivals in honour of two different
goddesses-Bisen Devi and Bal Kumari. Four days before
the commencement of the festival, the Guthiors (the chiefs
of the differrnt patrilineal groups) go to the temple to
invite the goddess for the festival. This involves worship
and a cock-sacrifice to each of the two dcities. The sacrificed cocks are claimed by the Kusle priest. Then a communal feast is held at the guthi of each of the Dewnli
groups. A day before the festival, the four Thakalis of
the village go to the temple of Bisen Devi with a buffalo
and the worshipping material supplied to them by the
Kusle priest. They worship the goddess at night and
sacrifice the buffalo. The buffalo's head is not severed
but only a cut is made on the neck so as to let the blood
gush out. Each of the five or six Kasais attending to the
sacrifice take a palmful of blood and sprinkle over the
twelve stone deities inside the temple. This is known as
the Nitya Puja. These stones represent-apart
from Bisen
Devi-Ganesll,
Bhairava, Bal Kun~ariand others. It is,

however, strange that goddess Durga who is included
among them is not offered this sacrifice.
The animal, after sacrifice, is skinned; and its head is
distributed among the local Jyapoos. With regard to the
flesh, the Kasais receive a portion of the meat first and
the rest is divided equally among the four gzcthiars. Each
gtcthiar holds a six-day feast for the heads of families
belonging to his Dewali.
On the day of the buffalo-sacrifice, the idol of Bisen
Devi is brought out of the temple which stands in the
centre of the village. There the goddess is kept in the
central square for the night. Next morning all the inhabitants worship her. She is then carried in a procession to
the temple to the north-eastern boundaiy of the village.
Similarly, goddess Bal Kumari is taken to the southern
extremity of the village where she has a temple of her
own. Each of the idols of the two goddesses brought from
the village temple is kept side by side with the heaps of
stones representing her in aboriginal forms. A curious
explanation is ofiered regarding the two forms of the
deity, one represented in metal and the other in stone,
kept in the village temple. According to the inhabitants
of Panga, goddesses Bisen Devi and Bal Kumari, worshipped in the village temple, are the respective sisters
of Bisen Devi and Bal Kuinari in the border temples.
Thus the visit of these goddesses to the border temples
is explained as the "meeting of two sisters." They alsa
believe that the temples on the border of the village are
the respective mnitees (natal home from the point of view
of a married woman) of these goddesses.
The Achaju piiests worship these deities and on this
occasion rams are sacrificed by the Kusle. This is the
first occasion when a priest of a higher caste like the
Achaju replaces the low-caste Kusle. When the worship
is over, a feast takes place in the precincts of both thc
temples. The important point to note about thcse feasts
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is that the gutliiur of the Kasai caste is given the honour
of occupying the first place, a privilege which in a communal fea_st goes to the Tlukuli of one's owrl patrilineal
grcup. After the feast is oI1er, both Bisen Devi nrld Ral
Kumari are conducted to the public rest house, Pwti, at
dle northern entrance of the village. At this juncture the
sahhaputi (president) of the Village Welfare Committee
of Panga has to worship them before they are carried
into the village. Formerly, this function was due from the
regional administrative official called Dwarc. A ram is
sacrificed on this occasion.
When the welcome-worship by the sabkapati is over,
the two goddesses are taken through the different parts
of the settlement where each time worship and sacrifices
are offered to them. Thus the Jatra ends with the goddesses being finally restored to their respective shrines
a t the central square of the village. Next day a similar
festival is held in Kirtipur in honour of Bisen Devi but
there she is accompanied not by Bal Kumari but by
Ganesh.
Of the other most typical festivals among the Newars,
one is the Gai Jn?ra which is not met with in any other
community. This is known in Newari as Sa-yo-wane-gu.
Sa means cow; ya represents jatra and u;onc-gu means "to
go." It takes place on the first of the dark-half of Bllariru
(Aug.-Sept.). The usual belief connected with it is that
from the Sithi Nnklla day (the 10th of the bright-half
of Jaistha), the day when the worship of Detcali comes
to a11 end, the gates of the kingdom of Yama are closed
and, therefore, those who die after that date are unable
to get nclmission to heaven. T11e festival of cow is, therefore, designed to help the dead souls to enter Yama's
kingdom or heaven. As the belief runs, on the cowfestival day, the cow is able to thrust open one of the
doors of Yama's i~bode with its horns, while the other
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door is believed to be opened later on the Vanru Jntrn
day ( t h e 13th of the dark-half of Bhadra).
On the day of this festival, families in which a
death had occurred after the last Sithi Nakha day send
out two boys in the guise of a pair of cows. Usually small
children are picked up for this purpose. They wear paper
caps, on which are depicted cow's horns, and go round
the streets accompanied by different types of music provided by the various Newar castes.
Those who impersonate the cows are first worshipped
in the house itself. Then they go out to join other cow'
mask wearers in the streets. Cow-mask wearers are called
Sa-ya-u;n-pi. They walk with unfurled colourful umbrellas, specially made for the occasion. There are
also other types of mask-wearers who are intended to
provide fun. These cow-mask wearers are followed
by their relatives who wear white scarfs round their necks.
As the procession moves forward through the prescribed
route it begins to swell with the addition of more and
more of such masqueraders on the way.
The procession halts at places to receive fruits on behalf of those families wherein somebody has died. The
fr~lit offerings invariably include sugar-cane pieces and
oranges.
After returning from the rounds, the masks are taken
off and hung at the main temples of each locality.
The festival of cow is not observed by the Hudclhamargi castes in the same way as the Hindu Newars do.
I n Kathmandu town, the cow-mask wearers mainly compiise the Deo-Bhaju Brahmin, Shrcshtha, Chhccpah, Nau,
Kow, Knsai, Klislc and Du(n)yec-ya-(n), who arc the
wo~.shippcr:; of Siva. Thcrcfol-c, it may be considered to
be a special feature of the Hinclu Newars onlv. Thc
Buddhist Newar groupscof Vanra, Udas ant1 hlanandhars havc no tradition of cow-proccssion. Their part of
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the festival consists merely of going round the city, playing on their respective musical instruments.
The festivai of cow is also marked by some regional
variation. Compared with its celebration in the towns,
it is more traditionally observed by the people of rural
areas. Unlike in Kathmandu town, at Panga this festival
is organised on a community level involving wholesale
participation of the village. And one long procession is
taken out. For this, all the cow masqueraders meet at a n
appointed place from where the procession starts. Every
family, which sends out mask-wearers makes an additional provision for subsidiary types of mask-wearers.
Mask-wearers of each family are followed by another
mask-wearer who holds the tails of the former, and he in
turn is followed by yet another mask-man who carries a
plough".
Having assembled at the place, the procession is arranged in a definite order of precedence. The maskrnen
and their party are followed by a fish-mask wearer who
drags on his left and right two brooms which hang from
his waist. Next to him is a mask-man (with any kind of
mask), who drags about a copper utensil on one side and
a tiny cot on the other. He is followed by another masquerader, dragging along with him a wooden-stand called
Dui-Khuttee*. He is followed by a mask-man who drags
along with him five worn-out clay-vessels, which are
7enerally used for storing oil. The mask of this person
is made of mushrooms.
Then comes in order the Dhaka-Ghisa to take his place.
He wears any kind of mask and drags a big basket used
for keeping hen. The next place is occupied by a maskman who does not belong to Panga but to the nearby

-*

--

**

It is quite strange to find the plough fo~minga ritual object
when its use is tabooed among the Newars.
A wooden stand on which Dheki (mortar for pounding rice)
rests.
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town of Kirtipur. H e is required to pay, according to custom,
eight annas and a pice for representing his community in the procession. H e is in turn followed by masqueraders, each of whom gird their loins with nine saris,
nine blouses and nine handkerchiefs. Then separate
groups of traditional musicians, hailing, respectivelv,
from the Jyapoo, Kasai and Kusle castes arrange themselves in that order. With such paraphernalia, the procession starts with loud music which lends vigour to the
entire function.
The procession first goes to the village temple of
Ganesh; from there to the Lachhi-tole to pay respect to
Buddha and Narain; and thereafter to different streets
and lanes. After going round Panga settlement, it proceeds to the adjoining villages of Naigam and Chhagam,
both of which form a part of the Panga community. On its
return to Panga, the procession stops at the village tank,
where people indulge in merriments and dance, in
which all mask-wearers participate. When they return
home, the mask-wearers are worshipped a t the entrance
of the house. The usual feast is held thereafter.
In the evening again, they assemble a t the central
square to witness the lnkhe dance. The Kusle priest sacrifices a hen to Ganesh by wringing its neck. Then he
jumps into the tank and the sacrificed hen is taken away by
him. Afterwards about two or three hundred stacks of
maize-cobs are thrown into the tank which are immediately picked u p by persons who would be swimming in the tank to get hold of them. It is followed by
the distribution of i i piece of buffalo skin to each group
of the musicians. In addition, ;I piece of the sacrificed
buffalo's leg is given to the heads of the eight groups oi
musicians. As soon as tllry reccivr the pieces of the skin
and legs, they jiimp into the tank. The ZnkJtc dancer is
given the buffalo's head; but he docs not leap into the
tank. Insteatl, he circ~~mamhulates
it. In the former days
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the buffalo's head used to be a source of conflict between
the two ZakJle dancers; for each would claim the right
side of the head. In the year (1957) to which the above
description alludes, there was, however, only one ZuWie
dancer.
Even outside the Valley, the cow-festival is popular
among the Newars. But it varies somewhat in detail. For
example, in Cherikot, the festival is marked by taking
out in procession the effigies of the dead relatives while
in Dhankutta the cow-mask wearers are replaced by real
d

COWS.

The festival of cow, thus it is seen, is not designed for
material gains as in the case of Bhairava and Bhairavi
festivals. Rather, it is aimed a t fulfilling one's obligation
towards the dead relatives. In the former days, as Oaldfield records, the cow festival was associated with the
festival of tiger-dancers, which had by his time become
a repetition of Gai ] ~ t r a . ~
Another important festival typical of the Newars is
Vanra Jatra. It is observed, it is said, to commemorate
the day when prince Siddhartha took to ascetic life. I t is
also the day, it is explained, for keeping alive the memory of the Vanra priests who were monks in the a n c i e ~ t
days. This festival is held twice a year, on the eighth of
the bright-half of Srnvan and on the thirteenth of the
dark-half of Bhadra. However, it could be held any time,
if one wants to, and is prepared to bear the cost.
The celebration starts early morning with the Buddhist
Newars visiting the temples of Swayambhu and Machhendranath. Kathmandu town becomes far busier on this
day than any other town in the Valley, because of the
temple of Swayambhu. People from all corners of the
Valley flock in to pay their homage at the temples of the
Buddhist divinities. The main event is the offering of
alms to the Vanras and feasting them. This takes place
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in two ways. First the Vanras go from shop to shop, 01
door to door and beg for alms. The Buddhist sections of
the Newars offer them a mixture of rice and paddy in a
copper bowl. The Vanra in return touches the forehead
of the alms-giver with the sacred book which he carries.
The book is believed to offer the alms-giver the protection of the Buddha.
The individual offering of alms is followed by a collective offering. In every important locality, a special arrangement is made to feed the Vanras. There the Vanras
are worsl~ippecl, fed and offered five times the mixture
of rice and paddy. In such events women play a prominent role. The house-tops and windows are packed with
devotees witnessing this sacred act of honouring the
Buddhist priests. The feasting ceremony continues till the
approach of the night. It comes to an end after the arrival of the Phu-Bhare, a Vanra priest who is so named
owing to his special duty of rounding off the Vanra Jatra.
H e announces his arrival by the jingling of the sacred
bell he carries with him. After his visit, no Vanra is entitled to receive alms.
The pornp which attended this festival in the former
days is now no more. Although it is a popular Newar
festival, it is entirely an affair of the Buddhist Newars.
I t is mainly the Udas who play the role of householders
in relation to the Vanras on this occasion. The honouring
of the Vanras as monks by the Udas points out the latter's
position as the householder class; there is also no section
among the Vanras themselves or other Buddhist castes,
which is so much ritually important in relation to the
Vanra Jatra.
Of all the festivals of the Newars, two are of national
importance, viz., Indra Jatra and Machhenclra Jatra. Indra
Jatra starts on the tw~elfth of thc bright-half of Rhadra
and lasts for cight days. This festival which is held in
honour of Indra, thc Vedic god, is typical of the Newars
and is, perhaps, nowhere to be found in India. Though
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it is observed in all the towns-Bhatgaon,
Patan and
Kathmandu-the
most grand and the most popular is the
one which is held in the last named town. In Bhatgaon
and Patan, it assumes a local character whereas in Kathmandu town it is a national festival involving participation of Newars from all comers of the Vallev.
There are a number of legends woven round this festival. One of these tells that Indra was once caught by
the inhabitants of the Valley as he was stealing Ashoka
flowers. As a punishment, he was buried alive at
Maru-Hitti. Dagini, mother of Indra, then came in
search of her son and requested the king of Kathmandu to
release him. When the king recognised Indra, he felt
sorry and Indra was given a great royal reception. He was
carried in a procession round the city.
Another legend says that when Indra was leaving the
Valley, the local inhabitants importuned him to take the
souls of their dead relatives to heaven. Thus, like the cow
festival, it is inter-woven with the cult of the dead.
Indra Jatra is however not one festival, but appears to
consist of two different festivals-one in honour of Indra
and the other in honour of Bhairava and Kumari, which
are inter-mixed. Indra Jatra is inaugurated with the erection of a big linga on the foreground of Hanuman
Dhoka, the palace of the former Newar Kings. I t may
be recalled that in Bhatgaon, the creation of a linga is
connected with the festival of Bhairava. Earlier we have
also seen the erection of a similar linga in connection
with the festival of Pachali Rhairava. The linga is, therefore, typically a symbol connected with Bhairava and
Bhairavi. But how it came to be associated with the festival of Inclra is hard to explain. Though the erection of
linga is known as Indra Dhwajotsthanatn, its association
with the festival of Bhairava as the main part of the
festival is quite strange.
As in Rhatgaon, so in Kathmandu, the erection of lingcr
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is the function of the Manandhar caste. Every year on the
day preceding the festival, the Manandhars of Kathmandu
go to the forest near Bhatgaon to select a Sol-tree (shore3
r a u s t a ) for the next year's festival. The tree is chosen
in the same manner as described in connection with the
Bisket Jatra. The tree is, however, cut down only a month
before the festival. Before it is felled, a goat is sacrificed
to it. The tree is first brought to the northern extremity
of Kathmandu town on Kaya-Asl~tanti day (the eig!~th
of the bright-half of Bhadra), from where it is removed
to Hanuman Dhoka, where it is erected. The linga is
adorned with a bunch of flowers, a flag and a bhokate
(shaddock). The arrival of the royal priests' detachment
and the King's sword representing the Sovereign is
awaited. When all the preliminaries are over and when
the auspicious hour is struck, the royal priests' troop
presents the guard of honour while the 'Devi' dancers
perform the war-dance. Amidst the ecstacy aroused by
the solemnity of the hour, the Manandhars start raising
u p the Zinga, while thousands watch it with utmost reverence. When the lingn is finally planted, a small cage containing an idol of Indra is placed at its base. This is to
symbolise that Indra has undergone imprisonment.
With the erection of the linga start the revelry and also
the display of Bhairava's figures at every important spot
in the city. All the idols of Bhairavas and Bhairavis or
Bhagwatis are taken out of the temples and put on view.
In front of Bhairava's figure at every square of the locality, the figure of Indra, with outstretched arms, is displayed on a high nlachan. The idol of Indra is usually
wound with threads signifying that he is in chains. The
idols of Indra, says Oaldfield, "are invoked as especially
sacred to the memory of the deceased ancestors".4 Besides
worship, the famous white Bhairava at the Hanuman
Dhoka is uncovered to admit a full view of it on this
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occasion. It is only during the Indxa Jatra that it is kept
open to the public. During the rest of the year it is kept
concealed behind a wooden latticed frame. The Bhairava
a t Hanuman Dhoka is worshipped by the Gubhajus of
Mu-Bahal, who enjoy a hereditary right in this regard.
The same evening the ritual of honouriilg the dead,
upako lzu toanegu, takes place in Kathmandu. This is observed by families who would be in annual mournings.
Female representatives of such households go round the
city, placing small earthern dishes, containing burning
wicks, on the road. The route along which the procession moves is fixed and numerous Bhairava-masks coulcl
be found all along. While placing the earthern lamps, the
masks are also worshipped with the offering of rice and
coins.
Indra Jatra is also the occasion when several god-anddemon-dances are performed. All these dances syrnbolise
the fight between gods and demons, ultimately resulting
in the triumph of virtue over evil. These dances take on
the caste pattern and of these the Devi dance, which is
a speciality of the Jyapoo caste, is notable. Another one,
the hlahakali dance, is from the town of Patan and the
Lakhc and Sava Bhaku dances are from Kathmandu.
These are performed every day and, while performing,
the dancers are believed to be under a trance. The Sava
Bhaku dance is performed by three mask-wearers: one
representing Akash Bhairava and the other two his
gonas (attendants), referred to as Bhakus. The man impersonating Akash Bhairava holds a sword in his right
hand while the Bhakus are bare-handed. They move
about the streets to the accompaniment of music, the
Bhnkus walking ahead of Akash Bhairava. During their
movement black objects and sarees hanging from the balconies are avoided; the sight of these are believed to
enrage the Bhnkus. Therefore, residents along the route
take the utmost care to remove such things when the
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procession is on the move. The moment such things catch
their eyes, the Sava-Bhakus will attack the person concerned. If they cause any injury no legal action can
be taken. If a woman's garment hanging by the roadside is caught sight of, the Sava Bhaku will climb the
wall of the house to punish the inmates. Only when a
goat or a chicken is offered to them, would they let g o
the person concerned. When a chicken is offered, its neck
is wrung and the blood is drunk by them. If they find
any animal or poultry on the way the Sava Bhakus grow
blood-thirsty.
The Sava-Bhaku dance has now been much shorn of
its original features.. Till recently, during the eight days
of Indra Jatra a dreadful spectacle of a fight between
Sava-Bhakus and a b d a l o used" to be the main attraction.
Every day a he-btaalo was provided for the fight. Thc
court-yard of the former Newar Raja served as the arena
for this purpose. The buffalo would be made intoxicated
with liquor and led into the arena along with the
Sava-Bhakus. And while one of the fighters would provoke the animal the others stand by with a klzukuri to
stab it when it charged against them. The buffalo, when
wounded, would continue to charge with redoubled fury.
Normally the fight would end in killing the animal, after
which the Sava-Bhakus would drink its blood. The blooddrunken "matadors" are regarded as being possessed by
the spirit of Akash Bhairava. The killing of the buffalo,
syrnbolises the killing of the demon. This dance is the
hereditary function of the Du ( n ) yeeya(n ) caste.
Another important dance connected with Indra
Jatra is Lakhe. We have already stated earlier that Lakhc,
a rakshasa (demon), is the family deity of the Ranjitkar
Newars. It is the principal Lakhe whose propitiation and
dance come within their exclusive hereditary right. It

