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In 1974 Tribhuvan University implemented the National

Development Service (NDS) program as part of the graduate

curricula. The program required all the graduate students

to serve ten months in the rural areas of Nepal, helping in

the on-going projects related to agriculture, health, educa-

tion, and social sciences. This study describes the exper-

iences of the first group of NDS participants in a village

14 km. south of Kathmandu City. First, it embodies an ethnc

graphic account of the Chhetri-Brahman community. Secondly,

the villager's response to urban strangers (NDS participants)

and the mechanisms they adopted to minimize urban influences

who lived in their midst. The response of the village is

analyzed in terms of its social structures, norms, and value

systems. It was found that villagers living in close proxi-

mity to urban centers buffer disturbing urban influences.



They fear the breakdown of traditional values. As a result,

they maintain social distance as far as possible except in

the case of seriously felt needs. It was determined that

developmental effort must meet not the needs of the central

government but the needs of the local people.



EDUCATION, COMMUNITY DEVELOPMENT
and CULTURAL RESISTANCE

IN RURAL NEPAL

by

Ava Shrestha

A THESIS

submitted to

Oregon State University

in partial fulfillment of
the requirements for the

degree of

Master of Arts
in

Interdisciplinary Studies

Completed February 27, 1981

Commencement June 1981



APPROVED:

Redacted for Privacy

Thomas C. Hogg, Major P'ofessor
Chairman, Department of Anthropology

Redacted for Privacy
Stan E. Shively, Asiciate Professor, Department of Sociology

Redacted for Privacy
Leonard A. Adolf, Profesift, Department of History

Redacted for Privacy

aavid A. &lila, Professor, Department of Civil Engineering
Graduate School Representative

Redacted for Privacy

Dean of

\

Graduate School

Date thesis is presented February 27, 1981

Typed by Susan R. Gough for Ava Shrestha



ACKNOWLEDGMENTS

I am immeasurably indebted to Professor Thomas C. Hogg

who facilitated my thesis in many ways. I am grateful to

him for the time, trouble, and assistance he has given me;

and for his interest and counsel in supervising the work.

I would also like to thank the following: American Nepal

Education Foundation (ANEF) for their financial support,

Dr. Stan E. Shively, Dr. Leonard A. Adolf, and Dr. David A.

Bella for their cooperation and invaluable comments; and

Susan R. Gough for her secretarial assistance and a quick

eye for awkward sentences.

My debt to my husband, Rajendra B. Shrestha, who

offered many suggestions and provided constant encouragement,

cannot be readily expressed in words.



TABLE OF CONTENTS

I. Introduction 1

Criteria for Selecting A Village 2

Scope 4

Constraints 8

II. The Setting 10
Kitini Village Panchayat 18

III. National Development Service 23
NDS Participants in Kitini Village

Panchayat 24
Case I: Group A 27
Case II: Group B 30

Phase I 31
Phase II 34

Response of the Villagers Toward
the NDS Participants 36

IV. The Economic Context for Change 45
Rainy Season Crop 46
Winter Crop 47
Economic Activities of Men and

Women 48
Systems of Labor Exchange 56
Jajmani System 57

V. The Social Context For Change 62
Caste (Jat) 62
Bratabandha Ceremony 68
Marriage . 71

Minimum Age of Marriage 72
Swayambar 75
Family 82

VI. Summary, Conclusions, Implications 98
Conclusions 99
Implications 102

Bibliography 104
Appendices 107
Glossary . . ill



EDUCATION, COMMUNITY DEVELOPMENT AND
CULTURAL RESISTANCE IN RURAL NEPAL

INTRODUCTION

The New Education System Plan (NESP) of Nepal was

implemented in 1971 to make education more responsive to

the needs of a developing country. The Plan was based upon

the assumption that the major constraint in setting up an

egalitarian social framework lay not in the limitation of

the nation's natural resources but in the lack of cognitive

skills and appropriate attitudes of its people. Under this

assumption, national integration and development of human

resources were the two main concerns of NESP. It advocated

the establishment of a viable and dynamic education/produc-

tion nexus and undertook to facilitate socio-economic mobil-

ity by re-structuring the educational system into self-

fulfilling units. This was to be accomplished by making the

educational curricula more applicable to the needs of Nepal.