*

It is reported that this fight has now been revived at the instance of King Mahendra.
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should not, therefore, be confused with the numerous
~
put u p during the month
other Laklres called G I I Lakha
,of Sravan by many of the lower castes, chiefly the Jyapoo.
I t is said that GuZa Lakhe is not expected to visit the
.dominion of the main Lakhe. Neither should the m u ~ i c
accompanying Gula Lakhe be heard within the jurisdiction of the main Laklle.
This taboo is rooted in the firm belief that if Gull1
Laklic contravenes this rule he is sure to meet his end.
Similarly the main Lakhe should not see Dagi or Dugitti
who is regarded as either a demon or Indra's mother.
On the day of Kumari Jatra a procession of women is
taken out in honour of Dagi, another ritual to commemorate the dead ones. It is mostly confined to the Udas
caste. The procession is conducted through the routes
fixed for the Kumari Jatra. The person wearing a mask
is believed to be fully under the influence of Dagi's spirit.
In the procession he (as Dagi : she) behaves as if he wcre
uncontrollable and, therefore, held firmly by two persons.
The procession is headed by a person who holds thc
Dhunjyn-Mrrnlyn. It terminates at the Ganesh temple of
Kashta-hlandap. On reaching there, the Dagi runs away
to his llouse which is quite near. But the women participating in the Dagi procession wait there till another ritual
,called Bahu-hlata takes place, in which the 1lanandhnl.s
participate. This ritual consists of taking out in procession a long rectangular structure of bamboo sticks, about
fifteen to t~ventyfeet in length with a number of earthen
lamps on it. The procession wends through the traditional
route fixed for the cow festival and is finally brought to
an end at the place w l ~ e r ethe women would be waiting
for it just after the Dagi procession. Each woman generally represents a household where a death had occurred
during thc year. All of them, thereafter, proceed towards
the Ym~kiD(171~1,a tank situated on the western extremity
.of Kathmandu town. There they have their bath and re-
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turn home. Both the rituals of Dagi and Bahumata are
thus connected with the belief that on these particular
occasions Indra accompanies them to Yanki Daha. It is
also the general belief that these symbolise the appeal by
the inhabitants of Kathmandu to Indra to take the souls
of their deceased relatives to heaven when he was leaving the Valley through its western exit. Indra Jatra comes
to an end with the pulling down of the Lings on the
eighth day.
The more traditional town of Bhatgaon has its own
additional features of Indra Jatra celebration. Some of
the traditions observed there during Indra Jatra symbolise
the conflict between Indra and the local inhabitants. During the last three days of Indra Jatra (that
is, between the second and the third dark-half of Bl~udra),
a mask-wearer representing a demon and accompanied by
two of his assistants goes round the streets. He is called
nll~opatraand each of his two assistants, Dicha. Ml~opatm
goes to the places where the idols of Indra are on display. H e circumambulates Indra7s idol three times and
hits it with a klzzrkri. On the fifth of the dark-half of the
same month, a man impersonating PuEn Kisi, for which
he wears an elephant nlask, goes round the town. It is
commonly believed that this Kisi (elephant) is the riding
animal of Jndra and has come in search of its master.
Care is taken to see that Ai71opatra does not meet
Pzila-Kisi. In the event of their facing each other, there
ensues a fight between the two, involving their respective
supporters. hlhoputra is represented as the enemy of
Indra and PirZa Kisi as Indra's faithful servant.
A similar conflict, though much concealed, is revealed
through a very nearly similar custom held in Kathmandu
on the last day of Indra Jntra. On this day a wooden
puppet is taken out froin Hanuman Dhokn. The puppet is cillled Jhyalinclln. It is struck against the two
Jllgnlinchns belonging to Indrn7s two idols at Indrn Chowk

and Maru tole, respectively. The festival of Indra Jatra
thus suggests perhaps the memory of a conflict between
the two tribes-the followers of Indra and their opponents.
This festival is perhaps an Indo-Aryan feature which
survives in Nepal, but is totally forgotten in India.
While the festival of Indra is going on, another important festival, Kumari Jatra, intervenes. And now-a-days
it has become the chief attraction of Indra Jatra. Nobody
knows whether this festival is merely coincidental with
Indra Jatra or it is the original Jatra of the primitive
Newars, which came to be synchronised with Indra Jatra.
Kurnari Jatra lasts for two days. I t begins on the full
moon of Bhadrapad, that is to say, on the fourth day of
the inauguration of Indra Jatra. Its origin is attributed to
King Jai Prakash Malla, a Newar King who ruled over
the Kathmandu principality during 1740-50 A.D. As the
legends assert, the inauguration of Kumari Jatra was
the result of disrespect shown by Jai Prakash Malla to
a Vanra girl who once declared herself to be possessed
by the spirit of goddess Talleju. The king did not believe it and regarded her as an impostor. He had her and
her family expelled from the city. Their property was
confiscated. It is said that the same night Jai Prakash
Malla's consort became possessed by the spirit of the
deity. This frightened the king and he apologised for his
misconduct. He publicly announced the Vanra girl as a
divinity and offered \vorship to her. In addition, he instituted an annual festival in her honour. Since then, the
office of Kumari is filled up by selection from among the
Vanra girls.
There is another story current in the Valley, which
provides a slightly different explanation to the origin of
Kumari Jatra. It states that King Jai Prakash hlalla
used to play dice with goddess Talleju who appeared to
him in human form. One day the king \t7as captivated by
the beauty of the goddess. He sdzed the goddess, for-
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getting her divine status. The goddess ran away and hid
herself. She was so enraged that she never appeared again
in human form to play dice with him. But she appeared
before the king in his dream and revealed to him that
soon the Gorkha prince would displace the Mallas from
power. She further asked the erring king to institute a
Jatra in her 'honour as an atonement for his sin.
The Jatra, however, might have been already existing
in the Valley and Jai Prakash Malla might have only
given it State patronage. For, the cult of the mother is so
much in vogue among the Newars, as could be seen from
the nature of their divinities, ceremonies and rituals,
that it cannot be said that Kumari festival could have
been introduced only as recently as the 18th century.
The main feature of this festival is the drawing of the
car of Kumari through the different parts of Kathmandu
town. This festival is not observed in the other towns of
the Valley but all the inhabitants come to Kathmandu to
participate in it. The King's association with this festival
and his ritual connection with goddess Kumari has give11
it a national character. On the other hand, it remains
exclusively a Newar festival. Except for ;he fact that ths
non-Newars 'look upon goddess Kumari as a form of
Bhagwati and pay her their due reverence at the festi.
val, they are not ritually connected with this festival.
The drawing of the car starts from Kumari Chowk, a
place, obviously named after Kuiluri. Before Kumari is
seated on the ratlz, there are some preliminary ceremonies that are performed. The long wooden yoke of the
car is worshipped, during which a Vanra priest officiates,
assisted by an Achaju and a Karmacharya. The yoke contains a figure of Bhairava to which, a duck and a rain
are sacrified. This sacrifice is necessaiy because Bhnirava is regarded as the chief agent of physical pcwer
which causes the movement of the car. The need to wor-
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ship Bhairava's figure on the yoke of the car is designed,
in addition, to avoid any untoward calamity during the
car-drawing ceremony. As the popular belief runs, if
Bhairava is not offered sacrifices to satisfy his bloodthirst, he is sure to take the life of someone by causing
the wheels of the car to pass over him.
Bhairava is not only the mover of the car but also
the body-guard of Kumari. In this duty, he is assisted by
Ganesh, and both of them are represented in their human
forms seated in their respective cars. Like their mistress,
goddess Kumari, thev too are drawn from the Vanra
families and hold the& offices for a specific period. Kumari,
along with her two body-guardsxanesh and Bhairava
-is a unique feature of the Newars' human worship.
When the preliminaries are over and the king arrives,
Kumari is conducted into the car along with Ganesh and
Bhairava. The moment they are brought out of the residence, there is a commotion and the huge crowd surges
forward to have a glimpse of the human goddess ant1
pay their homage to her. Gun-shots are fired in her honour
by the royal priest's detachment. The King salutes t l ~ c
goddess; then the procession starts. The majority of those
w7ho draw the cars are from the Jyapoo caste. I t is regarded as a sacred privilege to participate in the drawing of
the car.
Although on n o ~ m a loccasions the non-Newar Hindus
do not go to worship Kumari as the Newars do, on
this particular occasion all of them offer her flowers and
coins, looking upon her as a form of Bhagwati or Durga.
Tho car is drawn on the first day through the southern
part of the city and on the second day through its northern pert. All along the way, Kumari receives ample veneration and offerings of flowers and coins. The same day
the cars are drawn back to the Kumari Chowk and their
wheels are made to rest in the same small ditches where
they stood before. It takes quite a good deal of time to
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put the cars exactly into their former position. When
done, a gun salute is presentcd to Kurnari. Afterwards
she retires to her residence. The car procession is resumed on the third dark-half of Aslzzoita, that is, on the fifth
day. This time the rath is drawn through the central part
of the town. It {is called Nani-cha-tja, the festival for the
half-queen. *
On its way back to Kumari Chowk on the last day,
the car halts a t Indra Chowk where a huge mask-head of
.4kash Bhairava, depicted on the surface of a big copper
jar, stands prominently. As soon as Kumari's car halts,
rice-beer is made to gush out through a long copper tubc
fitted in Bhairava's mouth. I t is a moment of emotional
paroxysm. This ritual is called Hathcl-Haye-gzr.
As soon as Kumari's car stands in front of Akash
Bhairava, musical bands go into action and the ritual of
Hathu-Haye-gu starts. A little of rice beer is collected
from Bhairava's mouth in a tumbler and given to Kumari
to drink. Afterwards, there is a big scramble among
spectators to have a little of the rice-beer. In the
melee, they trample upon each other, for such is the wcredness attributed to this drink. There is also a rush for
the search of a small fish which comes out through the
pipe. One who finds the fish is regarded to be a lucky person. A tiny fish, of course, is put beforehand into the
copper jar.
The winding u p of Kumari Jatra and Indra Jatra
takes place at night. Tn the evening, around 8 p.m., as is
fixed by the astrologer, the king has to perform a ceremony before goddess Kumari. H e salutes her with the
presentation of a rupee coin as is the custom in Nepal
to respect the Sovereign. Then Kumari puts a teeko-mark

"

Half-wife is designated as Nani among the royal members. It
is saicl that the second car-drawing ceremony was introducecl
in order to enable King Jai Praknsh hlalla's concubine to see
the Jah-a.
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on the forehead of the king which is symbolic of bestowing upon him the divine sanction to rule over the Valley
as stated elsewhere."
After the conclusion of the above ritual the ceremony
of felling the linga starts. Again the usual worship and
sacrifices are performed by the Vanra priests. The royal
priest's soldiers present the guard of honour. Thereafter
the linga is pulled down by balancing it against thick
ropes and bamboo poles. The moment it is made to rest
flat on the ground, the onlookers rush towards it. They
touch the linga with their heads as a mark of devotion.
Then the pole is carried in a procession to the banks of
the Vislmumati and kept there. This procession is in spirit
like a funeral procession.
The festival of hilachhendra, like Indra Jatra, is, as we
noted earlier, a great national feseval of the Newars. It
is held in the town of Patan and attracts about a quarter
of a million people, who include the non-Newars as well.
The festival lasts for about two months and provides an
occasion for feasts and merriments mainly for the Newars
of Patan region. The popularity of the festival among the
Jyapoo Newars is well in keeping with its importance
associated with the agricultural life of the inhabitants of
the Valley. It (is, however, purely a Buddhist festival,
though as a festival in honour of the god of rain, there
is country-wide interest in it.
Machhendra festival is divided into three parts-the
batlying of the deity and initiation into Das Karma, the
Rath Jatra, and finally the display of hlachhendra's shirt
on the last day. The bathing ceremony takes place undcr
a tree named after Narendra Deo at Patan on the first
of the dark-half of Vaishakh (April-hiay). Here is where
King Narendra Deo and his companions, as tradition

* It is interesting to note that the State treasury is called Kumari
chowk.
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asserts, had halted on their return from mount Kopotak
with god Maahhendra.
After the idol of Machhendra is painted and dressed
up, it is carried to the temple. In all these stages,
the principal castes ritually connected with it are the
Nikhu, Jyapoo and Vanra. The Nikhus have to attend to
the bathing of the idol. On the eighth of the same month,
the Nikhus hand over the deity to the Vanra priests. On
the twelfth and thirteenth of the dark-half of the same
month, the deity is initiated into the different social ceremonies of the Newars as relevant in the case of a
Brahmin and a Kshatriya. In addition to ten such initiation
ceremonies connected with a male, female ceremonies
like Yihee and Barha are also observed. Oaldfield and
Levi have not mentioned the female part of the initiations.
The practice of subjecting the deity to the various social
ceremonies connected with a Newar individual is not
confined to Machhendra Nath alone; many other deities
are similarly initiated.
The second part consists of drawing two chariots ( r a t h )
-big and small -through different streets of Patan.
The chariots are constructed at two different places,
die big one at the western outskirts of the town, near the
Chaitya whose construction is said to have been accomplished by Ashoka; and the smaller one at Patan itself
in the courtyard of the temple of Machhendra Nath.
The giant cars even now conform to the descriptioll
given by Dr. Oaldfield about eighty years
But we
may add a few features not mentioned by Oaldfield. On
the upper part of the column of the cars are depicted
the emblems of the moon and the sun.
About the idols that are placed in these cars, Oaldfield
had stated that they were of Machhendra Nath.6 But my
enquiries show that the two deities are totally different.
The lidols of Machhendra Nath are seated in the big car,
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while the smaller car contains an idol of a deity popularly known as C h a h w a deya who is believed to be either
the son or daughter of Machhendra. The sex of Chakuwa
deya is as confusing as of Machhendra himself. As stated
earlier Machhendra is regarded both as a male and a
female god.
The name Chakuwa deya is derived from the word
cl~aku (molasses) and ma (rice) which are offered to
him when hlachhendra is carried to the Bungamati. C h k r wa deya is sometimes identified as Kurunamaya, a
term used to designate hlachhendra or Bunga deya himself. This perhaps shows that two different deities, having similar functions, have been brought together by postulating a kinship between them.
The idol of Machhendra is placed in the car on the
first of the bright-half of Baisakh and drawn to Phool
Chowk. On the same day the car of Chakuwa deya is
also brought to the same place. This is explained as
Chakuwa deya 'going to receive Machhendra Nath'. On
the fourth day the actual festival of car-drawing starts.
In this connection it may be mentioned that the date
of starting the car-drawing does not tally with what
Oaldfield had stated. In his time, the festival started on
the seventh of Baisakh. When I attended the festival in
1957, it started on the fourth of the bright-half of Baisakh
(on the day of Parewa).
The cars move slowly as a faster movement is not
possible due to their huge structure. Hundreds of Newars, mostly Jyapoos, participate in it. The car-drawing
is believed to be so sacred a duty that many people who
are not needed for the purpose at least touch the ropes
as symbolic of having drawn the car. This is believed to
bring luck to the person. There is no time limit for the
car-drawing. The procession wends through different
parts of Patan and halts at each place for a few days till
tlie next auspicious hour strikes. During these stop-overs,
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animal sacrifice is offered to the figures of Bhairava seated
in the cars. The local people hold feasts and engage
themselves in meiriment; they sacrifice buff aloes, too.
By the time the car-procession arrives at Jawla-Khel
parade-groimcl, it would be nearly a month. There is a
belief with regard to the time involvecl in thc drawing
of the cars. If it soon comes to an end, it is regarded as
a bad omen; and if takes a longer time to reach Jawla
Khel, it is supposed to bring good luck. During this study,
when the festival took place, it ended nearly after a month.
Of the various halts the procession makes, a very significant one is at Lau-Khel. Here the ceremony o f dropping a coconut from the mast of hlachhendra's car takes
place. A Vanrn priest climbs u p to the top of the column
and drops the coconut. This ceremony is watched by a
huge crowd. Persons desjrous of having a so11 try to
catch the coconut since it is believed to fulfil thc desire.
During the drawing of the car, Machhendra Jatra does
not attract inany persons from the other regions in the
Valley. It is a great occasion only as far as Patnn region
is concerned. The festival, however, assumes inter-regional
importance on the 1'1si day when the ritual of Blloio-Jatr(z
takes place. It is the day when the shirt of Machhendrn
is displayed, and is, therefore, called Bhoto Jatra.* To
participate in it, people from far off regions throng in.
All roads on this day lead to Jawla-Khel. Especially the
Jyapoo and the Shrestha peasants begin to pour in. Perhaps only the invalids remain at home on this day. Families or Dewali groups hold coininunal feasts. Even the nonNewars llold feasts but in their case the feast is not a ritual
act but an occasion for pure mirth-n~aking.
Everyone is on the q u i vive to see the slGrt of the deity
to be fluttered by the Vanra priest. Meanwhile, there is
-- --------- -

*

-.-.

Blloto is a children's garment.
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a continuous flow of Newar devotees circumambulating
the car of Machhendra and offering .frqits, flowers and
coins to the god.
Here we should note the intcr-community significance
of this festival. The non-Newar Hindus who rarely go to
worship hlachhendra on normal occagions pay their due
respect to the deity on this day and offer worship in the
same manner as the Newars do. The presence of the King
of Nepal a i d also goddess Kulnari from Kathmandu town
connects this festival ritually with communities from all
regions. Those who come to worship hlachhendra
first worship the human goddess Kumari and present her
with coins. This is also one of the occasiorls when thc
inhabitants of the Valley have a glimpse of the King who
is regarded not only as the symbol of political unity but
also an incarnation of Vishnu. Although his visit to thc
Bhoto Jatra is apparently to represent the highest political authority of the country, the inhabitants look upon
him wit11 religious devotion. Bhoto Jatra is, therefore,
an occasion for the meeting of three great personalities
Kuinari and the King. Each is
of Nepal-Machhendra,
regarded as a Sovereigi~of the Valley, looked from different angles. The festival, therefore, provides an occasion
for the solidarity of the Newars and the Gorkhas. Wllilc
Indra Jatra recalls the grim memory of the victory of
the Gorkhas over the Newars, hlachhendra Jatra brings
together the two groups. The rains are a common need
for all; and Machhendra Nath, being from times immemorial the chief rain-god and the object of extreme piety
among Newars, could never be ignored bv the non-Newars.
hlachhendra Jatra, therefore, becomes the national festival
of the Valley, although spiritually and ritually only thc
Newars are associated with it.
Bhoto or the shirt is displayed when the auspicious
hour is struck. It creates a tense moment of emotional excitement, all eyes centering on the car of Machhendra. The
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Vanra priest takes the Bhoto in his hands and displays
it before the milling crowd. A guard of honour is presented
to Machhendra and guns are fired in salutation.
The display of Bhoto is interpreted in many ways. One
of the beliefs, which Dr. Wright7 has recorded, is that the
main objective involved in it is to impress the people that
Machhendra carries away nothing from them and that
though in poverty he is contended. My own enquiry however reveals a different explanation. Bhoto is believed to belong to a serpent-god, Naga, who had entrusted
it to the safe custody of Machhendra. Its display at the
time of the festival is meant to reassure the people that
it is being safely preserved. Thus, inspite of the contradiction involved in these two difkerent explanations,
both of them go to reveal the character of the Newars
-their contented life.
After the display of Bhoto, another ceremony takes place
for which the vast gathering, especially the peasant section of it, would be anxiously waiting. It is the dropping
of a copper disc from the mast of Machhendra's car. Thc
disc is dropped down by a Vanra priest. If the disc falls on
the ground with its face upwards, it is interpreted as prognosticating a year of prosperity and good harvest. Just like
the disc covers the ground under it, so is Machhendra believed to protect the people. But if it rests 011 the ground
with its mouth upturned, it is taken to signify ill-luck for
the people of the Valley in the coming year with the failure of crops and poverty all around.
With the dropping of the copper disc, the Jatra comes
to an end. The Vanra priests proceed with the task of
carrying the idol of Machhendra Nath to the temple at
Bungamati, where the deity would remain for the next six
months. The deity is transferred to a wooden carrier, Klmt,
and carried by the Vanras in a procession to the Bungamati. But before that, a ritual is performed implying
that Machhendra bids good-bye to Chakuwn deya;
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the latter is offered sweets made of jaggery a d rice on
behalf of Machhendra. This offering symbolises the act of
a mother who, while going out, tries to pacify her crying child who is being left behind. After this, Chakuwa
deya is carried to Patan in his car, while the idol of Machhendra is carried to the Bungamati amid prayer-songs and
traditional music provided by the Jyapoos of Patan. On
reaching the river, the deity is conducted into the temple through the Lasa-Kusa ceremony.
Besides the annual festival, h4achhendra Nath has a
special festival once in every twelfth year. The details
are similar to those involved in the annual festival.
But this time the drawing of the car does not start in
Patan. Instead, it starts from the Bungamati temple. It is
a very difficult job to draw such a huge structure for such
a long distance through the hilly route. The tradition-ridden Newars are, however, the slaves of their beliefs and
every detail must be adhered to as had been followed in
the past.
Another festival which is held in honour of hlachhendra is in Kathmandu. But it is in no way
comparable with the grandeur and popularity of its Patnn
counterpart. hcloreover, though similar in name, it is
not the festival of Bunga deya. To distinguish it from
Machhendra's festival at Patan, it is called the festival
of seto Machhendra ( white hlachhendra ) .
However, just as Bunga deya or red Maclhendra
is identified as Padnlapani, so is white hlachhendra as
Samant Bhadra, both being Buddhist saints with the status
of the Buddha. But the two hlachhendras are curiously
enough regarded by the illiterate Newar as hvo sisters,
though in Napalese Buddhist scriptures, they are viewed
as two different male personages.
. The festival of white hllachhendra takes place earlier on
the eighth of the bright-half of Chaitra ( hlarch-April )
and lasts for four days during which the idol of white
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Machhendra is drawn in a car through the different parts
of Kathmandu town. The car is similar in structure to the
car of red Machhendra, but not in oi-namentation and size.
The participation in this festival is wholly confined to the
Vanra priests and, therefore, it is a sectional festival.
What particular social function this deity performs,
in whose honour the festival is held, is not clear. I t is certainly not the god of harvest and of rain as red Machhendra is. The vcry term Bunga deya applied to red Machhendra shows that he is the pivot of the economic life of
the Newars. For in fact the Newars respond to red Machllendra more emotionally in his designation as Bunga
deya.
Apart from the principal festivals described above, there
are a number of festivals held annually in honour of Narain or Vishnu. Temples consecrated to this deity are
found everywhere, and some kind of festival is held at
each temple. The dates of the festivals of Narain,
are different and vary according to the dates of the introduction of the deities. Among the numerous festivals, the
important ones are those of Bula Nilkantha, Balaji and
Changu Narain. The first two deities arc similar in form
while Changu Narain is far smaller in size.
Besides the Newars, all the other Hindus ppticipate
in these festivals, wh!ich do not involve the car-drawing
ceremony. People worship these deities at their ternples and observe fasts in honour of them. Besides the chieffestivals of Narain, every locality or village has its own
annual function associated with the worship of Narain. But
these are all sectional festivals confined to some particular
caste with which they are associated.
Another typical Newar festival is the Bhimsen Jatra celebrated in honour of god Bhimsen. This festival is not so
much of national importance in the Valley of Kathmandu
as are Rhairavn Jatra, Indra Jatra and Machhendra
Jatra. Yet it is a festival held in honour of a most
popular deity which does not at all figure in the beliefs and
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practices of the non-Newar Hindus. Each of the three principal towns in the Valley observes its own Bhimsen Jatra.
But these festivals are held on different dates. The festival provides an occasion for mirth and merriment for the
Newar trading communities. Hitually it is chiefly associated with the Thaco-ju-ju sub-caste of the Chhatharia Newars. But Bhimsen Jatra has the honour of being the chief
ahnual event in Dolakha and Cherikot, both situated in
the east of the Valley. I t is reported that all the other gods
there, including Siva, are subordinated to Bhimsen. Hc
is the protector and presiding deity of the region. The
usual mode of observing the festival in these places is to
carry the deity in a procession to the different parts of the
settlement. Bhimsen Jatra there is an exclusive event for
the Newars.
From the view-point of area coverage, the festival o)
Bhimsen is much more widely observed than that of Machhendra, which though is large and significant, is confined
to the Valley of Kathmandu. All over Nepal wherever Newars are found in good numbers the festival of Bhimseil
is one of the chief events along with Gai Jatra, Gathe Mangal (described below) and Bhairava and Bhairavi
Jatras. Besides Cherikot and Dolakha, the festival is
popular Sn Banepa, Gorkha, Palpa and Dliuli Khel, all outside the Valley. The reason for its wider popularity can
be attributed to the fact that the Newars who inhabit the
regions outside the Valley are mostly the Shresthas, whose
principal occupation is trade.
The festival of Gathe Mangal is a widely celebrated one
among the Newars, It takes place on the fourteenth of the
dark-half of Sravan ( July-Aug.) I t is a kind of calendar
festival but we have inchded it among the ma5n festivals
owing to its popularity and importance from the point of
view of collective participation. It marks the death of a
demon called Ghantz-Karan and, once in every eight days
thereafter until1 the day of Dashera, a demon is believed
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to die. The principal motive involved in its celebration is
the expulsion of evils and protection of the community
from the wrath of the evil spirits. This celebration also
marks the completion of rice plantation. But it is curious
that, while the pbncipal cereal food of the Newars is rice,
the completion of whose planting is marked by this day,
it is not paddy-straws but wheat straws which form an item
of ritual connected with this festival.
The collective celebration of the death of Ghanta Karan
is observed by bundng its effigy in every locality.
I11
Kathmandu, where I had the occasion to witness this festival, an effigy is burnt in every tole where two streets intersect. On the preceding night the material for making the
effigy is brought froin the nearby forest. It is a taboo to
see it being brought. Therefore, no window is left open.
Early morning a person of the Pore caste goes round the
city in the garb of Ghanta Karan. He demands coins from
whoever he meets. If h e is refused, h e pronounces a
curse upon that person. I t is believed that his curse is sure
to be efficacious and, therefore, the Newars are not inclined to displease him.
In the evening, as noted above, at the crossroads of evcry
locality, a tall effigy of Gathc hiangal is erected. Its face is
pictured on a white paper pasted over it. The Pore, who
plays the role of Ghanta Karnn, goes round tlle effigy
tllrce times. Finally he sits betweeo tlle legs of the effigy
which is set on fire. The effigy is immediately pulled down.
Tlle Pore is made to sit on it. All the people of the locality,
cscl~idingfemales, join hands to drag it to the bank of the:
river. This is now an occasion for a fight bctwecn the rcsidcnts of two localities. Tlle fight is rooted i11 the bclicf
that the effigy of Ghantn K u a n or Gnthe hlangal of a
particular locillity is a female, while that of anotller is n
male. Ail attempt is made to place thc male effigy ovcr the
female effigy of the locality through which it is dragged.
People of the locality which is believed to have n female
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Gathe Mangal await till the supposedly male effigy is
dragged to their place. But they keep themselves well prepared for the fight. The moment the male effigy arrives,
they not only prevent it from being put over the female
effigy of their locality but also do not allow it to be draggcd away before their own Ghanta Karan is taken
away. In this melee, meinbers of both the parties come
to blows, often resulting in fatal injuries to some. The brawl
contiiiues for n coliple of minutes and whichever party is
able to drag its Ghanta Karan first, is believed to have
won the fight. Now it is a question of group prestigo
-prestige involving one's own locality or tole. Such
fights in Kathnlandu tow11 are conlrnon enough betwccn
the residents of Nardevi and Nhiyukha.
The celebration of Gllanta Karan's death assumes grand
proportions in Kirtipur, since it is associated with the descendants of the ancient cowllerds. On the Gathe hlangal
day, a Gwala has to \\lorship at a tank which is situated
at the site of the ancient cow stable. After the worship, he
distributes pmsad among the people, and goes to e v e v
street where his n r r i ~ a is
l awaited. The moment he ,uri\res,
the Ghnnto Knran is dragged am7ay.
The don~esticpart of the Ghanta Karat1 festival is observed in the following manner in every housel~old:Three
stacks of wheat-straws are tied together with a kind of
gmss known in Newari as Chynl-lmtta, Nhako (nettle) and
chzisnka ( a kind of thorny plant) to represent the evil.
Besides these, it includes basi-kachho ( leaves of peach ),
tlliali kaclla (twigs of pomegranate) and psi kacha (twigs
of pear). A11 effigy of evil made of these is then divided
into hvo. One half is then burnt; and every room is
fumigated wit11 it. Then a small area of plaster is scraped
off from the corner of the wall and collected in an earthen
pot. A mixture of cowr dung and mud is daubed on the spot
from where the white plaster has been reinovcd. The buming torch reliresenting the effigy of the evil spirit, along
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with the earthen pot, is thrown into the C l ~ l ~ w u s a .In
this manner every household exorcises the evil spirit from
it.
After disposing of the effigy, the person concerned does
not entcr the house but stands outside. The second half
of the effigy is now burnt and Ile warms hiinself hy its
fire and exposes his hands to the smoke. He has then to
wash his hands and feet; only then can he enter the house.
Inside the house, he is given to eat five pieces of cltlioyaln.
Afterwards, a domestic feast is held in which all the
n~enlbersof the family participate.

1 O:~ldfield,H. A,-Sketches from Nipal, Vol. 11, p. 295.
2

3

Ibid, p. 295.
Ibid, p. 38.

4 Ibid, p. 314.
5 Ibid, pp. 330-331.
G Ibid, 11. 331.
7 bVrigllt, D.-History of Nepal, Cambridge, 1877.

14.

FESTIVALS - DOMESTIC EVENTS

N the foregoing pages we saw the festivals of the Newars which are in the nature of collective events involving inter-caste and inter-regional socio-religious participation. Apart from these festivals we have a great many
others which provide the reinforcements to solidarity
among the D c m l i group members and members of the
joint housellolds. I n other words, these festivals go to provide the basis of the kinship bonds among the Newars. All
the Hindu festivals and feasts come under this category.
In addition, there are a few events which are exclusive to
the Newars.
Let us start with the New Year's day of the Newar era,
the first day of the bright half of Kartik. On this day there
are two different observances. First 'is the Govardhan puja
as among other Hindus and the second is the worship of
the self, called Mhn Puja, aimed at achieving a long and
prosperous life, while symbolising, at the same time, great
respect towards the individual self. But more important
than this, its significance lies in perpetuating the kinship
bonds among the members of the family, joint or nuclear.
filllo e~mologicallymeans the self. M71a Puja is, therefore, the \vorship of the self. I t is confined entirely to the
menlLars of one's own family. In the evening on this day,
all of them sit in a row in the order of age seniority. Be-
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fore each of them, there is a geometric symbol ( m a n d a ~ )
to represent Yanaaraj, the god of death. Inside each mnandnp,
a long cotton wick of the length of a person's height is kept
burning. This long wick, which is worshipped, is meant
to represent the life of the person concerned. Even a member of the family who has died in the recent past is assigned a place which he would have occupied had he been
alive. A long wick would be burnt in his name also. The
Thakdi Naki ( this time, the chief married lady of the family) worships the participating members one by one and
performs the ritual of Patlzi-lui-gu, starting with the eldest
male member of the household to the youngest. In the
same order she puts teeka-marks on the forehead of each
of them and gives a garland of hand-made cotton thread
to everyone. Then she sweeps the floor with a broom, effacing the geometric symbols. Then Sagan is offered to all:
and they have to eat it on the spot. This ceremony is followed by a domestic feast in which all members of the
household participate.
Brother-worship known as Kija Puja is observed on
the second of the bright half of Kartik. In Nepal it is one
of the most important domestic festivals. On this day sisters worship brothers. Although Kiia means only younger
brother, the prevailing custom includes the worship of elder brother also. A boy and a girl who are not related can
also enter into brother-sister relationship after undergoing
the necessary ceremony on this day. The Gorkhas, too,
have this custom. Among them it is known as Bhai-teeka.
But as between these two communities the details of this
ceremony are significantly different. The Newar worship
is exactly like 1Mlu-z-Puia except that the Tl~akaliNaki who
performs the ceremony is replaced by a sister. Among the
Gorkhas, on the other hand, in the Bhai-tecka ceremony,
the sister applies teeka to the forehead of the brother; and
the latter reciprocates. This is, however, not to be met with
ainong the Newars. Teeka can be applied to a Newar
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woman's forehead either by herself or by the Thokoli Naki
or by the former's husband. In almost all the ceremonies,
where this service is not expected from the latter two, she
has to put teeku herself.
There are also some other variations involved in the
respective observances of brother worship among the two
communities. Among the Gorkhas the sister is required
to put til-oil on the hair of her brother, a couple of days
before Bltai teeka. During the function itself, she has to
pour a stream of water around her brother from a water
jug, Kalaslz, stuffed with mango leaves. She has then to
break a walnut on the threshold of the room where the
function is being held. These things are however not met
with among the Newars.
The worship of brother is expressive of the sister's wish
for the longevity and prosperity of her brother. But it
makes one quite perplexed to discover that among the NeWars, in this worship, the elder brother is regarded as
Yamaraj, the god of death and the younger one as Chitragnpta, Yama's assistant. If the brothers themselves were to
be treated as Yamaraj and Ckitragupta, it is strange that
it should be necessary to wish for their long life.
The next important day observed by the Newars is
2CItck71a Ashta~niwhich falls on the eighth of the brighthalf of the same month. It is regarded as an aus~iciousday
for two reasons: firstly, it is the chief eighth day among
the 24 bright eighth days of the year; secondly, it marks
the celebration of the day when Pashupati-Linga was
saved by the Buddha from destruction at the hands of the
demon, Virupaksha. When Vil-upaksha wanted to break
Pashupati Linga, the Buddha, it is said, put his tiara over
it. As a result the demon mistook the phallus of Pashupati
for the Buddha himself. He, therefore, began to pray to it,
instead of attempting to destroy it. It is because of this that
every year on this day a tiara containing five faces of the
Buddha is placed on the phallus of Pashupati. Usually the

Buddhist Newars, mostly the Vanras and the Gubhajus, ohserve a fast on this day in honour of Tri-Ratna, the Huddhist deities.
The ninth day of the bright-half of the month is observed by the Newars as the day when the Satya-Yuga began.
The current belief attached to it is that any project inaogurated on this day is sure to be a success. Good acts performed this day enable a man to go to heaven; and, if a
sin is committed, 'it multiplies and the person goes to Ilell.
This day is also marked by a pilgrimage to the temple of
Changu Narain at Sankhu. Kushmand-Nuvami is another
name given to this day. It derives the name from the practice of donating and worshipping Bhui-Plrmi ( curirbita
pepo), which has great religious significance for the 11,indus of Nepal.
There are three more important days in Knrtik, which
are sacred to the Newars. These are Hari-bodlluni Eknclclshi (eleventh day of the bright-half), the twelfth day and
the full moon day. On the first mentioned day, a fast is
observed and on the next day the Bula-Nilkantha (Narain )
temple is visited. The full-moon day is particularly sucretl
to the Buddhist Newars. All of them go to visit the temple
of Swayambhu Nath and go round its hill. It involves thc
act of scattering about the hill small pieces of Snki (bull)
of Arum colacasia), Izi (sweet potato), Lni (Radish) ant1
pan&-bihi (five kinds of grass) in honour of the deccnsc:l.
Apart froin these, the mo11t11 of Knrtik is also important for
raising the Alcns71 Bntti (sky lamp) with which we shi1ll
deal towards h e end of the present chapter, since according to the Ncwar calender it takes place at the end of thc
year.
During tlic! dark half of hlarga (Nov.-lltc.) tlle iniportailt religious event observed is the Boln-Cl/clrlic cIcdicated to the propitiation of mother gocldess and to the
souls of the dead. I t takes place on the fourteenth of the
month's dark-half. This day is especially dedicated to Ind-
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riani in Kathmandu to whom Sal.pahuti is offered. It consists of sacrificing a pair each of snakes, doves, and sparrows; a buffalo and a goat, A day earlier, the Manandhars sacrifice a pig to this goddess. The scattering of satbeei (seven kinds of seeds) round the hill of Pashupati in
memory of the dead is performed by the Hindu Newars on
this day. Although a person aspiring for the salvation of
his soul can also take up this pilgrimage, it is especially
connected with the cult of the dead and is inore popularly
followed by those Hindu Newars in whose house a death
has occurred during the year. It is just a counter-part of the
Buddhist Newars' custoin of going round the Swayambhu
hill on the full-moon day of the previous month.
The next important Newar festival is the Z'onuzrlji
Punlzi, which falls on the full moon day of hfcrrga. This
festival is celebrated by eating a special kind of cake called Yo-Marhi. It marks the celebration of the new harvest
and is rooted in the desire for increasing wealth. In mythologv, it is said that once upon a time Kuber, the god
of wealth, wanted to put to test a merchant from Panchal
desh.' Kubcr, therefore, disguised himself as a beggar and
begged at the door of the merchant. He was received by
the n~erchantwith utmost hospitality and given to eat
Yo-fnarlzi made out of rice-flour, ti1 and jaggery. Cod
Kuber was so pleased by the hospitality that he revealed
his true identity and gave Tahn-si (common citron) to his
host. Since then this observance is believed to have been
followed by the Newars.
The current prncticc in celebrating Yo-hfarhi-Punl~t
among the peasant Newars is to prepare Yo-Marhi for
themselves and for distribution among, neighbours, as
soon as the new harvest is stored. Yo-~narllisare placed
amidst heaps of fresh paddy grains for four days. Duripg
the interval, they never open the granery. Women are
*

This place is identifiecl with the villuge of Panaauti,
s i t r ~ a t din the region of Bhatgaon in the Valley.

tabooed from either touching the paddy or seeing the Yomorlli. It is generally believed that during the four days
the quantity of grain would multiply itself. Among
non-peasant Newars, Yomarhi is, in recent times, placed
in cash boxes. It is also regarded very commendable to go about on this day asking for Yo-mnrhis from
others and eating them. Yo-marhi is also an essential
ceremonial item in Yihee, Burha iunko, and birthday ceremonies. Thus it has a great socio-religious value in the
life of the Newars.
The observance of K11iZu-go-ya Dasha~ili falls on the
ninth of the dark-half of Marga and is purely a Buddhist
function. Worships and fast on this day are designed to
help get one's desires fulfilled.
~7khucharlleis another important calender festival of
the Newars, which is observed on fourteenth of the darkhalf of Pnush (Dee.-Jan.). I t is the day when the Newars
pray for the peace and protection of the family. The common way to observe it is to bake sugar-canes and explode
'them bv striking against the ground. The sound produced
thus is believed to drive out the evil spirits. During the
same month, there are two more important religious days
i.e. on the eighth and the fifteenth. The first is the day
when the festival of Seto Machhendra begins in Kathmandu. This we have dealt with earlier. The full-moon
day of this month is especially sacred to the Buddhist Newars who pay the usual visit to the Swayambhu templc,
while the Hindu Newars go to worship at the temple of
Changu Narain.
The first important festival in the month of hlagha ( Jan.Feb.) is the Ghyn-C11aku-Snnhu which is known as Makar
Snnkrantd among the other Hindus. It falls on the first day
of the month according to the Vikram era. On this day
the Newars take bath early in the morning. Every Newar
.mother on this day anoints the hair of her children with
mustard oil. boiled with mid pulse. Thereafter, every
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member of the family is offered by the chief lady of the
household a piece of solidified ghee, jaggery and a sweetball of til. Following it is a family feast. This observance
is believed to bring in health and longevity. This festival
is observed also by the Gorkhas in a similar manner. Shri
Panchami is the next festival which falls on the fifth day
of the bright-half of the same month. It is observed in
honour of goddess Saraswati and shared equally by the
Newars and other Hindus. But as between the Hindu and
Buddhist Newars there is some difference in its observance.
The Buddhist section replaces the Hindu goddess Saraswati with Manjusri, a male god, as stated elsewhere, whom
they regard as the god of learning. This worship is believed to bestow knowledge and riches. Children are initiated
into schooling on this day which is common to all the inhabitants of the Valley.
Sltila Charhe is observed on the fourteenth of the darkhalf of Falgun (Feb.-Mar.) and is especially sacred to
Lord Pashupati. A great fair is held in honour of Pashupati, which attracts tens of thousands of pilgrims from India. On this day, Newar children go from door to door
asking for firewood and some cash. They keep awake at
the following night by making a campfire in every tole in
lronour of Siva. Besides, on this day a mixture of fried
pulses, Mecca, wheat and Soya-bean is eaten by every Newar. This is also the day when the h4anandhars worship
their oil-mills. There are no other important events during the dark-half of this month.
Holi is a very popular festival not only among the Newars but also among the inhabitants of the Valley. It is
obsemed for seven days especially by the Newars beginning with the eighth of the bright-half of Falgun. After
the burning of Chir in the early hours of the full-moon
day, this festival comes to an end. Although Holi is a very
popular festival, the burning of chir is comparatively rare.
Only one chir is erected near the Pashupati ghat. In one of
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the Nepalese folk songs Holi is referred to as the festival
of the King in the words : Raja-ko-Hori-Jai Jana 1kyo.
Therefore, it appears to be a culture-trait introduced from
outside.
The chief festivals held during the month of Cluzitra
are Chakan Deya, Du-Du-chya-chya, Pahan Charhe,
Ghore-Jatra, Chaubah Nha, Ram Naumi and Lhuti Punhi.
Du-Du-Chya-Chya is held in honour of Mahadeo on the
eighth of the month's dark-half. On this day a small idol
of Mahadeo is placed in a small chariot and drawn to
Kathmandu town in a procession amidst loud music. On
the way people keep on shouting, Du-Du-Chya-ChyaPapa-Gui. This means that Pishach Chat~rr-dashi (fourteenth of the dark-half of the month) is only eight days
ahead. The idol of Mahadeo is later taken back to the
temple of Pashupati. It is followed by the observance of
Pahan charhe or Pishach Chaturdashi. This day is especially dedicated to the worship of Mahadeo, Pithas and Devis. It is a day of domestic feast for the Newars, involving
the feasting of married daughters. In the same night LukuMahadeo as described earlier, is worshipped. In its worship a significant feature to note is that even the orthodox Buddhist Newars, such as the Vanras and the Udas,
worship Mahadeo in the form of Luku-Mahadeo. It is also
the day, as we have seen, when the Neta-Ajima Jatra takes
place. Side by side a joint festival is held in honour of
Kankeshwari and Bhadrakali. It is a day of merriment because on this day the evil spirits and ghosts are believed
to be driven off. Though on the same day another festival, Ghore Jaira (festival of horse), is also held, it does not
touch much upon the religious life of the Newars, this being a Parbatia tradition; This festival is celebrated by collecting all the state horses and ponies and holding a racepast in the presence of the king and the state officials.
. Newars who are employed in the civil service have to
participate on the occasion by being present. In addition
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the Pahan chare day is dedicated to the worship of the
various mother-goddesses in the Valley. The idols of gods
and goddesses are carried to the Tundi-Khel paradeground. At midnight, goddess Kankeshwari is made to circumambulate .goddess Bhadra Kali, as stated elsewhere.
Burning torches are exchanged on behalf of these two
deities. Moreover, this is also the day when animal sacrifice is offered to Kankeshwari and Bhadra Kali on behalf
of every Newar family.
The next event in the month is the celebration of Ram
Naumi or Rama's Ninth. The full-moon day is called LutiPunhi. They go to the hill of Nagarjun to worship a Buddhist deity. There, part of the ritual consists of threading
their way through a narrow cave. It is the current belief
that only the pious ones would be successful in the attempt. This is called Jari Lauqn).
The next important event is the worship of the Dewali
deity. It commences on the first of the bright-half of Vaishakh (April-May) and gets over on the Sithi Nakha day.
Dewali worship begins with a feast known as Chhoyala
BTtzt. It begins a day earlier in the house of the Thnkali
(the head of the patrilineal group). Only the heads of
families participate in this ceremonial feast. If any head
of a family is unable to attend the feast, he may be represented by another male member of his family, preferablv
his younger brother. The management of this feast is not
to be carried out by the Thakali of the Deroali Gutlzi, but
by the head of any Family, upon which the responsibility
has fallen by rotation. The feast comprises flattened rice,
buffalo meat, mutton and all kinds of pulses, ginger and
black soyabean. The feast owes its name to a special type
of buff alo-meat preparation known as C11hoyala. I t is
prepared by boiling meat first and then mixing it with salt,
pepper and spices.
The participants in Clzhoyala-Bltu take their seats
in the strict order of age seniority. The seat at the head