Whereas at the school level the curricula was vocationally

oriented, in higher education emphasis was laid on technical

education. NESP also sought to make available mimimum edu-

cational opportunities to all people. Prior to its imple-

mentation, educational facilities were largely concentrated

in Kathmandu, the capital city.

To realize this goal, NESP introduced the National

Development Service Program (NDS) at the graduate level.
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In 1973 a small group of students participated in the pilot

project to study the dimension of the problem and to provide

feedback for further planning of NDS on a massive scale.

In July, 1974 NDS was introduced and made a compulsory part

of the curricula at the graduate level. The program required

each graduate student to spend ten months (two semesters) in

a village, helping in the on-going projects related to agri-

culture, education, health, construction, and social services.

In 1973, however, teaching was by far the most important task

of the students. The purpose of NDS was to:

(i) help meet the great shortage of teachers
in rural areas;

(ii) increase student's understanding of the
problems of rural areas and thereby help
to bridge the gap between the educated
minority and the illiterate masses;

(iii) help villagers to create awareness about
village development through their own
motivation and with the utilization of
local resources; and

(iv) provide feedback in the graduate curricula
to make it relevant and applicable to the
conditions and needs of Nepal (Tribhuvan
University, 1977).

Criteria for Selecting a Village

Villages were selected if the particular region had a

shortage of teachers. The District Education Officer (DEO),

who is responsible to the Ministry of Education, was res-

ponsible for providing teachers in all the schools. Ac-

cording to the needs of the school, requests were made to
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the NDS Directorate by the DEO for NDS students. Once the

villages were identified, students were sent out on the

basis of their lottery ticket.

In the first year of its implementation, the students

were reluctant to participate in the NDS program and demanded

that it be cancelled. The enforcement of NDS would mean a

delay of one year to acquire a Master's degree. As a result

of strikes demanding its cancellation, the two-month orien-

tation program could not be held as scheduled and, instead,

could only be held for two weeks. The University author-

ities, being determined to put the program into effect,

increased the student's living allowance by Rs. 100 (approx-

imately $8.26) and ordered the students to leave for the

villages immediately. Since the NDS program was made com-

pulsory and had to be completed after the first two semesters

(one academic year of graduate school), the students were in

a dilemma whether to continue their studies or not. The

parents certainly did not approve of their daughters living

all by themselves in a village. Sensing this attitude, the

University authorities gave the first group of women parti-

cipants the option of "choosing" the village from among those

selected by the Directorate. All the villages lay around the

vicinity of the three major cities of Kathmandu valley. This

concession did not prove to be beneficial as the students

were not briefed about the ethnic composition of the village

nor their attitude toward people outside their village. As
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a result, the students picked a village on the basis of the

availability of physical facilities and its distance from

their hometowns.

In the authorities haste to implement the program,

they overlooked the urgent need of holding a second orien-

tation program. The participants were neither trained

community development workers nor trained teachers. Nor

was the philosophy of the NDS program disseminated to all

the villages concerned. At best, the participants may be

described as young, naive students who by a change in the

educational system were suddenly called upon to grapple with

the real problems of rural life in Nepal. For the majority

of women, who led a very sheltered life, the task was dif-

ficult if not traumatic.

Scope

This is a re-analysis of the original experience on

the Chhetri-Brahman community of Kitini Village Panchayat

where I had served as an NDS participant in the first year

of its implementation (1974). The basic objective of this

study is to provide an account of our work in the village

and then, in retrospect, analyze the village response in

terms of its social structures, norms, and value systems.