of the row is reserved for Dtigu Deya, the clan god which
is also offered a share of the feast. The next seat is ocmpied by the head of the clan, Thakali; and next to him
are his juniors. The first nine seats, including that of the
Digu Deya are ritually important. The order is: Digu
Deya, Thakali, Nokuli, Sokuli, Pekuli, Nya-Kuli, and so
on. The eight elders of the Guthi are known as chhutee,
as stated elsewhere. After them, sit the Thakali Naki and
Nokuli Naki. On the other end of the row a seat is reserved for the spirit of the house where the feast is being
held. Families under joint ownership of property, though
they may be living in separate households, are treated as
a single unit for the purpose of this ritual feast.
In the feast every participant is served food on a Salleaf dish. In the middle of the dish is placed flattened
rice (bajec) and over it, soyabean and ginger. Chhoyaln
meat is then served. These are the main items of the ceremonial feast, in addition to which other preparations mav
or may not be served.
Before eating, the ritual of Deo-Chaya, (offeling to the
deity) takes place. All participating members oRer a little
of the share of their food to Dig11 Deya. 1,iqoor ar.d
tlzo(n) ( rice beer ) are profusely consumed. After
Chhoyaln-Bhzl, everyone is prohibited from eating boilerlrice till the day of Sl*mddha-Khunu (Shraddha day). The
following rituals are observed subsequentlv in connection
with the Dewali worship :
i ) Digu-Kheya-Puja Wane-gu
ii) KO-la-ga
iii) Sulhana
iv ) Shraddha-Khi~nu
v ) Deya-Tiuke-gu- bhari-Wai-gu.
The ceremony of Digu-Kh eya-Puja-Wane-gu consists
of going to the open field for worship and feasting where
the Dewali deity has its shrine in an aboriginal condition.
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It takes place in the day following the Chlropla-Bhcc
feast. Early morning the members of the families undergo
the ritual of purification, Nisi-yae-gu, which alsc includes
nla-taye-gu to be undergone by the womenfolk. On behalf
of each of the families the worshipping material is sent to
the house of the Thakali in a copper-pot called KaZu(n).
These copper pots are then put in a big brass or copper vessel to be carried to the Digu-Kheya. Among some
sections of Newars, there is a tradition that each family
should have its own arrangement to bring the Kaia(n) to
the Digu-Kheya.
The members of all the participating families, including small children, assemble in the house of the Thakali.
The Digu Deya is then placed in an earthen vessel and
worshipped by the Thakali. The Thakali then picks up
one of the deities, the chief one (for there may he a number of deities). He then asks the other male members to
pick up one each. All the deities are thereafter placed hi
a brass vessel and bathed. The deities and their ornaments
are placed together in a basket and transferred to a
Khat. In the Khat each deity is given an appropriate place.
The priest is all the time in attendance.
After such preliminaries the procession starts. The positions of the members in the procession always follow a set
pattern. At the head of the procession are the Kusle musicians, then comes a person dragging a goat for sacrifice.
The Thakali, holding an earthern fire-pot, follows. Then
come the men who carry the Digu Deya. It is said that
women generally do not join in the procession, but
reach the place of worship earlier. But it is also stated
that there is no rule forbidding women from joining in the
procession, except in the case of those who ore under
menstruation.
At the Digu-Kheya, the Loo(n) Digu representing the
bewali deity s t the site, is washed. Over it a little rice is
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placed and subsequently a dried fish called Java cltatu-PiNya." and some flowers. This fish is the most essential
item in the Dewali worship. Each of the brass deities,
Lo(n) Digu is mounted on the respective stone deities,
Loon(n) Digu, the fish providing the asana or seat. , The
worship is done by the Thakali under the guidance of tlre
priest. In the case of the poor classes or low caste
Newars, the participation of a priest may not be essential
and the Thakali himself becomes the leader-cum-priest.
The worship of Dekvali is preceded by worship of the
Sun, Guheshwari, Jogini, Bhairava and Ganesh. Ganesh,
Bhairiva and Jogini are as usual represented, respectively,
by the Suktinda (ceremonial lamp), Anti ( a pot containing rice beer) and Khage Kuri ( a pot containing liquor).
Besides, the ten Digpalas (divine sentinels) are also worshipped. After such preliminaries, the worship of the Dewali starts.
In front of each of the Dewali deities, a Chczifya-like
object made out of pounded flattened rice is placed in a
row. This object is known as goia in Newari. Thc
gojas are offered a garland of hand-made thread and a
burning incense stick is planted at the top of each of
them. Flowers, fruits and duck's eggs are offered to them.
Following it is the offering of worshipping materials
brought on behalf of each of the families. The next step
in the ceremony is to show the Jwala Nabaeka to the
Digu deities. This is done by the Thakali. Over the
Jwala Nahaeka a little of cow's milk is drippcd from a
conch-shell; some flowers are also showered over it as
a token of worship. Cow's milk is sprinkled over the
Dewali deities and the participating members also. Following it is Swa(n)-Chhayegu (offering of flowcis). This
is divided into two stages-first, only the Thakali offers
flowers, and then the other members. The p:~rty is
*

This fish should always have its tail bent to the right.
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formed into two separate rows-males
and females, eacll
taking his or her place according to age seniori:;)l.
If the Thakali is unable to participate in the worship,
the Nokuli takes his place. In silch cases, the details are
somewhat different. He cannot offer flowers directly
as the Thakali does. He has to offer the flowers with a
bamboo staff which is held jointly by the priest and the
Nokuli.
Flowers are placed on the bamboo pole and offered
to the Dewali with the uttering of incantations by the
priest. This is required only in respect of the Digu deitv.
Other deities can be offered flowers by the Nokuli without the priest or the pole.
The most important part of the worship is the sacrifice of a goat to Digu. In Newari it is known as Digtr
Syaye-gu. The goat is first worshipped. Water is sprinkled over its body, and the moment it shakes its body to get
rid of the drops of water from its fur, it is caught h ~ l dof
and not allowed to shake itself for the second time. The
goat is lifted and its belly is pressed again~t the lekt
thigh of a person who kneels down on his left leg. The
four limbs of the animal are pulled behind the back cf
the person and held together by another man. The killer
holds the knife in his right hand and with his left hand
he twists the neck of the goat, so as to expose its front
part to the Digu deities. Then he thrusts the knife and
slowly draws it across the neck of the gost till half-wav,
when he stops and allows the stream of blood to gush fort11
over the deities. Afterwards the neck is completely severed
and placed on the ground with its snout facing the
deities. A little rice along with a burning wick is placed
on it. The belly of the goat is ripped open just below its
hind legs. Its intestines are pulled out, cut off, inflated and
put around the deities to serve as a garland.
Among the many sections of the Newars, the Kul
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deity, which is also worshipped along with Digu or Dcwali deities, is believed not to accept animal sacrifice.
Many Newars have Buddha, Shiva, Machhendra or Narain
as their Kul deity. In such cases, the vegetarian deities
are kept apart in a basket a little away from the
Digu deities. They are ofiered milk while Digu deities
are offered the goat.
Just after the sacrifice of the goat, the Bhau-MachaDlr-kaye-gu ritual follows. This means introducing the
daughters-in-law of the family to the Digu deities. All
daughters-in-law who were married after the preceding
Dewali worship have to be admitted into the clan group
on this day. Unless this is done, none of then1 would become
a full member of her husband's family. The daughtersin-law would be waiting outside, till the goat sacrifice is
over. Then they are conducted to the place of worship
with the rituals of Do-C7171yn-gu and Lusa-Kusa and are
instructed by the priest to offer to the Dewali a handful
of rice, one pice and a betel-nut.
After the introduction of the daughters-in-law or
Bhnu-Maclza, the joint offering of rice to Digu deities is
performed. The daughters-in-law, thus admitte::, have
then to present the Nisala to the deities as well as to the
chief elders of the group. Nisaln is a big earthen pot
containing Bajee ( flattened rice ) , sweetmeat :uld two
betel-nuts. The vessel is first offered to the deities, then
to the priest, to the Thakali, and finally to the other elders
of the group, the Thakali Naki and Nokuli Naki. When
the presentation of Nisala is over, the priest draws a
teekn mark on the forehead of each of the newly-admitted
daughters-in-law. This is the only time when a man
other than the husband draws a teeka on a Newar woman.
The next stage of the ceremony is Samya, a ceremonial breakfast. Subsequently the main ceremonial feast
takes place. The menu is the same as in all the other
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ceremonial feasts. Even a new-born babe has to be given
a full and equal share. Such shares are taken home by
the guests. The ceremonial feast is followed by the SikaBlzu ritual. The cult of Sika-Blzu is a unique feature
among the Newars. It consists of the distribution of the
various parts of the head of the sacrificed goat among the
eight senior members of the group.
The head is first
cooked and its various parts are distributed in the following order:
Snout
Priest
Right eye
Thakali Nokuli
Left eye
Sokuli
Right ear
Pekuli
Left ear
Nyakuli Right side of
the lower jaw
Khakuli

-

Left side of
the lower jaw

Nliekuli Tongue
They eat their respective shares on the spot, with
profuse consumption of liquor and t h o ( n ) . This ritualeating is tabooed from being seen by others.
After sunset, the party returns home with the Dewali deity in a procession, headed by torch-bearers.
At intervals, the party stops to rest and at each halt the
deities are worshipped. This is known as Leesa-Tayegu,
during which the dried fish, mentioned earlier, is distributed. It has to be swallowed, not chewed. The party
stops at the Piklza-Lukhee, located in front of tlie house
of the Thakali. With the performance of Du-clzhaye-gtc
and Lasa-Kusa rituals, the deities are conducted into the
house.
On the same night, Mu-Digu-Puja is performed, f01-
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lowed by a ceremonial repast known as Kalah-Wayegu, a
ritual performed to ward off the influence of the evil
spirits. This ritual is performed during all ceremonial
feasts, be it Samaya or Bhoj.
Next day the worship called KO-la-ga is observed.
On this occasion, the Anti, the Khyai-Kuri and the Ghaucha are also worshipped. A ceremonial feast is held and
those who do not partake of it may carry horne their
shares. The following day another feast is held for which
chewra (flattened rice) and leaf dishes have to be
brought by each member from his or her own home.
Dewali worship comes to an end with the performance of Sraddha. Usually held on the fourth day,
it is performed in memory of those who had fouilded the
Dewali Guthi. The Dewali is regarded as witness to
the Sraddha, which takes place invariably in the house
of the Thakali. Pindas of barley flour are offerell to the
souls of the founder-members and they are tl~rowninto
the river Vishnlunati (in the case of residents of Kathmandil
town), along with the sand used in the Sraddha. One
man carries the pindas, while another carries a share of
food, which, if possible, sl~ouldbe offered to a cow. Otherwise, the food is also thrown into the river along with the
pindas .
While the person carrying the pindas is on his way
to the holy river, a Kusle is offered cooked rice and a
share of the feast. The number of shares receii~edby the
Kusle depends upoil the number of souls to be propitiated.
These rites are known as Ja-Bwo (offering of cooked rice)
and Kaula-Bwo (offering of the feast). Only after the rites
of Ja-Bwo and Kaula-Bwo have been performed would
they eat satmya. Finally a feast is held in \vhicL oirlj. At?
heads of the member-families participate.
Next dav, all the heads of the families assemble at
the residence of the Thakali. The expenditure involved
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is calculated. The amount spent in excess of the income
of the Dewali Guthi is shared equally by all the heads
of the member-families. If the expenditure is less than
the income, the surplus is carried fonlvard to the next
year's account. On this occasion, too, a feast is arranged.
By the Sikhi-Nakha day (the sixth of the bright-half
of Jaistha), all Newars should have completed the Dewali worship.
The period of Dewali coincides with the festivals
such as Bunga-ya, Alachhetuira Iatra, Buddha Jayanti
which have been described earlier. An importar-lt observance intervening this period is the Matati-chare, (Mother's Day), observed on the fourteenth of the dark-half
of Vaishakh. On this day, the Newars observe the ritual
of "seeing the face" of their mothers. The sons feast their
mothers. Those who have lost their mothers go to the
tank of Matatirtha to perform Sraddha.
The Sikhi Nakha day has its own importance. It is
observed in honour of Kumar (brother of Ganesh) and,
therefore, also called Kumar's Sixth. Further it is regarded as the day of Rama's victory over Ravnna. On
this day, especially the peasant Newars make all emblem
of Kumar on the ground in front of the entrance of the
house and worship it with black, green and m s u r pulse,
mecca-beads and several kinds of Newar sweets. This
worship is believed to bring protection from distress
during the year. This day is, however, m r e popularly
connected with cleaning of wells, after which it derives
its name.
During the bright-half of Vaishakh, the most important celebration is the Buddha Jayanti on the full-moon
day when the idol of Buddha is taken out in a procession.
In it only the Buddha-margi Newars participate and it is
a special feature of Kathmandu town.
In laisthn, during its bright-half, a few festivals such

as Dashehra (on the tenth), Jya-Punhi and Parwzcti-Srdn
(on the full moon day) are quite signifi~a~~t.
This
Dmhehra should not be confused with the p o p ~ l a rfestival following Naoaratra. Its observance is marked by the
eating of green vegetables of the year, besides iuvolving
worship of Ganesh and the Pithas. Jya-Punhi is observed
on the full moon day, its main feature being the eating
of Chhusya-Musya. Mzcsya means black-soyabearr which
is widely cultivated in the Valley. Chhusya-Xlusya includes several kinds of fried seeds mixed with mustard oil
and chilly-powder. On this occasion, married daughters
are especially invited to participate in the feast.
Coming to the month of Asadh ( June-July ), h e r e
are a number of sectional festivals held in h o n ~ u rof the
various gods and goddesses in the Valley. One among
them is the Triszcl Jatra at Deo Patan on the eighth of the
dark-half of the month. The Newars call it 34acha-ya
which derives its name from an event connected with
this festival. It is said that in the former days a child
used to be balanced on a long tristrl ( trident ).
This practice has now been discontinued.
On the twelth of the bright-half of the month, the
planting of Tulsi is the chief religious activity of the
Hindu Newars. The Buddhist Newars do not bbserve it.
The month's events are rounded off by observing the
Teacher's Day on the full-moon day. This is n-,.)re popularly known as Gu-Punhi.
Srauan (July-Aug.) is of special significance both for
the Hindu and Buddhist Newars. In Newari it is called
Gula. The month is devoted by the Buddhist Newars to
fasting and visiting the temple of Swayambhu Nath,
while the Hindu Newars dedicate it to the worship of
Pashupati. During this month, the Buddhists go every
morning to the various Buddhist and Hindu shrines, such
as of Ganesh, Bhairava and Kumari, accompanied by

their respective caste-music. The Vanras, Ucias and
Manandhars are especially noted for their devoutness
during this month. During the bright-half of the month,
the Buddhist Newars make clay cubes and immerse them
in the waters of the Vishnumati. This rite is called Lakhn
Cl~aityaHawan. The making of cubes starts on the first
day of the month. Every day each of the households
which are members of the Gula Dlzarnuz Guthi have to
send one representative to the place where the ritual of
making the cubes (chaitya) is performed. The house
where this ritual is to take place is determined by rotation conforming to the age-seniority of the heads of the
families. All the participating 'families should bc of thc
same lineage group. Daily, the chaityas are made on behalf of each family and simultaneously a pilgrimage is made
to the shrine of Swayambhu. By the time the month of Gala
comes to an end, the number of clay cluzityas is supposed
to be a lakh and a quarter. A day before they are disposed,
they are worshipped and deep-don ( lighted wick ) offered
on behalf of the families. On the final day, the hauxria
ceremony takes place in which a Gubhaju priest officiates.
Besides the chaityas, several other deities are also worshipped. Two dishes with curd are placed to represent
the sun and the moon, while a kalash (jug) containing Panchamrit represents mangal, auspiciousness. An earthen
pot is placed to represent Nag-Sadhanu (Control of the
snake gods) as well. Ganesh, Bhairava, Guheshwari and
Kumari are, as usual, represented and worshipped.
The worship is initiated by the head of the family
on which the turn for the year has fallen. After puja, all
the female members assemble to form a procession, each
with a basket containing a few C7uzityas. The women
arTange themselves in the order of their social status, the
Thakali Naki being at the head and the youngest woman
taking her place at last. The procession proceeds to-

wards the river accompanied by caste-music. It has to
pass through the route fixed ior the funeral procession.
On reaching the river, the clay cubes, all in one heap, are
immersed in the waters. They are worshipped by circumambulating them. This ceremony is a counterpart
of the Hindu ritual of the Koti-Alzuti. . The important
point to note about this ritual is that, although it is purelv
a Budd!l;st worship, the worship of Hindu deities with
the use of liquor and buifalo-meat has become an integral
part of it. The Hindu Newars may refrain from eating
non-vegetarian food during the Gula ( Sravan ) month,
which, besides being a period of sacredness is crowded
with important festivals like Gathe Mangal, Vanra Jatra,
Nag Panchami, Gu-Puni ( ~ g k h iPurnima ) and Byancha
Janake (frog worship). Of these, we take u p here for
review only the fourth and fifth, which have not been
described so far. In common with the other Hindus,
~
in
pictures of Nagas are pasted at the top of t ! door
every house on the Nag Panchami day. Especinlly the
Jyapoo Newars appear to be more sentimentally attached
to this festival. Nag-Panchami is believed to mark the end
of the rainy season also.
Rakhi Poornima (the full-moon day of Srauan)
marks the completion of rice-planting. It is a day of
great festivity which is notable for the eating of nine
kinds of seeds. The festival is observed with a ceremonial bath early morning and by getting the Bralrmin priest
to tie a yellow thread round one's right wrist, a feature
common both to Newars and Gorkhas. There is, however,
a slight difference between these two communities with
regard to the thread (rakhi) that is used. The Gorkha
Brahmins use only the yellow thread, whereas the Deo
Bhaju Brahmins tie to the yellow thread several titiy
packets containing incense, neein-leaf, gorochnn, vermilion, Dubu-grass, mustard seeds, curd and rice.
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It may be remarked that the cardinal attribute of
Rakhi Poornima in India is the tying of rakhi by a sister
on her brother's wrist. This is, however, not so in Nepal,
where the Kiia-Pooia (brother worship) in ffirtrk is the
only occasion for the manifestation of reverence to brcther. Frog-worship, as described earlier, and the
eating of nine kinds of seeds mark the full moon day ot
Sravan.
While to the higher caste Newars Rakhi Poornima
is the occasion to celebrate the departure of Krishna to
the world below the earth, Patul Puri, to serve demon
Bali, the lower caste Newars look upon it as the day of
the triumph of virtue over evil; for it is believed that on
this day another demon dies, the first one having already
died on the Gathe-Mangal day.
The month of Bhad7a (Aug-Sept) is replete with
festivals and most of them are accompanied by observances in memory of dead relatives. We have aleady
described the festivals of Gai Jatra, Krishna Jatra, Vanra
Jatra and Linga Jatra. We need deal here only with
four other festivals, namely Mata-Ya, Krishna's Eighth,
the sacred bathing at Gokarna and Chatha or Ganesh
Chaturthi or Ganesa's Fourth.
hlata-ya or the festival of lamps is especial to Patan.
It takes place on the day after Gai-Jatra ( the festival
of cow), that is, on the second of the dark-half of Bhadra.
Hundreds of Newars go round the city in a prcjcession
visiting the c h i t y a s of the city and worshipping them.
This festival derives its name from the practice of carrying a lamp by each of the participants. Of the people
who mostly take part in it are the orthodox Buddhists
such as the Vanras and Jyapoos of Patan.
Men participating in Mata-ya form several groups
wearing different dresses and with g l n ~ s g r ~ ctied
* to their
-