I have refrained from theorizing about culture change be-

cause my immediate concern was to think six years back and

provide a description of the relevant facts pertinent to the
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study. The original account was based on particular

Brahman and Chhetri families in Chhetri-Brahman settle-

ments within the panchayat. The novelty of this study lies

in the methodology adopted. Whereas most ethnographic work

is undertaken after acquiring ethnographic skills, in this

case the skills, which were learned after the field work,

are utilized to reinterpret the original field experience.

In the process of writing this study, I was not only learning

the basic concepts needed in doing ethnography but was actu-

ally doing ethnography based on the original account.

In the mid-1970's it appeared to me that villagers

were generally resistant to change. Today, after reviewing

and rethinking my experiences, I see it in quite a different

perspective. I wish to note that while villagers welcome

the material change in their environment, they are often

seen to resist change in the non-material culture. The

notion that people tend to resist rather than accept is

especially voiced by those who are conscious of cultural

differences or by those who are engaged in trying to bring

about change (Spicer, 1953). The NDS participants as urban-

ized students, most of whom were unmarried Newar girls; their

language; their attitude; and their mode of dressing con-

trasted with that of the rural people of Kitini, which was

comprised largely of parbatiyas (hill people). In addition,

the students were not aware of the problems that they might

be confronted with, and, consequently, when problems arose,
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they were unable to tackle them. As we worked in accordance

to the NDS Directorate, we were consciously and unconsciously

trying to introduce urban values into people's customs and

beliefs.

In a community where conformity to tradition and in-

herited custom are a central value, non-conforming behavior

on the part of the NDS participants minimized NDS influence

on the villagers. Resistance is now perceived not as a

constant element but as a sympton of special conditions such

as unsatisfactory relations between the participants and the

villagers, failure to understand the villager's values, poor

communication, lack of knowledge relating to community devel-

opment, and incompatible expectations. Thus, I now come to

the hypothesis that villagers living in close proximity to

urban centers are fearful of the negative influences of urban

life. They fear the breakdown of traditional values and

social structure (anomie). In order to deal with these nega-

tive influences, villagers develop or use existing institu-

tions to accommodate the negative influences. The accommo-

dation results in the establishment of a buffer system,

setting the disturbing influence aside and limiting its con-

tact with the traditional system. Such negative influences

are segregated from normal day to day living of the villagers.

In this context, anomie is defined as a strain toward

the breakdown of the traditional norms towards normlessness.

Merton makes a distinction between simple and acute anomie
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(1957: 163). Simple anomie refers to the state of confu-

sion in a group or society which is subject to conflict

between value systems. This results in some degree of

uneasiness and a sense of separation from the group. Acute

anomie is conceived as deterioration or disintegration of

value systems, resulting in marked anxieties. We are, how-

ever, concerned only with simple anomie: urban influences

tend to generate conflict between value systems. In this

connection, social structure is defined as a set of norma-

tive values governing behavior which is common to a par-

ticular community. Community is defined as persons in social

interaction within a geographic area sharing common values,

norms, and goals. That is, community members have a set of

shared behavioral expectations to which they conform. Thus,

community sentiment encompasses a feeling of "we-ness" and

considers other persons as "they". Interaction is defined

as a face-to-face encounter between two or more people in

which each person takes the other into account. In this con-

text, two elements are important for this study. The first

of these is the culturally defined goals which are consid-

ered as legitimate objectives for members of a given commun-

ity. The second is the means which regulate and control the

acceptable ways of achieving these goals.

Chapter II gives a general overview of Nepal. In

Chapter III the philosophy of the NDS program and the ex-

periences of the participants are described. It shows how
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the participants behavior, in general, contrasted with that

of the villagers, and how they tried to buffer urban influ-

ence when it tended to generate conflicts in the value sys-

tems. Chapters IV and V introduce and begin the analyses

of the village and its response toward the participants. It

attempts first to give an ethnographic account on the Chhetri-

Brahman community of the village. In this context, it fo-

cuses particularly on the social structure and values which

have influenced social expectations regarding the behavior

of both men and women. Caste has also been incorporated

into this chapter because it is the most important organizing

principal in Kitini panchayat. The section on marriage has

been described at considerable length because it is not only

illustrative of the ambiguous status of Chhetri-Brahman

women but also symbolically expresses their expected behav-

ior. Consanguineal women (i.e., daughters and sisters) are

regarded as symbols of innocence and purity while for affinal

women (i.e., wives and daughters-in-law) the situation is

reversed (Bennett, 1979). Secondly, regarding NDS partici-

pants, I wish to relate how these accepted norms and values

caused the villagers to segregate the participants.

Constraints

The original field experience had definite limitations

because our primary task during the ten month duration was

to teach in the school, at the end of which, we were required
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to submit a report on the village panchayat. Gaps in the

information appear now and many unanswered questions arise.

Although the subjects of this study, Chhetri-Brahmans,

throughout most of Nepal share a common culture, their

response to urban influences is subject to variables, such

as proximity to urban centers, level of education, and caste.

Thus, how the villagers of this particular area (Kitini) res-

ponded to urban people (NDS participants) will not necessar-

ily hold true for the whole of Nepal.
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CHAPTER II

THE SETTING

Nepal lies between the east meridians of 80° and 88°

and the north parallels of 20° and 30°. It is sandwiched

between two Asian giants, India on the south and China on

the north. The country presents a wider range of physical

and cultural diversity than probably any other country of

comparable size. Geographically, the country can be divided

into three distinct regions:

(i) the Himalayan highlands with the snow
mountains and the glacial valleys;

(ii) the hills which lead to fertile valleys;
and

(iii) the flat and fertile Tarai, constituting
the southernmost section of the country.

The hill region can be divided into two categories on the

basis of altitude as besi (valley) or mid-montane and lekh

or alpine pasture areas. The mid-montane area, which lies

between 2,000 to 6,000 feet, is the most densely populated

region of Nepal. The lekh areas are above 6,000 feet and

rise to between 16,000 to 18,000 feet. While in this area

the social structure reflects a synthesis of Buddhism and

Hinduism or Lamaistic Buddhism, in the besi area Brahmanic

Hindu social values and customs Prevail.

Kathmandu valley is roughly circular in shape and lies

between 27° and 23° north latitude, in Nepal (Map 2). Legends

say that the valley was once a lake until the god Krishna
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83.16.

Main Road
.////// Kitini Panchayat

1 in. = 4 miles

Map 2: Kathmandu Valley. Source: Gray, John N. "Puja
Prasad: Contradiction and
Ritual of a Chettri Lineage of
Nepal." Ph.D. dissertation,
University of Hawaii, 1976.
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cut the gorge at Chobar and let the water drain, leaving a

fertile valley (Reami, 1952). The valley encompasses the

three main cities -- Kathmandu, Patan, and Bhaktapur and is

the center of cultural and intellectual activities.

Historically and culturally, its population can be

broadly divided into two groups: Newars and parbatiyas

(hill people). The former are the indigenous inhabitants of

the valley. Indeed, the three principal cities are archi-

tecturally Newar cities. The most striking feature of Newar

civilization is its totally urban character. In the cities

as well as in the Newar towns of rural areas, the pattern of

settlement is the same.

Every Newar town contains numerous narrow streets of

several storied brick houses. These houses, which often

have carved windows and doorways, are built very close to-

gether. This settlement pattern is in sharp contrast to the

immigrants (parbatiyas), who built scattered settlements in

the outlying areas of the valley. It is generally agreed

that Brahmans and Rajputs, when they were overrun by the

Moslems, came to the western hills of Nepal from India (Kan-

nauj and Chittor) for the first time in the twelfth century.

Here they met the Khas, the predominant people of this re-

gion. The Khas were considered to be of low caste, but they

obtained the Chhetri status through intermarriage with the

immigrants and their adherence to Hindu caste rules.