--

--

* An

anklet with numerous tiny bell-like pendants around it,
intended to produce jingles, with the movement of legs.
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anklesm Some of them disguise themselves as arlilnals and
jokers and create very comic scenes. Each of these maskwearers is supposed to represent a demon who is said to
have tried to disturb Gautama Buddha in his meditation.
The men who dance often roll on the ground, which
obviously results in bruises and bleeding of the knees
and hands. The majority of participants, however, comprise women, each holding a burning lamp.
Mata-ya, like Mata- Biyu-Wanegu of Kathmandu,
is an occasion dedicated to the memory of the dead and
the female participants would be mostly from families in
which a death may have occurred during the year. The
difference between the Patan festival and its cou~terpart
in Kathmandu is that in the former festival women carry
lamps in their hands, as against the practice in Kathmandu
of placing earthen lamps on the road.
With regard to the origin of Mata-ya festival, two
different beliefs exist among the Newars. Firstly, it is
regarded as a ritual to bestow peace upon the souls 01
the dead.
This belief is strongly held by the Jyapoos.
The second explanation is from the high caste Buddhists.
According to them, it marks the atonement observed hy
the demons. The demons and evil spirits, having failed
in their attempts to break the vow of Gautama Buddha,
atone on this day for their sins. This explanation is, however, not so popular among the illiterate masses who hold
the first belief.
Mata-va has social significance, besides religious.
I t provides an occasion for making public c o v ~ w n t son
society and the individual.
Some of the mask-wearer5
are especially cast for such roles. Any political or
social event of the year which had met with the community's disapproval figure in this festival for critici~m. In
Kathmandu such criticisms are inade during Indra-Jatra.
This festival also serves as a means for publicity, since it

is a good occasion for mass-communication. It was the
only occasion in the past for public comments to be made
known when modem means of mass-communic~tion,like
the press and the radio did not exist in the Valley.
Krishna's Eighth is a favourite observance of the Newars. On this day, the Sivamargi Newars observe fast.
The Krishna hgandir in Patan becomes the centre of attraction for the Hindus, where a fair is held. The popular
way of Newar celebration of this day has, however, its
own configuration. I t is in the form of Krishnz Jatra and
the display of Krishna's pictures in the streets. Every
street is decorated with numerous pictures of Hindu god.;
and goddesses, especially those connected wvit!l Krishna's
life. The Jyapoos celebrate it with marked gslety. The
day is also marked by a procession round the city. In
the procession Krishna, Balaram, Radha, gopis and gopinis are impersonated and they form the chiei objects of
attraction. On the next day a similar Jatra is held
in Panga village in which the entire commu1:ity participates.
The custom of sacred bathing at Gokarna on the last
day of the dark-half of Bhadra is common among all
the inhabitants of the Valley. Among the Kewars this
day is more popular as the day dedicated to one's own
father, in whose honour a feast is held. Those who have
lost their fathers go to have a dip in the river and offer
pindas to the manes at Gokarna. The Hindu and Buddhist Newars and the non-Newar Hindus as well participate in it. The site of Gokarna derives its sacredness
because of Gokarneshwar Mahadeo who presides over the
bank of the Bagmati at a point where the sacred river
takes a slightly northerly bend.
During the bright-half of Bhadra, Ganesll's Fourth
Alis the first important sacred day for the Newars.
though the day is dedicated to Ganesh, its observance is
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more popularly connected with quite a differelit feature.
This day is known as Chatha among the Netvars. In the
morning Ganesh is worshipped with the offering of mli
( ball-like sweetmeat ) and radishes. Soon after sunset,
the Newars worship the moon tvithout looking at it and
later hide themselves in a room. None of them would bc
seen moving out, though the non-Newars do not mind
going about their usual business. But the Newars are so
tradition-bound that even the windows would be tightly
closed, and if there are any cracks in the windows or
doors, they would be tightly stuffed with cotton-pads.
This is based on the belief that seeing the mcon would
result in bad luck, especially being accused of as a thief.
The worship of Basundhara-Devi is a Buddhist ritual
and a popular festival. It takes place on the last day
of Kumari Jatra (on the third of the dark-half of Ashwin,
Sept-Oct.). In 1957, the day fell on November 12. I n
this worship a Vanra priest is employed and all families
which belong to the same Dewali Guthi sit together to
worship the goddess. All of them have to wear yellow
clothes and take their seats in the order of their age.
seniority. The worship is somewhat analogous to UpakucHatvane-gu. After the yuja, a grand feast is held. This
worship is designed to bring in prosperity and wealth and
therefore it concerns with the material welfare of the
patrilineal group among the Buddhist Newars.
The month of Ashwin starts with the observnnce of
Pitri-Paksha, a fifteen-day period sacred to the manes.
During this period, the Hindu and Buddhist Newars
offer Sraddha to their kin. The day on which the father
died is selected. Pindas are offered to the manes
and a feast is held afterwards. The offering of ~ i n d a sis
not restricted to one's own relatives: it is typical of the
Newars to make use of the occasion for the offering of
oblations to the King, 2nd to the distinguished persons of
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the locality, who might have died in the recent past. Oblations are also offered to the souls of the dead servants
and domestic pets. As stated elsewhere, the pindas are
made of barley-flour; not rice. The relatives whose souls
have to be offered pindas come within seven generations
both on the mother's and the father's sides. Thc rite is
officiated in by a priest. Thus we find that the offering of oblation on this occasion is designed for the unity
of kin, locality and the country.
The next important event is on the fourteenth of the
dark-half of Aswin. It is marked by the worship of Bhairava and Pithas. This day is especially sacred to the
Newars who have their Agnma deities. It is also the day
when esoteric rituals are briskly observed and worship is
offered at the Smashanus. But these rituals are mostly
confined to the Bajracharyas ( Buddhist priests ) , the
Achaju and Joshi sub-castes, they being connected with the
tantric practices leading to the worship of Shrrktis and
Shah.
In the lunar half of Ashwin there is a series of festivals.
Of these one is Navaratra. It is a great occasion for the
Newars as well as non-Newars. Faith in Buddhism does
not come in the way of its celebration by tile Buddhamargi
Newars. Taken as a whole, Navaratra, along with Dasai (n)
(commonly called Dashehra in India), is regarded as the
national festival, just as Indra Jatra and hlachhendra Jaha
are regarded as national festivals by the Newan. Though
this celebration among the Newars and the non-Newars
is not different with regard to its general pattern, there
are two different configurations of celebrations as between these two communities.
The general pattern of celebration is represented liy
the Gorkhas. On the first day. in every Nepalese house,
the ceremony of Ghata Sthopnu is performed. It is
tirely a domestic observance confined to one's Dwn house-
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1.old. On the Ghata Sthapna day, an idol of Rhagwati is
installed for a nine-day worship. A dark room is assigned to the idol; it is known as Dasai(n)-glzur. An earthen
pitcher painted in white and yellow stripes iepresent,,
the KaZash. Over the Kalash, a handful of rice is kept in
a dish and over it, is mounted the icon of Bhagwati. In
a corner of the room, a mixture of barley and mai7e seeds
is sown with a view to having yellow seedlings by the
tenth day. The desired colour of the sprouts is caused
by covering the seeds with a vessel. The deity,
mounted on the kalash, is worshipped for all the nine
days with the offerings of ducks, boiled eggs, and a mixture of flattened rice and parched rice, called Samai-Baiee.
All the arms and weapons of the household are al;o w3rshipped during Navaratra. Animal sacrifice is made
daily. Goats and buffaloes for sacrifice are largely inlported from the Tarai. The eighth and the ninth nights
are special occasions for a greater number of sscrifices.
Every day when a goat is sacrificed it has to he preceded
by the sacrifice of a Kusltmand (white pumpkin). The
cutting of a white pumpkin is held by the Nepalese as of the
same significance as the sacrifice of an animal.
Ashtami, the eighth day, is a great occasior,, for, this
is when the Phoolpnti procession is taken out. Every one
looks his best and joins in the procession to receive
Phoolpati which starts from an appointed place. A brahmin, donned in yellow garment and with Phoolpati
on his shoulders, awaits for being received by the procession. Phoolpati consists of a plantain tree and a sugarcane tied together. From the top of it dangles a
basket wrapped in yellow cloth. The basket contains a
pair of bel-fruits, some pieces of sugarcane, .!lowers, a
conch and a damru. The procession, amidst music, goes
to receive phoolpati. W,hen rphoolpati arrives home, it
is kept by the side of the Dashehra deity. The same
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night, a goat or a buffalo is sacrificed.
This night ic
known as Kalrati, the night of sacrifice. Again on the
ninth day, popularly called Naumi or Navaratri, animal
sacrifice is offered to Bhagawati.
While the description just given conforms to the general pattern of the Navaratra celebration of the Corkhas,
there is a little variation in its royal celebration, which
involves the worship of the kul-deity of the present ruler
of Nepal who is a Gorkha. The notable feature of it is
that phoolpati is brought every year on the seventh day
of Navuratra from the town of Gorkha, his original holm.
When phoolpati is brought to the Valley, its procession
starts from Rani Pokhari, Queen's tank, on the eighth
day. This is a state event and all Government officials,
even if they are Newars, have to be present in t3e procession. While the bringing of Phoolpati from outside
the Valley shows the greater cultural attachment of the
present ruling family with the town of Gorkha, the participation by the Newars in it indicates their c~:l:~iral link
in a non-Newar event.
In addition, the Gorkha part of the animal rncrifice
representing the state is done on a huge scale in the historic quadrangle of Kot on the ninth morning. All the
regiment flags and arms are put u p for display a t Kot.
A large number of goats and buffaloes are sacrificed to
the. flags. Formerly, every senior State-official had to
donate a b d a l o and every junior emplo~veea goat for
saclifie at Kot. Now this has been made incumbent
only on the senior officials.
The tenth day is known as Dasai(n)-teekcl, the day
for putting the teeka mark. By then the barley and maize
seeds will have sprouted into yellow plants which are
pulled out and used as the main iten1 in the teekaritual. People go to the houses of their relatives to have
teeka put on their foreheads. Among the Gorkhas, cus-
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tom warrants that every one who is junior in age, should
go uninvited to have teeka from the hands of his seniors.
A person failing to do so is regarded as having cut off
his social relations.
The teeka ceremony corlsists in
getting smeared on one's forehead a mixture of vermilion,
rice and curd, and receiving a bunch of the yellow plants.
A feast follows; and the festival of Dashehra comes to
an- end. Later, in the afternoon, Phoolpati and Ghata
Sthapna are immersed into the sacred river. For this purpose, again a procession is formed which proceeds with
Phoolpati towards the bank of the river. So far as
the royal Phoolpati is concerned, it terminates at the Rani
Pokhari. The royal Kalash is taken back to Gorkha the
same night.
The Navaratra and Dashehra celebrations by the Newars do not differ in their general pattern f r ~ mthat of
the Gorkhas. But there are marked differences In the
details of rituals involved. The Phoolpati-procession does
not exist in the Newar celebration. Besides, their Dashehera celebration as a community event is wovcn round
goddess Talleju. On the eighth and the ninth day goddess
Talleju receives a lot of buffalo sacrifices. Thc Newars
have to ritually participate in the propitiation of Talleju.
Such privileges, are not available to the non-Newars.
The Newar domestic celebrations of Navaratra and
Dashehra are restricted to one's own consanguineal relatives. The main worship during Navaratra is performed
in the house of the eldest male member of the patrilineal
group. But each individual family has also his own
arrangement for worship. The puja starts as usual with the
ceremony of Ghata-Sthapna which they call Nata Same.
This is followed by the worship of the Kol-deity in which
a11 the members of the family participate. The worship
continues till the Dashehra day. The objects of worship
include, in addition to the Dashehra deity, the Sukunda,
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Anti, Ghaucha, Pathi (corn-measuring pot), Khukri, and
Khadga (cutlass). Professional tools and implements arc
also included. Each of these objects of worship is mounted on a heap of rice. In front of each of the deities are
placed small cones, made out of a paste of flattened rice,
which is typical of the Newars. The worship is performed
by the head of the family, without the assistance of a
priest, and admission to the place of worship is granted
to the members of the family only.
On the eighth, ninth and tenth day, the worship is on
a much larger scale with the sacrifice of goats and ducks.
The Eighth is especially noted for a ritual feast known
as Kuchhi Bl~uzriie besides a worship involving animal
sacrifice. The feast consists of a measure of Baiee, in addition to the usual feast items. This is also the day when
the Sika Bhu ritual takes place. But it is confined to
one's own family. If any consanguine fails to attend
this feast all the social and ceremonial obligations
of the family in respect of that person are regarded
to have ceased to exist.
The ninth is characterised by another domestic feast
called Syako-Tyako when the Sika-Bhu ritual takes place
again. In both the feasts, that is, on the eighth and
ninth day, married daughters are the most important invitees. But they are not given admission to the Dashehra
room, since they do not belong to their parents' Dewali
group*
On the tenth day, the main ritual conqists, as among
the Gorkhas, of applying teeka. In the morning the final
worship takes place. The details of the puja and of thc
teeka ceremony in each individual household are exactly as
stated in the following lines. The head of each of the
patrilineal collateral families, having finished Dashehra
worship and teeka ceremony in their households, assemble
at the house of the Thakali to participate in the main

I

worship. The Thakali in whose house the Puja is being
conducted heads the function. All the members worship
jointly by offering rice and flowers to the deities. This
ceremony is known as Swan-Chhwaye-gu. Then the next
senior male among the participants collects the flowers
that are already offered and the yellow seedlings in a
brass vessel. This is called Swan-Kawu-Kayegu. Next, the
Thakali picks up one object of worship at a time and
hands jt over to the male members in their order of
seniority. Each of them bows down before the Thakali to
show respect. These objects of worship and feast materials are taken to the top-floor where the feast is to take
place.
Before the feast, the teeka ceremony takes place. Tbe
red and white cloth pieces, after having been offered to
the Dashehra deity, are cut longitudinally and given to
every member to tie round the neck. The Thakali subsequently draws a teeka mark, made of a mixture of rice,
curd and vermilion, on the forehead of the members.
After this he presents to each of them a bunch of the
yellow barley seedlings. They bow down before him respectfully.
An additional feature of the celebration of DasheJzera
among the Newars is the display of khadga. Every male
member of the family holds a Khadga (cutlass)
and comes out of the room brandishing it as if he were
under a trance. They are believed to be possessed for the
moment by the spirit of Kali or Bhadrakali. They move
about in the house and retire again into the worship-room.
Apart from these marked variations, the mode of animal sacrifice, too, is somewhat different at the Talleju
temple from that adnpted at the Kot court-yard. In the
Newar mode of sacrifice the head of the animal is not
severed at one stroke. The animal's limbs are tied and a
wound is inflicted on its neck so as to allow a stream of

blood to gush forth. Only then is the animal's head severed. On the tenth day a fair takes place in the morning at
the main temple of Talleju. Thousands of devotees, mostly Newars, come there to worship the goddess. There they
first worsbp the trident of Talleju and circumambulate
the temple three times before they go near the deity.
Dashehra day is further marked by a number of K h d ga Jatras when impersonators of Bhadra Kali, Bhairava,
Kumari, Ganesh, Barahi and others go about in a procession with cutlasses in their hands. This is called Pa-ya.
These processions are too many and mostly participated in
by the Gathoo and Jyapoo castes.
Soon after the end of Dashehra, two important
festivals follow in Kathmandu on the twelfth of the same
month. These are Ganesh Jabs and Annapurna Jatra.
The last mentioned festival is connected with the agricultural life of the people. The deity, whose temple stands
at Bhotaihity tole in Kathmandu town, as stated elsewhere,
is represented not by an idol of the goddess but by the
paddy-measuring pot, Path$. The fag-end of Ashwin
brings to the Newars the first harvest of paddy and, therefore, the festival of Annapurna has obviously its great
significance. In other places where there is no temple of
Annapurna, the storing of harvest is celebrated by propitiating Ganesh of the locality. I t is also the occasion
for eating yo-marhi cakes, after offering it to Bunga deya.
We now note here the festival of Bhoota-Mali-BoyeKe-gu, the flying of kite. It starts with the beginning of
Ashwin and lasts for the whole month. It is equally popular among the Gorkhas. It has been stated that Kiteflying is one of the aids to the "fathers" to depart to their
abode and be with the sun in its northern course.l The
Newars have their own interpretation regarding this.
According to them, it signdies an effort on the part of
hlanjusri's teacher to establish contact with some person
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by name Bharabharaju, who was then observing his penance in the Himalayas. Bharabharaju then flew to China
like a kite. Kite-flying, in addiSion, is believed to bring
in prosperity to the family.
During Kartik, Akash-Deep is one of the popular
festivals in the Valley among the Hindus. It commences
on the full-moon day and lasts upto the fifteenth of the
dark-half of Margsir. It is known as Ah-Mata among the
Newars. Ghurye, who refers to it as a feature of the IndoAryan culture, says that its origlinal purpose was to enable
the 'fathers', who had returned from their earthly homes,
to reach their l~eavenly abode,2 although its scriptural
meaning was to please Lord Vishnu.3 So far as the Newars
are concerned this festival of rqising high the sky-lamp
is a feature of the Shrestha and Chhatharia castes only.
The majority of them, especially the Jyapoos, do not observe this festival. The Manandhar caste has, however,
adopted it recently under the influence of Q4nduism. In
the town of Kathmandu the sky-lamps are put in two
ways. It is either erected on the ground close to the
front wall of the house, the iamp just reaching the window; or on the terrace. In contrast with the Newars, the
Gorkhas put up such sky lamps near the tulsi plant. It
is an additional feature with them to put up a patal-lamp
side by side. This patal-lamp represents the lamp in the
world below the earth. It is done by placing an earthen
lamp in a small ditch just at the base of the pole of the
sky-lamp.
Along with the festival of Ah-mata, there is another
festival which appears to be the counterpart of the skylamp, and finds its popularity among the Jyapoos. It is
known as Yo(n )-Si-mata. A big wooden pZar is erected
during the lunar half of Kartik. Every night a lamp is
lighted on its top. I t is generally put up at the crossroads, but preferably in front of a temple. The common
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belief centred round this observance is that it enables the
soul of the dead to go to heaven just as king Harischnndra
was enabled by Indra to go to heaven. Yo(n)-Si-Matu is,
however, on the wane. The month of Kartik is equall)
sacred to the Buddhists. Pieces of red-cloth, known as
iltalar, is put up over the cliaityas during this month.
The last four days of the dark-half of Kartik are also
important. The first day is marked by the festival of KkiPuja or elephant worship. It is also the day when Ganesh
is worshipped. The specific use of the term Kisi (elephant) is perhaps suggestive of the olden days when
Ganesh had not shed Its more primitivk form. Elephant
is, however, rare in the Valley. It is, therefore, substituted
by the worship of Ganesh.
The thirteenth of the dark-half of Kartik is dedicated
to the worship of the crow. It is not a feature exclusive
to the Newars. All the Nepalese worship the crow on
this day. The fourteenth of the month is dedicated to
the worship of dogs as described elsewhere. The last day
of the dark-half of the month is the last day of the Newar
year. It is also the day marked by the worship of the
cow in the morning and goddess Laximi at night. It is a
feature common to all the inhabitants of the Valley. It is
more popularly known in India as Diwali. In every household goddess Laximi is worshipped. An additional feature
of this celebration is the placing of lamps on buildings
for illumination.
Thus the round of the year having been completed,
the first of the bright-half of Kartik heralds the Newar
New Year as described in the beginning of the present
chapter.
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15. CONCLUDING REMARKS