The offspring of a marriage between the Brahman
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immigrants and the Khas were called Khatri and were given

the status of Chhetri (Bista, 1967: 2):

Despite such early looseness in the membership
of the Chetri caste, the religion and social
structure of the parbatiya Brahman and Chetri
leaves little doubt that, as a group, they are
linked with the Hindus cf North India and dis-
tinct from the high caste Newari Hindus of
Kathmandu valley's ancient urban centers
(Bennett, 1977: 27).

During the fourteenth century in the reign of Jaysthiti

Malla (1382-1395), the otherwise casteless Newar society was

divided into 64 occupational castes devised by a group of

Brahman scholars (Haimendorf, 1956: 17). The influence

of these scholars and priests, who were attracted to the

royal court, accelerated the acceptance of Hindu ways of

thinking. As a result, the caste system:

got regularized and hardened in due course, and
monastaries dying out produced the priest class
of the Buddhist community; its monks easily
turned into priests under the influence of
Vajrayana ritualism. What Vajrayna started,
Shaiva influence later on consolidated and
hardened . . . This was the day when the caste-
less character of Buddhist society in general
underwent a kaleidoscopic change and gave way
to a rigid caste structure, which affected the
mass of the people unlike such influences in
the past touching only a fringe that was the
aristocracy (Regmi, 1952: 171-172).

Both religions co-existed and over the years produced

a complex syncretic religious tradition which now is attested

by the abundance of stupas and temples side by side. During

the Malla period the former Khas, now of Chhetri status,

ruled the western hills. Among these former Khas, scholars

recognize two groups: Thakuris and Chhetris. Bista is of
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the opinion that Thakuris are the aristocratic Chhetris (1967:

14) while Haimendorf considers them to be separate castes

higher than the Chhetris (1956: 20). However, as he points

out, their Mongolian features and the permitting of matri - -lat-

eral cross-cousin marriage, they differ from both the Brahmans

and the Chhetris and will not be included in this study.

In the seventeenth century Ram Shah (1606 -33) , the

ruler of Gorkha (a district in West Nepal), also enforced

Brahmanic social systems and codes of behavior. Until the

eighteenth century only Kathmandu valley was termed Nepal.
1

The other districts of present day Nepal were tiny principal-

ities. Most of these hill principalities belonged to two

political groupings. The western hills of the far western

Nepal comprised of the 22 Baisi states and in the area dir-

ectly to the west and south of Kathmandu were the 24 Chaubise

states. The three kingdoms in Kathmandu valley were separate

political entities. In the eastern hills there existed a

loose confederation of Kirati tribal communities (Regmi, 1961:

11) .

The ruler of Gorkha (Gorkha was never a Chaubisi state),

Prithivi Narayan (1742-1775), who belonged to the Shah clan

of the Thakuris, commenced his campaign of conquest in 1743

by subjugating the petty principalities of the western hills.

1The valley consisted of three independent kingdoms- -
present day Kathmandu, Patan (Lalitpur), and Bhaktapur. Even
today people from the hill areas will say they are going to
Nepal when traveling to Kathmandu valley.
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This steady expansion of the House of Gorkha continued until,

finally, in 1768 it culminated in the conquest of the three

Malla kingdoms of Kathmandu valley (Vaidya, 1973). Thus,

Prithivi Naryan Shah founded the present royal Shah dyn-

asty of Nepal of which the king is generally believed to be

the incarnation of the god Vishnu. The expansionist policy

of Prithivi Narayan Shah was continued by his successors

until the once small Gorkhali Kingdom sprawled from Teesta

on the east to Alaknanda on the west (Shrestha, 1976). How-

ever, in 1814-1816 direct confrontation with the mighty

British East India Company decisively brought the course of

Nepali expansion to an end. In the war with the Company,

Nepal lost territories about the size of present day Nepal

(Stiller, 1973) .

The Shah King of Gorkha made Kathmandu its capital,

and in the process Kathmandu's political primacy over the

rest of Nepal was established. With the consolidation of

the kingdom and the establishment of the political primacy

of Kathmandu, the number of immigrants to the valley in-

creased:

The number of parbatiyas (hill people) increased
and Tamangs from the mountains took refuge on the
hilly rim of the valley. Some Newars fled to the
mountains and took up trade or agriculture. The
various ethnic groups, who inhabited the valley,
had individual peculiarities in agricultural
methods, houses and settlements, types and loca-
tions. The Newars cultivated the flat land of
both levels, where the parbatiyas, who generally
occupy the fringes of the valley and land fit for
cultivation along the slopes of mountain bases,
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made partial use of ploughs. The Tamangs gen-
erally cultivated only the hill slopes facing
the valley, rarely held land on the flooded
plains, and often extended their terracing to
the very tops of the hills (Kathmandu Valley
Planning, 1969: 47).

The Shah clan has remained the royal dynasty and since

then the Chhetris have held the reins of power in the palace

and the army with the Brahmans serving as clerks, advisors,

and priests. In 1846 as a result of palace intrigues,

counter-intrigues and assasinations, effective power pas-

sed from the Shahs to the Chhetris of the Rana clan, who

ruled Nepal de facto as hereditary Prime Ministers (Rama-

kant, 1968). They held absolute power and the Shah kings

were reduced to figureheads. As a further means to domin-

ate the Shahs, the Rana Prime Ministers not only married

their daughters to the Shah kings but also married their

sons to Shah princesses. While the Ranas increased their

wealth and power, the bulk of the population remained econom-

ically depressed. For 104 years (1846- 1951), the Rana regime

isolated Nepal from the rest of the world. Yet it was during

this period that some low caste families were upgraded to the

status of Chhetri and given positions of power.
2 Also, it

was during this period that a few Newars were appointed to

positions previously held by Brahmans, first chiefly clerical

but later more senior administrative positions.

2 The families of non-Chhetri Rana concubines were
given the status of Chhetri.
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In 1951 the Rana regime was overthrown and King Trib-

huvan was restored. He abolished the hereditary Prime-

Ministership of the Ranas and declared Nepal a constitutional

monarchy. He died in 1955 and did not get to see the first

parliamentary elections which were held in 1959. King

Mahendra, his successor, abolished the 1959 constitution on

December 15, 1960 and introduced the Panchayat Democracy.

After the overthrow of the Rana regime, the Shah kings con-

tinued to appoint Newars to key positions in the palace, the

center of all power:

The Shah kings have apparently felt less vul-
nerable to conspiracy when surrounded by a
Newar rather than Brahman secretaries (Gaige,
1975: 165) .

As a result, within the palace the Chhetris and the Newars

were the two key groups. This has created considerable

rivalry between the Brahmans and the Newars.

Under the Panchayat Democracy, Nepal was divided into

14 zones (anchals) and subdivided into 75 districts (jilla).

Each district was further subdivided into a town (nagar) and

village (goan) panchayat.
3 It is at the lowest tier (village

panchayat) that general elections take place on the basis of

adult franchise. Those holding elective offices at the vil-

lage and town panchayat level elect representatives to the

district level. The district representatives choose an

3A city is defined as an area having a population of
10,000, while a village is defined as an area comprising not
less than 2,000 people.
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executive council and their representative to the Rastriva

Panchayat (National panchayat)."
A

Kitini Village Panchayat

In the southern part of the mountains surrounding the

valley, Phulchoki Danda rises as the highest peak (over

10,000 feet). At its base Kitini panchayat extends in a

northwesterly direction. The River Godavari, which flows

from the south-eastern part of the valley into the flat land

of the valley floor, forms the northern border of the pan-

chayat. The territory surrounding the river is generally

known as Godavari, although there are several villages in-

cluded within it. Every twelfth year a great religious fair

is held in Godavari at Panch Dhara, a temple dedicated to

the god Shiva. This fair, which lasts for a month, attracts

people from all parts of the valley. The religious sanctity,

mixed with an enchanting scenery, makes Godavari a place full

of serene restfulness. The north-western section of the

panchayat extends into a flat land of the valley floor in a

series of terraced agricultural fields. Since one of the

principal irrigation canals flows parallel to the main road,

the fields situated below the main road are irrigated all

year. The ridgeline of the southern spur form the southern

4With the new Constitutional Amendment in 1981, elec-
tions at all levels are being held on the basis of adult
franchise.
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border of the panchayat. A stream flows along the base of

the spur, providing water for domestic purposes.