OW that we have given a fairly detailed account of the
Newars, we- would here recapitulate some of the
snlierlt fcatx~es tlint clistlnguish their zociety. We have
secii that though the hewars are fewer, as compared with
the Gorkhas, they are a culturally-dominant community.
Their high mateiIal
culture and the existence of specialis-groups
- among them enable the Newars to
ed artisan
-- make all the ot!,er ethnic groups of Nepal dependent on
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Racially they reveal themselves as a complex of
many el\-mectq. ?'hat the earliest inhabitants of India
are rzsfionsihle for their racial as well as cultural substratum may not be ruled out. This is fairly suggested by
an analysis of their culture as well as some physical
traits noticeable among some of the low caste Newars.
I n addition, despite their pronounced mongoloid
traits, the whole complex of traits reveal their closer
affinities with a people living in the distant south-west
India. The traditions of migrations among them also lend
support to such a view. This is further strengthened by the
fact thc~tmany of the cultural traits of the Newars are
fcund diffused in tl;e entire territory \&ere the western
mesaticephals predominatc.
Protected in the moantain fastness of the Valley of
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Kathmandu, the ar~cestorsd the present Newars had
evolved from the very carly times a culture which represented a synthesis of traits
-incorporated from different
suurces. This cult~lre,~hcvghmany of its traits are also
found among the Gorkhas, is oriented towards emphasizing peacefulness, toleration, compromise a i d the cultivation of the artistic sense. The absence
--of express physical
aggression in the Newar has invited for him from the
Gorkhas such epithets as "coward" and "timid". It is to be
noted that when two cultural groups meet, one as the
conqueror and the other as the conquered, the latter normally suffers from some handicaps. But the Newars have
shown the strength of their culture inasmuch as they have
outlived their cultural conquest by the dominant group.
At the same time, instearl of blindly imitating other cultures, they have assimilattd traits from them. They have
i ~ a. way even influenced the cultural tradition of Nepal.
Such a strength of culture can result only from a tight
group-control over the individual. Complete integration
of the members of the community is sought through a
large net-work of f east-domina ted institutions, which are
no€ found among the other ethnic groups of Nepal.
Tlie scope for breaking
- --away from the norms of the
society is limited. An aberrant course ]nay be taken u p
by an indivZdua1 only at the cost of complete social isolation which will makkliis kfe miserable and his personality
dcbased. The lack of any concerted action to effect change
in the traditional ncjrms is in evidence.
The social organisation of the Newars is unique in
the sense that it niaintains two different wings of the
toleration
-and respect
Buddhht and Hindu
- . -- groups. Mutual
-between the two religions groups are amply reflected in
their behaviour. But friendly attitude towards each other
is not so much due to 'he conscious realization of religious truth as to the co;nir,on body of dcities which these
rebions share between- themselves.
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The Newar religion' is predominarltly motivated by
the desire
for material
gains. It is not the other worla
_--_
-that matters so much-asthis world. The foundations
of religion are fear and strong appetite for earthly pursuits. The divinities of practical importance are the
Aiirnm (variois forms of mother-goddesses of the lower
order), Bhairavas, Ganeslr, Bhimsen and a host of malignant spirits. The lower aspects of the pantheon, it needs
be noted, overwhelmingly characterise their religion. Another remarkable f5atut-c of the religious complex is the
female role given to sdme of the male deities at certain
religious rites. Mother-worship is carried to the extreme
of worshipping the living human female in the form of
Kumari. All this may suggest the
probability of -matri- ----- - -- -lineal organisation among them.
Religion is further characterised by the functional reThe grip of caste in Newar culture is
lation of-castes.
so strong that even the Buddhist section is characterised
by it. Caste
is based on occupational groupings. ForI
rnerly, each caste ;\72.s associated with certain types of
hereditary functions - some relating to religious events
and others to the community. Such a functional interdependence of the double order bespeaks the well-knit
internal integration of the Newar community. Though
the non-religious occvp82tions associated with the castes
are now much in flux, those of religious character still
endure.
Caste is again characterised by the merging of the
different sub-castes into a larger whole, consequent on
the disappearance of their respective hereditary occupations. On the other hand different status-groups have
come to merge themselves into an endogamous group.
This is mainly due to the loss of original status as a result
of the alliance with women of lower status-groups.
The loss of original status comes about according to the
prevailing custom of relegating a child born of such
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alliance to the status-zroup of its mother This also explains the steady numerical decline of the higher castes.
While caste sets the outer limit beyond which a person is not permitted to marry, it is not necessarily a
group within which complete commensality prevails. From
the point of view of food, only the bhof type of inter-dining
is permitted. In matters of kachhu food, interdining is
confined to the circle of relatives only.
Hypergarnous sentiment rules to such an extent that
aberrant sexual unions are without punitive consequences.
At the same time anti-hypergamous union - the protilornu
marriage of the Hindu !aw books - is possible. But the
woman loses her palrental caste. Caste segregation is
manifested through the institutions of Sam Guthi and
Dewali Guthi both of which impose restrictions on interdining during ceremonial feasts.
It is, therefore, not possible to say that caste is
losing its hold among the Newars. There is no sign of a
notable change in the traditional sentiments for caste.
There are, of course, a few cases of educated Newars who
have contracted inter-caste alliances. But these cases do
not meet with the nppruvll of the society and are so much
looked down upon by the caste-elders that such women
and their children are debarred from the paternal casteprivileges.
Marriage is in essenrc a civil contract and the traditional values in this resptct prevail. Tke mock-marriage
(yihee) of a Newar girl with god Narain is not dBerent in its objective from the talikettu-kalyanurn of a Nair
girl. The mock-marriage gives the Newar girl the sanction
for divorce in her later life. Though divorce and remarriage are not favoured in practice bv the high caste
Newars under the force of Gorkha tradition, they are still
recognized by the society. Consensus is not in favour
of its abolition. Thus the status of a woman is not affected by her remarriage. U7e have seen that the kinship
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terms bear ample testimony to the existence of polyandry
among the Newars in the past.
A Newar marrillgz is characterised by the customary
belief that parents shorlld not bother about searching for
a mate for a daughter. The customs of gue-bi-ye-gu and
h k h - b i -ye-gu clearly suggest the payment of bridea c e . The sharing of iuk71cl by the relatives of the bride's
parents may suggest group-ownership of women. In
practice, however, such a feature bespeaks the strong
bond existing among the kin through mutual rights and
obligations.
The insignificant role of the bridegroom in a Newar
marriage may be noted. He does not emerge on the scene
till the bride enters her family of orientation. Till that
period it is the thakuli of thc bridegroom's consanguineal
group or his father who is the centre of attraction. We
may say that either the thokuli or the father of the bridegroom heads the marriage-procession and brings the bride
home, signifying hzr handing over to the bridegroom. It
is, however, to be noted that in some cases the bridegroom accompanies the marriage procession. But it is
merely a novelty without any ceremonial significance.
The customary practice recognised by the society
under which a boy can elope with a girl is quite remarkable inasmuch as the t r ~ n c ithus created is considered on
3 par with the traditional marriage. Changes in the
Newar marriage cus$oms, if at all they are felt, are in a different direction compared with the Gorkllas. The Newars
favour szuayamvara inarriage and they do not seem to be a t
all influenced by the Hmdu marriage rites followed by
the Gorkhas. This is a trtrld which is in striking contrast
with the direction of change in the social customs of the
non-Brahminic castes in India. In India such castes are
oiten found to imitate the customs and manners followed
by the higher castes with a view to rising in the social
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scale. But the Newars do not appear to favour such an
imitation - not at least in their marriage customs.
The strong preCere1lc.c for territorial endogamy is
another feature of the Newars. This feature seems to be I
1
closely related to the -:ariet;- of roles that a matried wornan has to fulfil in her Iiimily of birth. Such roles demand
that a woman's family of orientation be in close physical
proximity with her family of birth. A child generally '
spends much of its time in its maternal uncle's housc, /
where it is treated with unusual affection by the mem- '
bers of the family; and is allowed to enjoy liberty to a
great extent. All these show that though a Newar woman
on marriage breaks her residential continuity in her
parents' family, she comes to live in her parents' home
very frequently.
A traditional Newar family is rendered typical by
its unusual numerical strength as well as the range of
relationship it covers. W e find that the large-sized
family is still favoured by the Newars. In this matter a
parallel to the Newars can be found among the Thariis.
Though a joint family of more than fifty members is not
so common now, families of 20 to 30 members are
common. The tendency to form joint families is seen to
be stronger among the economically better-off classes than
among the poor. It could also be found that the largesized joint family is more favoured by the urban Newars
than the agricultural Newars. This is perhaps again due
to the low econonlic condition of the peasants. From the
point of view of relationship the usual joint family
consists generally of three generations : married brothers,
their married and uninarried sons and married or unmarried grand-children. A divorced daughter and her
minor children are also members of the family.
I11 a Newar family the gradation of age and generation is strictly adhered to in matters of mutual behavioris
and privileges. Newar housewives are evaluated of their
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worth in terms of their capacity for hard work. This is
especially significant when we take into account the fact
that the traditional out-look does not very much favour
the employment of domestic servants. When the strength
of the household is, say, above twenty, the burden of
cooking, laundering and other domestic chores cause
drudgery for the women folk. The trend of higher education among women has brought about a conflict-situation in this regard.
The common causes for the break-up of the joint
family are the unwieldiness of the household, conflict
among the wives, and their inadaptability to the traditional values set upon them by mothers-in-law. In a
Newar family the mother-in-law's authority is so absolute
that a fairly large proportion of divorces seem to be caused
by the intervention of this relative.
The Newar society is notable for its numerous Gtrthi
institutions which grant membership to the individual
house-hold groups. These Guthis divide the Newars horizontally in a number of groups for achieving different
objectives. Of these, the caste-Guthis and the FukeeGuthis are most effective as regards group control. The
Deu;ali Guthi, the main Fukee Guthi, is the real means of
upholding the norms of the society. This feature speaks
for the well-knit functioning of the patrilineal solidarity
within the frame-work of caste.
The entire net-jyork of social relations in the Newar
community is kept strong through the feasts and festivals
under the auspices of the various girthis. These - feasts
and festivals
are numerous. They are not so much reliIt is through the participation in
gious as are social.
these feasts that a Newar individual enjoys the protection
- is sought to be maintained
of --the_ society. Solidarity
through the feasts and festivals on four different levels-family, patrilineal grouping, caste and coinn~unity. On
the other hand, the feasts and festivals not only effect
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the integration of the different living individuals but also
act as a bridge between the living and the dead. In the
Newar social organisation, the living and the dead both
go to make the social group.
Feasts and festivals involvc expenditure on a lavisll
scale. From the economic point of view, they are becoming a burden on the community. Alongside, the
introduction of modern consumer goods has created new
needs and these cannot be met without curtailing the expenses on the traditional items. The extent to which the
feasts and festivals undergo changes reflects itself in the
new relationship between the individual and the group.
Such changes may be considered an index of the changes
that may take place in the Newar family.
Thus the sum total of Newar culture-traits goes to
make such an institutional complex that there is cornpletc
of the individual with the society. The rigi--intesation
dity is too orthodox, while the ceremonials are elaborate
and rich. A-b e r m t individuals find themselves completely
r~o&dout'of the rich life offered by the society. However, the traditional features face many challenging
factors that have recently come to exist. What will bc
the direction of change in the traditional values of the
Newars is difficult to say at present.
The exit of oligarchy in 1950 took away a number of social and civil handicaps from which the Newars
formerly suffered. Now they are no more a conquered
people. They constitute an influential section of the
Nepalese community. The new political set-up and the
sudden opening of the Valley to the outsiders have altered the old, existing ethnic relationships. Combined
with this the spread of modem education is bringing in
new ideas which are in conflict with the traditional
values.
Another factor, which has influenced Newar life
is the introduction of the radio and the cinema. Till 1950,
-
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these media were the monopoly of a few and were controlled by the Rana oligarchy. At the time of this study
there were six cinema houses in the valley -four in
Kathmandu and one each in Bhatgaon and Patan. Radio
.has become a very common thing. Newspapers, too,
have sprung up. These means of dissemination of news
and ideas were rare till the recent past. The younger
generation is being attracted towards the new ways of
life. Whatever is exciting is more appealing to the young
people of the Valley. On the other hand the net-work
of the Newar institutional complex demands obedience
from the younger generation. Therefore, there exists a
conact-sibation.
The role expected by the traditional norms is in
direct conflict with the aspiration of the younger people
for greater individualism. This is particularly noticeable
in relation to women. As the married Newar women
have to bear the burden of household duties under the
the strict surveillance of their mothers-in-law whose
authority is great, they are finding it difficult, if educated,
to compromise with their notions of freedom. In many other
matters as in this, there is conflict between the two sets of
"alms. Perhaps it is due to'such a state of value-conflicts
have increased.
that -.crimes
Another noticeable trend concerns the numerical
proportion of Newars in the Valley. Writing on the 'Plural
Societies in Sikkim', Nan Chie has pointed out that
as a result of the polygynous
habit of the Nepalese and
pohandry among the Lepchas of Sikkim the rate of
#increase in population is much higher among the NepaI lese than among the nativesB1This is a feature in Nepal as
well. Of the mongoloid tribes some are polyandrous
and others monogamous, while the Gorkhas are
polygynous. Therefore, the rate of increase in population is higher among the Gorkhas than among the mongoloid groups. In relation to Newars also, the Gorkhas have a
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higher rate of increase in population, since, as we have dis. .
4
cussed earlier,
w_arg _practise manogamy.
This feature may in course of time affect the numerical proportion of the Newars in the Valley. Mi ration into the '
V&-is
an additional factor contributing to suc a trend.
The upward trend in the population of the ~ a l l e ~ i
creates pressure on land for housing as well us agricul
ture. The Valley has already a high density and the-%
demand for housing can be met only by encroachment
on the agricultural land. This is likely to tell upon Newart
peasants who do not like to settle down outside thei
Valley.
For the increasing population, the sources of employment are only the Government services and trade, besides
agriculture, as modern
-- - - industry-has-not take~lroots in !t)
W l e y . But these available avenues of employment are;
being scrambled for by people from all parts of Nepal.'
Competition of this nature did not exist to such a degrce
in the past. In the sphere of trade, keen competition comes
from the Indian Marwaris who steal a march over the
local Newar traders by virtue of their larger capital resources and greater amount of business-skill. On the
other hand, the Newari artisans are slowly abandoning
their hereditary occupations in favour of more gainful
employment. This brings us to another point: namely the
need to preserve their craft-skill which had made them a
widely famed people.
Although the emergence of political parties has given
rise to a new type of solidarity which cuts across the loyalty
to one's own ethnic group, it is yet not so strong enough
as to counteract group-nationality. Particularly, the
values
possessed by the Gorkhas and the Newars are so
-much in contradiction that the political parties as a single
factor are unable to prevent segregation among them.
Segregation of this kind is also found among the other
ethnic groups of Nepal. Each group has a world of its
-
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own and loyalty to one's own group is stronger than the
loyalty directed towards inter-community solidarity.
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A g w - b o : Food items offered to the goddess of mallpox, Ajima, at the time of birth-rite.
Ailu : Liquor.
Aitha: A kind of sweet-meat.
Aia : Collyrium.
Aji : The professional local mid-wife; also a term applied
to designate a grand-mother.
Aiima : Goddess of small-pox and infant diseases. Ajimais regarded by the Buddhists as the mother of Sakya
Sinha (Gautama the Buddha). She is believed to
have six more sisters. The Newars classify seven
types of poxes.
Akash Deep: A festival held during the month of
Kartik-Ashwin. It consists in raising a sky-lamp high.
Ah-mata : See Akash Deep.
Ah-ta-ye-gu : A ritual act of colouring the toes and
fingers of women by a Naini, a female barber. In
every Newar ceremony it forms the main part of
purificatory rite.
Ampah : Four clay-vessels used for ritual purpose in
the festival of Pachali-Bhairava.
Angu : A ring; derived from Anguthi.
Anti : A long-necked jug with rice-beer used for representing Bhairava.
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Argha : Seven copper vessels used in rituals.
Argha-ial : A marked place on the ground-floor where the
dying person is placed; it is synonymous with
Brahmanal.
Ashwaratha-rohun: Part of the second old-age ritual;
takes place at the age of 99 years, 9 months, 9 days, 9
hours, 9 palas and 9 ghadk. The initiate is drawn
in a car through the streets.
Ashta Matrikas : The eight mother-goddesses.
Ati-Daye-ke-gu : A death-rite on the 10th day; mourners
go to the nearest river for a ceremonial bath.
Awa : Also cilled Awal. It is an occupational group of
brick-makers; also a sub-division of Udas.
Ba-Fukee: Agnatic members who have opted out of
the circle of Dewali Guthi. Literally it means those
who have become 'away' ( B a ) .
Bullal : The former monasteries where the Buddhist
ascetics used to dwell. They are now homes of the
Vanras; also called Vihar.
Bahi: An arm-ornament for women; also called baju.
Bahu-Muta : The ritual of taking out in procession a
structure of bamboo-sticks with a number of lighted
lamps on it; cractised by Manandhars in Kathmandu. It is a cult connected with the dead.
Baiee : Flattened rice called Chewra in Nepali.
BaZu-Charhe: A sacred day on the 14th of the darkhalf of Margasir.
Bali-piye-gci : A purificatory rite for those who return
from the cremation ground.
Bali-Taye-gu : Offering of food to evil spirits.
Bnl Kurnari : A deificd female being worshipped as a
form of Durga or Bhagwati.
Barn : A kind of delicacy of ritual importance.
Barha : Puberty ceremony; for seven days the girl is
confined to a dark room occulted from the males.
Barha-chhui-gtc : Ceremony of filling the lap of a gi1.1
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with a mixture of rice and paddy. I t is a purificatory
rite concerning the puberty-pollution of a girl.
Barlza-Chane-gu : Observing the B a r b when a girl
actually gets her first menses.
Barhu-Khya : A sub-variety of Khya (fernale-spirit)
who is believed to dwell in a house where a girl has
died during her Barha; worshipped daily during
eleven days when a girl is observing Barha.
Barha Taye-gu : Puberty rite to be observed before a girl
has her first menses.
Barkhi: Mourning for one year during which the chief
mourner has to be in white-dress.
Bassi-kacJtha : Leaves of peach.
Bhau-Pwa : Bhau=cat; Pwa=hole; A large opening on
the front roof of the house.
Bata : A big copper vessel.
Bau-pee : Ritual of pacifying the evil spirits.
Bee-Bha : Nine leaf-dishes containing respectively a
special type of paddy called Swa(n)-Wa, gahat pulse,
black soyabean, red mass-pulse, rice, mustard seeds,
black til, barley and peas; these are used for ritual
purposes.
Benke : Ritual-purification.
Bhaja(n): A pot usually used for carrying worshipmaterial.
Bhalincha : A kind of pot containing oil-cake mixed with
mustard oil, paddy, a few blades of grass and meat.
It has a ritual purpose.
Bhamba: A sub-caste among the Ektharia Newars.
Bhau-Macha-Du-Knye-gu: The ritual of intrducing a
new daughter-in-law of the family to the Digu deity.
Bhimyti : A plant worshipped by the Buddhist Newars;
it is the counterpart of thc tzrlsi plant.
Bhim-Ratlza-Rohan : A ritual in the first old-age ceremony, at the age of 77 years, 7 months, 7 days, 7 palns
and 7 ghadis.
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Bhimen-Guthi: An institution connected with the warship of Bhimsen.
Bhinu-rnasta : Circle of nephews and nieces.
Bhincha: Sister's son.
Bhootcr-mali-Boye-ke-gu : The festival of flying kites;
starts with the commencement of Ashwin and lasts for
the whole month; is motivated by the Buddhist belief
-at least in Nepal-that it is a means of contacting
the dead ancestors.
Bhui-Phusi : Cucirbita Pepa.
Bhuta : A spirit or ghost.
Bhuti-sa : A place in Kathmandu believed to be the
dwelling place of ghosts and spirits.
Biclzu-Fa-ye-gu : The ceremony of offering condolences
by the relatives of a bereaved family.
Bijli Guthi : An institution connected with the worship of
the Piths.
Bosala : A spirit which is said to appear as a white horse;
regarded to be the giver of riches.
Bow-Taye-gu : An act of placing a small quantity of washwater of rice, turmeric powder and black-mass pulse
at the nearest cross-roads to ward off evil spirits.
Boxi: A term applied to a woman practising blackmagic.
B~ahmunal: The place where a dying-man is placed to
rest and breathe his last.
Bulla : A variety of meat preparation.
Bunga-Nha: Sacred bath at the Bungamati on the first
of the dark-half of Baisakh.
Bunga-ya : A festival held on the first of the bright half of
Baisakh at the Bungamati river.
Burhn-Junko : Old-age initiation ceremony; takes place
thrice in the life-time of an individual.
Bu-Sa-kho : Hair cutting ceremony.
Byancha-Janake: Festival connected with the wor-

ship of frog: It is held on the Rokhi-Poornim day
(Gum Ptrnhi).
Byangini : One of the two brides-maids.
Chaka Pzrja : The worship of the 'KuZ' deity in which all
the family members participate.
Chakurca-Dryu : A deity believed to be sometimes a son
and sometimes a daughter of 3lachhendra. The name
'Chakuzou deya' is derived from the word 'Chaku'
( Jaggery ) and 'Wa' ( rice ) .
CllalEa : A kind of meat dish.
Charc-Gutlzi: An establishment connected with the
worship of the Pit11a.s on the 14th of the dark-half of
everv month.
Chawar : A ritual-fan made of yak's tail.
Chaulia-Nha : Sacred bathing (Nha) at Chaubar on the
first day of Chaitra.
Chhakulo : A variety of meat dish.
Chhetra-pal : A circular design in front of the entrance
of every Newar house where sacred things are thrown
away ceremonially.
Chheri : Ground floor of a Nev7:1r-house.
Chhoyakl : -4special variety of meat preparation.
Chho!yoln-Bhtr : A feast at the beginning of the Dcwali
worship in which Chhoyola is served.
Clzhuti(n): A person who represents a group of agnatic
families on the Dezcali Gut71i Committee.
Chhustja-mussya : Fried seeds of several kinds including
soya bean, gram, mass l>olsc and beans used as
ritual food.
Cl~llwali: Wheat-straws.
Chhzuasu : A ritual place located at the cross-roads for
throwing all inauspicio~ls and ceremoniallv impure
material; it is believed to be haunted by C71h:aso

Ajima.
Chhcoasa-Ajimn : Younger sister of Ajimn. the goddess
of small-pox; believed to reside at the cross-roads.

430

The Newarb

Chhtoasil-Wane-gu : Ritual of propitiating the evil spirits
located at the Chhwnsa. This is practised in all the
Newar ceremonies.
Chzlka : A variant of Cllouk; the inner court-yard of a
house.
Chtoakn : A kind of thorny plant found in the Valley.
Clzzvntn : Second floor of a house.
Ch!jnl-Batta: A special kind of grass held to be ritually
important.
Cop1.a : A copper vessel used as wash-basin, or for
urination.
Dnchhina Chha-ye-gu : Ritual of presenting coins in
Macha-Bn-kn-Wane-gu ceremony to a newly born
child and the mother by the female members of the
child's maternal uncle's house.
Dafa-Szun(n) : A special kind of flower.
Dagi: A demon irn1:ersonated by an Udas during the
Indra Jatm; it is e cult of the dead.
Dnju-kija-Khnln : Families of brothers,
Dakarnz i : House-builder.
Danzrwnr : An aboriginal tribe found in the lower hills of
Nepal.
Dnsni-gllnr : A dark room where the deity is installed
for the Nava-ratra worship.
Da(n) : An unclean caste also known as Pore; see under
Pore.
Da.rhami Gtrt71i: An institution meant for the propitiation
of goddess Ajima on every 10th day of the month.
Dnsni-teekn : The day of putting teeka-mark; on the 10th
of Ashwin; also called Dashehara.
Dechha : SIIRIYIworn by a woman.
Dccp : Burning pyre.
Dckha : A ritual among the Buddhist Newars. Aftcr
~indergoingthis ritual, n person l~ecomesa mcml~er
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of the cult of secret worship connected with the
'Ajima' deity.
Deo-Chhaya: The ritual of offering food to Digu-Deya
in the Chhoyala-bhu feast during the festival of
Dewali worship.
Dmcl Brahmin : Brahmin caste which provides priestly
functions to the Newars; called also Deva-Bhaju or
Deva-Rrahmu or Guru-Baje.
Dewali : A deity of the Newars which unites all the
agnatic members into a group. It is also called Digu.
It is woven round the cult of ancestors.
Dcwali Guthi : Also called Deo-Guthi. An institution to
perpetuate the cult of ancestors through feasts and
festival of the Dewali deity.
Dewali-Puja: Worship of Detcali or Digu which
takes place between the first of the bright-half of
Baisakh and the sixth of the bright-half of Jaistha.
Dewa(n) : A special textile material kept at the Sana
Guthi office; this is put over the corpse during
funeral procession.
Dewapala : Temple attendant. Dewapalas are generally
from the unclean castes.
Dhali-Kaclia : Twigs of polllegranate tree.
Dharntis : Twelve male-dancers who wear the masks of
uoddesses and clance in the Badrakali Jatra.
0
Dha~i: Curd.
Dhau-Bajcc-Nukc-Wane-grr : Ritual of feeding a pregnant
wornail with Bajec and curd a couple of weeks before
the delivery is due. This is performed by the woman's
parents' family.
Dhnu Saga(n): Giving a person a little curd to eat as a
mark of wishing auspiciousness.
Dhumbn-rai : A deified pig worshipped a:, the door-keeper
in a temple along with its companion, Simbl~arai.
D1lfmizjn-~?1niyn
: A long pole with multi-colo~uedfrills
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tied to it. It is usually held at the head of a festivalprocession.
Dicha : The assistants of hiho-patra.
Digpnlas : The ten divine sentinels.
Digu Deya : Dewali deity. See under Dewali.
Digtc Kheya-Puja-\Yatlc-gu: The ritual of sending a
'Kala ( h )' containing material for worship on behalf
of each of the agnatic families to the house of the
Thakali during Digrr Pirja.
D i b Ptrnl~i: A sacred day in honour of teacher, which
falls on the 15th of the bright-half of Asadh.
Disi Puja : A Buddhist calendar festival.
Dooly : See under 'Du'.
D : The traditional Newar palanquin; also called dooly.
Dir-Chhai-ke-gu : Act of ritual-welcome given to a
bride or to a person while entering the house.
Dtr-Du-Cl~ya-Cllzjcl: A festival held in honour of hIahadeo. It is held eight days before the 14th of the darkhalf of Chclitra.
Dugu-Cl~haynye-grr: The ritual of sacrificing a goat to a
deity during its worship.
Dui-Khutte: Two legged wooden stand used for resting
paddy-pounding mortar.
Dttkha-Pikha : A ritual act of wrapping a dead body
with white cloth and stitching it.
Dware :
Former regional adn~inistrative-head who
used to be annually appointed by the State.
Fzrlcce : A term applied to the agnntic incmbers coming
under a common Dctcnli Grrtlli. (See also Ba Frrkcc)
G a : A shawl.
Fzrltee Mhasi-kc-grr : Ritual of introducing a bride to the
bridegroom's kin
Gado-Jtr-Jtr : A deified king of the Vnishya Thakuri
dynasty. The term ju-ju means a king in Newari. It
is also kno~vnas Chaka ( n ) -dcva.
Gai-Jatm : The festival of cow; also known as So-Yn in
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Newari. It takes place on the first of the dark-half
of Bltaclrapad in memory of the dead relatives.
G ~ t h Mangal
e
: This festival falls on the 14th of the darkhalf of Srauur~.Its celebration is based on the belief
of the triumph of virtue over evil. On this day an
effigy of a demon, Ghanta Knran, is burnt in every
street. I t is called Gatl~cniugu in Newari.
Ghartta Karan : See Gathe hlangal.
Ghanc: Death rite 011 the 11th day. It aims at complete
purification with the performance of Honl of those
who have been affected by death-pllution.
Gllata-Sthapancr : A religious act held on t l ~ efirst day of
Nacaratra. Bhagjvati is installed for nine days' worship.
Ghorc-Jatra : The festival of horse. I t takes place on the
14th of the dark-half of Chaitra.
Ghya-Cliaku-Sarthu : A festival held on the last day of
Margsirsha. It consists in eating clarified butter
(ght~a),jaggery (cltnku) and tarul.
Goia : A ritual object of conical shape made of a paste
of flattened-rice. This is necessary in every Newar
ceremony.
Gokarna Arr~asi: The last day of the dark-half of Bhadra
named after Gokarna, a mythical personage. On this
day people bathe at Gokarna. This is done in memory
of the deceased father. Those whose fathers are alive
feed them with sweet-meat on this day.
Gokarna St~nrl: Bathing (Silail) at Gokarna.
Gorttn: A social group among the members of the Sana
Guthi, which is concerned with the carrying of the
corpe.
Gornla : A variety of meat dish.
Gue : Betel-nut.
Gue-biye-gu : Act of presenting betel-nuts by the bridegroom's Tllaknli to the bride's Thnkali to mark the
betrothal.
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Gue-Kaye-gu : Act of accepting the betel-nuts by the
bride's Tliclka7i in the above ritual; it also means the
ritual of bride's taking leave of her parents' house.
This is signified by the acceptance of ten betel-nuts
by each of the bride's kin in the ritual of leave-taking.
Gue-Saike-Gu : Kitual of introducing a person. The person to be introduced presents betel-nuts; this takes
place twice in a marriage ceremony, first in the
bride's parents' home and second, in the bridegroom's
home.
Gulu : Newari tern1 for the no nth of Sravan.
GuZa-Lalche: The numerous mask-dancers who during
the month of Srauan represent demons and go about
dancing in the streets.
Gul-Marhi : A kind of sweet-meat.
Gztln-Pa~*u-Blirrc-Gl~tIzi
: A sub-variety of Gutlti, which is
connected with tllc celebration of the month of
Sravnn.
Gzrltr Punhi : The 15th of the bright-half of Sravan.
Gtrnruk: Dried vegetable leaves commonly relished by
the Nepalese.
Guthi: The term ineans a trust or an establishment
which manages and l001is after religious property
or charitable funds. The Guthi splits the Newars into
a number of social-groups on the basis of caste, kin
and religioll.
GzttIzinr : R mcmber who represents his house-hold on
the Guthi Committee.
Huku klusya : Black Soyabean.
Hnthu-Haye-gu : Ritual-act of causing rice-beer to
flow out of the mouth of Bhairava. It is performed
when the car of Kulnari arrives at Indra Chowk during the festival of Kumari.
I1n.tca1.l KztrltIn : The heal-th of sacred fire.
Hi : Sweet potato.
Hilty : Traditional water-tap.
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Iloli : Festival which is observed for seven days beginning with the 8th of the bright-half of Falgun. It
is a Hindu festival but equally important for the Buddhist-Newars.
Honke-gu: Marriage-ritual which takes place in the
house of the bride-groom.
Holi-Guthi : An institution which is mcant for the purpose of celebrating the festival of Holi.
H o ~ n : Ritual of worshipping tlie sacred fire. The
term is synonymous with 'Hawan'.
I(sz) : A sickle.
1(n)-clza: A sickle.
Indra Jutra: Festival held to mark the visit of Lord
Indra and his mother to the Valley; it starts on the
twelfth of the bright-half of Bhadrapud and lasts for
eight days; it is a period of revelry.
Jarnra : The yellow plants of barley which are grown in a
dark room where tlie Naz;a~-atraworship is held. They
are essential for the celebration of Dashera.
Jangh-wnl-Sul*uwa: Lower garment of unmarried girls.
Jani : Cloth-belt known as patuka in Nepali.
Jnnta : Marriage-procession; derived from the Nepali
term, Janti.
Juoa-Chattc-Pi-Nhya: A kind of fish used for the ritual
purpose.
Jh(n)akari : Priest-magician who is employed to counteract the evil designs of the spirits.

Jhya : Window; derived from the Nepali word Jhyal.
JIzayatn Pola : A special deity represented by a long stone
phallus to which is attributed the power of bestowing a child.
Jogitti : Generic term to designate the tantic goddesses
of the lower order.
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Jtltllo : Death-pollution,
JwaZuh-Nhai-Ka(n) : Traditional bronze-ini~~orwhich is
required in every Newar ceremony.
Jyu-Punlli: Sacred day which falls on the full-moon day
of Jaistlza.
Jvaapoo-Phyakha : The traditional stage-plays associated
with the Jyapoos.
]yczpoo-Sikha : A fellx.de head-ornament popular among
the Jyapoo Newars.
Kuhubaja(n) : A long nlusical pipe of the Jyapoo caste.
Kaita Puia : Initiation ceremony of a boy. Kaita means
Langoti ( a 'wide ribbon') used for covcrjng the penis.
Kaji : The head of the caste-council of the Manandhars.
It is also a term of respect. Also the four chief girls
among those uilclergoing the Yihee initiation.
Kak~: A pot for carrying worshipping material.
Kalah-Wage-gu : A ritual performed for warding off the
influence of the evil spirits by placing a share of food
at the Clzlluasa after the feast is over.
Knlu~~zpo
: Ritual of warding off the influence of the evil
spirits during wedding ceremony.
Kalga-Nhclye-kc-gzi : Ritual of presenting the arm-ornament, Kalycl, on behalf of the bridegroom to the bride
before marriage.
Knn-deotu : Goddess of ear-disease located on the way
to Patail from Kathmandu.
Ktr(n)-Jo.slli- B wuke-g~i: The ritual of worshipping n
copper pot big enough to contain four pcrsons. This
is done by an Achaju priest at the Pachali Bhairava
Jatra.
Kanyn(1nlaojn): ~ i t u a lof offering a girl to God Narain in
the Yihce cercinony .
Karzin : A water pot.
Kntn : A head-ornament for females.
Kuu : Blacksn~ithcastc among the Newars.
Knula Btco : llitllal of offering a feast to the Kusle on
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the 7th day of death. The feast has all dishes but
rice.
Kaya-Ashtami : An auspicious day on the 8th of the
brigh t-half of Bhadrapad.
Kee-gateme-gu : 711e ritual of offering pindas, made of
barley-flour, to the dead persons upto five generations.
Klza : Abbreviated form of Khat, a wooden structure. In
festivals, a deity is carried in it along thc streets.
Khadga Jutm : The festival of displaying the swords held
on the Daslzchera day. It is also called Pa-Ya.
Khrr~au-Puja: See Kha; Kha1-u = door; A ritual connected
~ ' i t l lthe worship of the door of a new house.
Khatta-Ahga : -4 wooden pulverizer.
Khycktrri : A pot containing rice-beer; represents
Bhairava.
Kllicha-Plrja: Dog-worship on the fourteenth of the
dark-half of Kartik.
Khila-Goi-ya-Dmhnini : Sacred day of the Buddhists
which falls on the 10th of the dark-half of itlargasirsha.
Klizrkri : Nepali dagger.
Khula : Sixth month of the year.
Kllumu : Basket.
Khzl(n) : Thief.
Khurpi : Spud.
Khwa-scc-gzt : Seeing the face; ritual of bride's kin visiting bridegroom's home to meet the bride.
Khyaka: A sub-type of Pretcl. I t is a fenl;de spirit,
believed to be malignant.
Kijn-Ptrja: Festival of brother-\\.orship which takes
place on the secoi~dday of Kartik.
Kichliinni : .4 female spirit, very beautiful, with her toes
behind.
K i i : A variety of meat dish.
Ki.ri-Ganc : Elephant Ganesh. In Newari Kisi means elephant.
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Kisi-Pzija : The festival of worsllipping an elephant on
the second of the lunar month of Kartik.
KO-Bali-Pir~d-taye-,~tr
: Act of
offering pindas
to
crows during the Nhyanuam ceremony on the death uf
a person. It is associated with the Siva-Margi Newars.
Kolla : A brass vessel.
Ko(n)-Chhik~(n): Wheat-flour mixed with oil; used in
place of soap.
Koo : A load containing worshipping material and some
other items.
KO-Pz~ja: Crow~worship;held on the 13th of the darkhalf of Kartik.
Kota : A bier.
Kola : Pot for worshipping material.
Kr*iqsl2.nn
As7ltu1lli : A festival clay in hoilour of Krislincz.
Kti : Digging hoe called Kodali i11 Nepali.
i
/ : A family-feast held on the night of the
eighth day of Navarntra.
Ktrki-chc : Digging-hoe with a loilg handle.
Kt11 : Lineage.
Ktdc : Grain-measuring pot.
Ktlrnari: Living human female installed as goddess
Ghagwati and worshipped by the Newars. Each Balral
has its own Kumari beside the main Kumari.
Klcrric~r*iGzltlti : An establishinell t dedicated to the
Klimari and connected with the management of the
Krlmtrri-Jntl-a. .
k'u~nar*i-J(/tra
: The festival in honour of Kumari which
1,cgios on the full moon day of Bllcidrapad.
Kllslcnla)ltl : White pumpkin.
k'trsllinond Nnnnmi: Sacred day wllen Satya-yuga is
bclicved to have begun. It falls on the 9th day of tbc
bright-half of Kortik. The offering of Ktrslt~~mnd
forms
thc main part of worship.
l<rrslc : A11 unclean caste, also known as Jogi or Darshanclhari. A Knsle's hereditary calling is tailoring; but he
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is also the temple priest of minor deities, Ho provides
music at festivals and ceremonies; also accepts deathgifts on the 7th day.
Lai: Radish.
Lakha-Bi-zjc-gu: Custom of presenting lakha sweets
to the bride's parents before marriage.
Lukh-Marhi : A kind of sweet-meat.
Laklia-Tirtha : The famous Buddhist tirtlla (Sacred spot)
the banks of the Vishnumati.
Lakhe : Etymologically it means a demon; it also means
progeny of Brahmin widows. It is an inferior section
of the Deva-Brahmin.
La(~z): Upper garment.
La-pya-kc-gu : Ritual of praying for the rains.
La-pya(?&)-Thaye-gu: Monthly sraddl~as for one year
after the death of a person.
Lasa-Kusa: A ritual which involvcs the conducting of a
person to be initiated to the ceremonial booth by
means of a long iron key, held by the Thaknli Naki
and the person concerned. The Noku Naki has to
mark the route by sprinkling water on the ground.
La-Swa-Wane-gu : Act of ti~kingout a marriage procession.
La-To(n)-lie-gu: The ceremony of offering water to a
corpse.
Lecsa-Pnyc-gu : ,Worshipping the Dewali deities at the
various places on the route when they are brought
back home from the Dip-Khe!jcr.
Llzuti Punlii : Sacrcd day on the 15th of the bright-half
of Cllaitra.
Linga Yatra : Erection of lings at the festival of Bhairavi;
it is also k~lowllas Vishwa-Du:ajotsthamm.
Locha : Custom of married women calling on a bereaved
family on the sixth day of death for the purpose of
offering condolences.
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Locha-Bhoye : A light feast in which married women
who come for Locha participate.
Lo(n)-Digu : The digu deity of stone at its aboriginal
site. Lo(n) means stone. Also see Loo@)-Digu.
Loh(n)-Kan~i: A sub-division of Udas working in stone
and ivory.
Loo(n)-Digzi : The group of deities worshipped at the
house of the Thakali which are mostly of conical
shape. It is made of metal and is the counter-part 01
Lo(n)-Digu which is kept at home.
L

Lt~c1ztrr.i: Wrist-ornament.
~ttchu,nurihlai : A form of Mai (female deity) in the
Valley.
Lu-lncha : A piece of white cloth.
Lusi-Thi-kc-gu : A purificatory rite involving the paring
of nails.
Lukuina-Dcya : The hiding Siva. He is worshipped
by both the religious groups of Newars, the Buddhist
and the Hindu. This deity is always kept hidden
amidst garbage and covered by a stone.
Lurnari Mai : A form of blai. She is also called Bhadra
kali.
Lu(n)-We-Stca(n) : Female head-ornament.

A form of Mai.
Lya-Sikhya : A location where a huge wooden pole,

Luti Mai:

Linga, is erected. It is situated in front of Bhairavi
Indriani at Bhatgaon.
Macllcl-Bu-Belike-gu : Birth purificatory rite.
Macha-Bu-gu-ka-Wane-gll: A custom of visit by the
female members of the child's maternal uncle to gef
the newly born child and its mother back to their
home.
Maclla-Junko : Rice-feeding ceremony.

AlacJ171endra Jatra : National festival of the Newars
which is held in the town of Patan for about hvo
months. It is a festival in honour of the rain-god.
Maharia : Village functionaries in the olden days.
Mai: The lower forms of Durga or Kali, endowed
with malignant powers whose propitiation and appeasement are essential for the protection and peace
of the community. They are represented by round
stones. These Mais are also known as nhairavis, the
consorts of Bhairavas.
Mnitc-Deoi : A form of Mai (female deity).
Afaitce : A Nepali term designating a married woman's
parents' home.
Alaka-phosi : Ear-ornament of the female.
hlandal: A geometrical design drawn on the ground in
front of a person undergoing a ceremony.
Marhi : Sweet-meat.
Marlli-Karn~i: A sub-division of Udas who are confectioners.
Mata-Buc-Wane-gzl : Festival of placing lamps on the
streets in memory of the dead on the 12th of the brighthalf of Blladra.
Mata(n) : First floor of a house.
Mata-ti C11a1.he: The 14th of the dark-half of Baisakh
believed to be sacred in honour of one's mother.
Mata-Ya : The festival of lamps at Patan, which falls on
the day after Gai Jatra. It derives its name from the
ct~stomof carrying a lamp by each of the participants.
It is held in memory of the dead.
Me-pu : A snb-division of Hale. Etymologically the term
means a dealer in buffalo's milk.
Mha-Pujcl : It means 'worship of the self'. It is confined
to thc members of one's own family. This festival
takes place on the first day of the bright half of Kartik.
the New Year's Day of the Newars.
Alho-patra : A mask-wearer representing a demon at the
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festival of Pachali Bhairava.
1Clhya-hlastu : Daughter's children.
Mba-La(n) : Ladies' upper-garment.
Mitainta: The chief mourner who sets fire to the
funeral pyre.
M i t h Prtnhi : The 15th of the bright-half of Pazish which
is sacred to the Newars.
Mohar : Nepalese rupee.
Mmnocha : A Tibetan dish.
Mukhn-Ashtami: A sacred day, which falls on the 8th
day of the bright half of Kartik.
Meirda-Do-Pat : Cross-roads where a funeral procession
stops to place three unburnt bricks while on its way
to the burning ghat.
Mzlr7ti : Unit of weight; 1 Murhi=16O pounds avoirdupois.
Alersyn : Black soya-bean. In every Newar ritual it is
a necessary item
n h t :~ Custom of conveying to Fukee-members the news
of having burnt the corpse.
Nnclrlra : The worship of Dewali which takes place between the first of the dark half of Bhndrn and the
first of the bright-half of Ashtcin.
Nngn : Serpent-god.
Nag Hrid : Mythological name of the Valley of Nepal
meaning 'the abode of the serpent-gods'
Nag Pnncl~nmi: Festival observed in honour of the serpent-gods on the fifth of the bright-half of Sraoan.
Nosn Dcr/n : Siva as the god of dance and mrrsic. It is
worshipped by the Newars and forms a part of their
gmnp-life. This deity is given animal sacrifice in addition to the offering of rice-beer and liquor.
Noso-Kha7n : Caste music-group.
Nnm-Pojo-Grrtlli : An institution for training in songs and
caste music. Also connected with the worship of Nasn
Deyo, the Newar deity of dance and music.
h 7 I t ~ ~ e ~ ~ Death-rite
~ r ~ n a : on the 7th day of death
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when the married daughters of the bereaved family
offer rice-balls to a Kulse.
Nai-Aiirnu : Consort of Pachali Bhairava impersonated
by a Kasai during the Pachali Rhairava festival.
Naini : Woman-barber from the Kasai caste.
Nnnda-Gu;a : A cowherd boy referred to in the mythology of the Newars.
Nani-cha-zja : The car-drawing procession of Kumari;
held on the third of the dark-half of Ashzoin; the car
is drawn through the centre of the town.
Nnndi-Mzrkh-Sradha : One of the rituals connected with
the worship of the manes by offering Pindm of berfruits, bamboo shoots and some blades of grass. It precedes all important ceremonies.
Nnvaratra : The nine-day festival. I t starts on the first
day of the Lunar month during which goddess Rhagwati is worshipped and offered sacrifices.
h70tjrni : The 9th day of Navaratra.
Nu yakas : Village officials in the olden days.
Ncena-Puia : Ritual connected with the worship of 11eams
and pillars of a newly constructed house.
A festival held in
Nets-Ajirna Jatra or Nnr.devi jatm :
the town of Kathmandu. The term Neta-Ajima n~eano
the grand-mother of Neta locality. She is also knowl.
as Nara Devi. The festival takes place annually on the
14th day of the dark-half of Chaitra; and also every
12th year.
Nigali : A kind of bamboo plant called Ti(rn) in Newan.
Nisnla: A big earthen-pot containing flattened rice,
sweet-meat and two betel-nuts to be sent to the place
of worship on behalf of each of the families.
Ni.~nla-Chhya-gut7ti: An institution which is connected
with the Swayambhu worship; it is associated with
the Buddhist Newars.
Nisi-Ya-ye-gzi : A generic term for purificatory rituals; it
includes L,usi-Tllike-gu, Ah-ta-rlc-glc and the r i h l ~ lof
honse-purification.

Nit~ja-Pofa: Daily worship.
Nokil-Nnki : Wife of Nokllli.
Not1 : Newar barber caste; also known as Nnpit.
Nyakrrli: One of the eight senior members of the clan.
Ohni-(n)chn A piece of yellow cloth presented to the
mother of a newly-born child.
Pa: Hatchet.
Pal~a(n)-chnrlle: A n auspicious day on the 14th of the
dark-half of Cllaitra when the goddesses, specially those
connected with black-magic, are propitiated.
Pni-Jani: A former custom under which Government
servants had to be ai~nually reappointed to their
respective posts.
pain; In: A custom of inviting a betrothed girl by her
relatives to dine with them; it is a sort of farewell
'
d inner.
Pai(n)ti-La-gti : The act of placing a replica of an woodenladder, an eyeless needle and a cooking furnace at
the cremation ground; this is performed on the 7th
day of death.
Paju-Khala : Family of maternal ~mcle.
Pakhn-Ja : The custom of offering food by the agnatic
members to the soul of the deceased on the seventh
day of death after Srntldha feast.
Pnlawa~.iTzlchi : A female ear-ornament.
Pcllzr : Ginger.
Panch-Bihi: Five types of grass uscd as ritual objects.
Pnnchn-gabhyn: Solution of cow-dung and cow's urine
used for ritual purification.
Pnnchalingn-Bhnirnvn Jntrn : A festival held in honour
of Panchali Bhairava or Pnchali Bhairava, observed
during the 4th, 5th and 6th of the bright-half of
Ashzuin in Kathmandu.
Pnnch-Shikhn : A ritual-garland made of five kinds of
leaves, nnmcly, oar, pccpnl, bimri, mango and pnlns; it

also contains a golden ring of Naoa-Ratm; it is used
in the initiation ceremony of a Newar boy.
Parsi : Sari.
Pasi-Kacha : Twigs of pear-tree.
Patal-Deep: The ritual of placing a lamp at the base
of the pole of Akash-deep; it signifies lighting the underworld.
Patee : Resting places at the approaches to a Newar
settlement.
Pathi-Lui-gu : A ritual which consists in showering rice,
flowers and fruits over a person three times from a
pathi; it is done by the Thakali-Naki.
Patra-Khola-Alirna: The consort of Pachali Bhairava,
impersonated by a Jyapoo during the Pachali Bhairava
festival; the name is derived from the type of pot
'Patra-Khola' which is held by him.
Patuka : A long piece of loin-cloih worn to serve as a belt
for keeping the stomach warm.
Pekuli : One of the eight senior members of the clan.
Phali-Baji : A ritual in Yihee which involves the eating
of Taye (Potlia), curd, milk and fruits by girls under
initiation.
Phanga-Taye-gu : Ritual of covering the 'du' with a red
silken shawl when the bride sits in it at the time of
leaving for the bridegroom's home; this ritual is performed by the Thakali.
Pho : A ritual connected with death.
Phoo-Bare: A Vanra-priest who is named so owing to
his special function of rounding off the Vanra-Jatra.
Phool-Pati: A ceremony held on the 8th day of Navaratra.
Pihi : A sub-division of Jyapoo; as an original tribe they
are known also as Pahari.
Pikha-Lakhu : See Chhetra Pal.
Pikha-Lakhuee : Same as Pikha-Lakhu
Pindas : Rice-balls offered to the manes.

440

Thc Netoars

Pitho-Puja : Worshipping of cight flags representix~gvnrious Pithas and goddesses; every Ncwar cerrmony illvolves this rittinl.
Pitri-Pakslro : A fiftcrn-day period rtbgnrdccl us si~crcd
to thc manes, which falls during tllc dark-half of
Ashtoin; both t11~I-Iindu nnd U~iddllistNcwrlrs offer
ricc-balls to thcir dead relatives on somc day during
this period.
Pi-Yu-Ch(i-Nl1ya-kc-g11: A cr~stoinof prcscnting a golclcn
banglc nncl rcd coral-bcitds to ic newly-born clliltl by its
father's sister.
Po-ho2aa : Designation nf n married daughter wllcn she
walks at the head of u frolcrnl procession. sci~ttcring
paddy-grains on tllc wiky to tlle brirning ghat.
Postiga(n) : A spccial kind of tonic-giving swects nlnde of
milk, tlry fruits and jaggrry; this is normallv supplied
to n woman during 11cr post-dclivery period.
Preta : Spirits of persons who hnvc died of ilccidc~lt
or whose souls arc belicvcd to have not yct fotind
salvntion on account of the sins con~inittcdwhile alive.
Pttla-Kisi : A dnncc pcrformcd on thc fifth of thc darkhnlf of Bhtrdrtr by a pcrson wearing an clcphunt's
mask.
Ptclrc : A lcnf-umbrclla or a bamboo milt.
Prrpaln : A variety of meat-dish.
Ptrtrc-Gtrc : Rctcl-nuts given by a bride to llcr pilrvnts on
tllc evc of hcr depnrturc for the bridegroom's houst..
This connotes leave-taking.
Pya(n)-Thn-yc-get : Sraddlla; ctymologicnlly I'ya(n)-tha-ycgu mcans dividing the nnris into two parts.
Rukl~C Poorninrn: Tllc fiftctbntll of t11c l i l t - l i of
Snrt)otl wben thr Cbstivnl of tying i yrllow tllrrntl
round thc wrist is c~clchmtecl;tllc tl~rcaclis ticd by n
lkallmin: illso il day of grcilt fcstivit!~ xnnrliccl l ~ ythe
cnting of ilinc kinds of sc.cds.

Hopnf : A Newar unit of land measurement; 1 Ropani808 square yards.

Ruclrokrlt : Seed of Eleo-carpus-genitrees which is held
in 11igh reverence by the Hindu Newsrs and by all
other Hindus as well. It is identified with Siva.
Sa-Drtnt-Ha-lln-Ya-!/c-gt~
: A rite cwncrrning purification
of the house 1)y sprinkling cow's nlilk all over the
floor.
Sagu(n) : Hihial food itcrns which i n c l ~ ~ dboiled
c
egg,
liquor, dried fish, hoilcd meat and Ja(n)ra. It is
pronorinct~tl
. It is ofi'~redto an individual
by Tlmkali Naki for wisllirlg an a~ispiciousmoment.
Salra-wa-Clrntltlra Darshantlni : Part of the old ape initiation ceremony. It is performed nt the agc of 83 years,
four months, 4 days, 4 p i 1 1 ~it1111
~ 4 ghadis. It means
'swing a thousand moons'.
Saki : Bulb of Arum Colocasia.
Suki-Milhrr-Ptctllli : Thc 15th of the dark-half of hlargosfr,
when thc Buddhist Newars scatter seven kinds of
sccds round thc hill of Swa)rnml)hu and the Hindu
Ntwnrs round the hill of I'asllnpati. It is observed
i r thc dc~ad.
in l ~ o n o ~of
Sanzai : A kind of rituill-brenkfnst which generally preccdcs R ccrcmonial feast. It includes a cup of liquor,
flattcncd rice and n few pieces of buffalo-mcnt.
Snnllm-Jn-Nnkr-g~r: A dinner which takes place at the
13ride1s p l i l c ~on thc night of the arrival of the marrisgc procrssia~. Only thr bridc and hcr consanguinenl relntivcs particip:itc in this dinner.
S(rtlir-Ctrtlli : Castc institution which is concerned with the
cl-elnation of the dead.
Snngo(n(,~)
: Also cnlle(1 Sangat. A washeman caste of the
Ncwnrs.
Sot~knljxl: A ritual of offninp flowers and rice to
Srlkundn, Panch-Hali and Ashtn-Mutrikus.
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Sonya-Khunya : A kind of meat dish.
Sapta-Beej-Hole-gtr : The ritual of scattering seven kinds
of seeds around the Pashu-pnti hill in memory of the
dead.
Sa-Pu : A sub-division of Hale. Etymologically it means
a dealer in cow's milk.
Sasu Puja : An institution which is connected with the
worship of goddess Saraswati.
Sat-Bn'rulika: Yellow thread, one hundred and eight
times equal to the height of a girl undergoing the
yihee ceremony.
Satoo : Rice-flour.
Sat-Sudra : The Hindu section of the Jyapoos of Bhaktapur, It is also known as Swa.
Sam-Bhaku : Two mask wearers who are believed to represent the G n u s of Sava deva (Akash Bhairnva) at
the time of the latter's festival.
Sa-Ya: 'Sa' means cow and 'yay is an abbreviation of
Yatra or Jatra. The term, therefore, means the festival
of cow which is connected with the cult of the dead.
Sa-Ya-Wa-Pi : Cow-mask wearers in Gai Jatrc-r.
Seto-Macchendrn Jatra : The festival of white Macchendra which takes place on the 8th of the bright-half of
Chaitra in Kathmandu and lasts for four days.
Shil4n) : Firewood used for kindling the sacrcd fire.
Sl~inilanthtr: Traditional bronze-pot for keeping vermilion.
Sllinha : Vermilion.
Shi!,a-baji : A special kind of Chirorn ( flattened rice ) .
Sic-Guthi: An institution which is in charge of carrying out
the various stages connected with the disposal of a
corpse. It is confined to caste-members only. Some
times it refers to n group of families within Sann
Guthi, which alone can touch thc corpse and dispose
of it.
Sika-Bhrc : Ritual-distribution of the different parts of the

Glossary

440

head of a sacrificed animal among the eight senior
members of the group and the ritual-eating of these
parts by them.
Sikormi: Also called Si-ka-mi, a carpenter; also a subdivision of Udas whose hereditary occupation is carpentry.
S i k h : A sub-type of Preta, which is a household spirit.
It is the spirit of a person who had been a member of
the family and is, therefore, regarded as an ancestor's
spirit.
Sincho-Phaye-gu : Ritual of fixing vermilion on :i
woman's forehead. This is done at the ceremonies of
puberty, mock-marriage and marriage. In the first
two cases, it is done by the Thakali-Naki, while in
the last case, the husband does it.
Singha Sankranti : The sacred dav on the 1st of the
bright half of Bhndro. A festival is held on this day
in honour of Bagh-Bhairava.
Sinja-Bcnkc : The purificatory rite performed after the
transplantation of paddy; it is motivated by the belief
that during plantation, inter-dining results in the
temporary loss of caste.
Sinduri : A tvpe of head-ornament worn by a woman.
Sinki : Fermented vegetables or their leaves commonly
relished by the Nepalese.
Sirhndi : A female head-ornament.
Sisa-Palu : 'Prasad' distributed among members of the
family after worshipping A
; following the
birth of a child.
Sisi-Tayc-gu : The custom of not bringing the bride
straight-away home when the marriage party returns,
but keeping her for a night at a friend's house.
Sitlti-Nakha : A11 auspicious day on the 6th of the brighthalf of Jaisthz when the worship of Dewali comes to
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an end; on this day a festival is held in honour of
Kumar, brother of Ganesh; it is also the day when the
Newars clean the wells.
Sithi-Nakha Guthi: An institution which is concernecl
with the cleaning of the well on Sithi Nakha day.
Situ-Ghai(n): A special kind of grass used for the ritual
purpose.
Sokuli: One of the eight senior members of a lineage
€VOUP.
Sonsi : Firewood used for Hawan ritual.
Sri Panchumi: A festival observed in honour of goddess
Saraswati by the Hindu Newers and of Manjusri by the
Buddhist Newars; it takes place on the fifth of Margasirsha.
Suruwa : Lower garment.
Sukunda : The traditional oil-lamp with a serpentine
handle to represent Ganesh; this article is essential in
the religious ceremonies of the Newars.
Sutak.: Pollution; it is a Nepali term.
S w a - C h h u y e - g u : The ceremony of offering flowers;
Swa(n) means flowers and Chhaye-gu means 'the act
of offering to god'.
Swa(n)ke-Wa-Kaye-gu: The act of collecting barley
seedlings in a vessel on the day following Navratra.
Syako-Tyako : A feast which takes place on the last day
of Naoaratra; it is confined to the members of one's
own family. It is the day of offering sacrifices to Bhagwati.
Syangini : See Byangini.
Syapati : A variety of meat dish.
Talzu-Khu: A variety of meat dish.
Talza-Si : Common citron.
Tamba : Fermented young bamboo-shoots commonly
relished by the Nepalese.
Tatee: A sub-caste of Jyapoo whose hereditary occupa-
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tion is to weave DeijNn), a ceremonial textile material
placed over a corpse.
Tau-Maka: Earthen pots of ritual significance for marriage.
Tepa : Earthen jars for storing liquor or foodgrains.
Thai-bhu: Ritual of eating in a ceremonial plate; it is
specially important in Yihee and marriage.
Thuima-Puja: A ritual connected with the worship of
the roofs whenever a new house is constructed.
Thakali : The chief among the members of a Guthi or
of the agnatic circle.
Thakali-Naki : Wife of Thakali.
Thuko-iu-iu: A sub-caste of the Chhatharia Newars;
believed to have descended from the ancient Vaishya
Thakuris of Nepal.
Thakuri: A sub-caste of the Gorkha Kshatriya, which
traces its origin from the Rajputs in Rajasthan.
Thalai-Kulai : A ritual in which a dead person's face is
washed and vermilion applied to his forehead; his
horoscope is also tied to his neck; this is to be done by
a fukee relative.
Tho(n) : Pronounced $1;
a special type of ricebeer.
Tika-Ihya: Window on the frontside of the firstfloor.
Tri-Ratna : A Buddhist deity.
Trisul Jatra: A festival held on the 8th day of the darkhalf of Asodh; the Newari term for this is Mncha-yn;
on this day a child is carried on points of tridents and
drawn in a car.
Tuchi : Women's nose-ornament.
Ukhu-Cl~arhe: A calendar festival of the Newars which
is observed on 14th of the dark-half of Paush; it is
observed by exploding baked sugar-canes; it signifies
the act of driving away the evil spirits.
Untnateshwar Bhairava : One of the Bhairavas; its temple
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stands near Pashupati; it is represented by a huge
idol with a long genital organ in an erect posture;
which, if worshipped, is believed to help overcome
frigidity in women.
Upako-Hu-Wane-gu : A ritual held in honour of the dead
relatives by placing lamps on the streets.
Vanu Jala : A ritual in marriage when the bride and
bridegroom have to be introduced to the presiding
deity of the latter's locality.
Vanra Jatra: A festival held on the 13th of the dark-half
of Bhadra and of Sravan in honour of the Buddhist
priestly class, Vanra.
Vishwa-Karma: A god worshipped by the Newar artisan
castes; it presides over the crafts.
Wa-Shya Deya: A special deity in Kathmandu, which 1s
worshipped for the cure of tooth-ache by driving
a nail into a tree-trunk; 'Wa' means teeth and 'Shya'
means pain.
FVayc-Bhu : A feast which signifies a farewell party and
the end of Dewali-Puja.
Wo-Siklzu: A necklace much in vogue among the Jyapoo
women.
a : An abbreviated form of the term Yatra or Jatra.
Yanki-Dahu: A tank connected with the belief that Lord
Indra left the Valley of Nepal from that place.
Yihee : Mock-marriage of a Newar girl with god Narayan
who is represented by a golden emblem; a bel-fruit is
kept as a witness to this marriage.
Yo-Marhi : A special kind of cake made out of rice
flour and stuffed with black ti1 and jaggery; I t is
regarded by the Newars as very auspicious and forms
an essential ritual item in birthday celebrations.
Yo-Marhi-Punhi: A celebration in honour of the new
harvest; it consists in eating and distributing Yo-marhi;
it is motivated by the desire for prosperity.
Yoni : Symbol of the female reproductive organ in the
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form of a triangle. The Buddhists regard it as the
symbol of the sacred spring in which the root of the
divine lotus was cnshrined and which was the residence of goddess Guheshwari or Dharma.
Yo(n)-Si-Mata: A festival which consists of burning a
lamp on the top of a wooden pillar to light the path of
the dead ancestors; it is popular among the Jyapoos.
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