The main road, which divides the panchayat into roughly

two equal halves, links the panchayat to the urban centers

of Kathmandu (Map 3). For about four miles, houses line on

both sides of the road. While in some areas houses are

clustered, being separated by 15 to 20 feet, in other areas

there are no houses at all. The Chhetris of this panchayat

are concentrated mainly along the main road. The Chhetri

"area" is called Kitini gaon. Along the northern mountain

spur live the Brahmans in a village called Kodetar. Here

there are two separate clusters of houses: one where the

sarkis (leather workers) live and the other a Brahman settle-

ment. In the same mountain spur but in a different village,

called Poudel, live the Tamangs, who belong to the Matwali

caste group (i.e., drinking caste group). In general, how-

ever, households of untouchable castes occur in clusters of

two to five houses in the settlements of higher castes. The

structure of the houses of the different caste and ethnic

groups are the same:

The settlements of Chhetris . . . are strung
out along low ridges and hill slopes . . .

Interrupted with houses of Chhetris and Khatris,
and hardly distinguishable from them, may be the
houses of Brahmans as well as those of Magars
and Tamangs, and usually also of such occupational
castes of low status as cobblers (Sarki), tailors
(Damai), and blacksmiths (Kami) (Haimendorf, 1966:
25) .
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Source: Gray, John N. "Puja Prasad: Contradiction
and Ritual of a Chettri Lineage of Nepal." Ph.D.
dissertation, University of Hawaii, 1976.
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Houses are invariably made of brick and have either

thatched or tiled roofs. The ground floor of the house gen-

erally consists of one large room and three separate

sections: the bhanchha (kitchen), where the two major meals

(bhat) are eaten, is located at the farthest corner from the

main entrance; the a2ena is a shallow square fire pit where

meals of corn, soya beans, and tea are prepared and eaten;

the third section is the area where animals are kept if there

is no cow shed outside the house. Since there is no chimney

in the house and windows are small, the ground floor is often

dark.

An interior wooden staircase leads to the second floor

of the house. -It consists of a prayer room and bedrooms.

The third floor is the attic and this serves as the store-

room (bhandar). If there is no attic; paddy, wheat, corn,

and other crops are stored in the second floor either in

bamboo or earthen containers. In front of each house is

a courtyard (aagan) where cows, water buffaloes, and poultry

are kept during the day. It is in the aagan where paddy and

other harvested crops are threshed, winnowed, and dried; and

where marriages and other important rituals take place. The

stone wall surrounding the courtyard demarcates one household

from another. The household is the most important social,

religious, and economic unit in Kitini.

As an administrative unit, Kitini Village Panchayat,

with well defined territorial boundaries, was set up in 1962
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after the introduction of the Panchayat Democracy. It en-

compasses a total of 11 villages which is divided into nine

wards. Its population in 1974, according to the records of

the panchayat office, was roughly 2,500. Each village is

dominated by a particular caste croup so that the villagers

often refer to it by the name of the dominant caste group:

Chhetri gaon, Bahun gaon. 5

A gaon panchayat is divided into nine wards, each of

which elects a pancha (representative). The village Chair-

man and Vice-Chairman are elected by the entire voting pop-

ulation on the basis of universal suffrage. These 11 men

comprise the executive council called Gaon Panchayat. The

Gaon Panchayat Act lists a total of 27 duties which should

be performed by the Gaon Panchayat. Comprehensively, these

include responsibility for construction and repair of roads,

government buildings, water and irrigation facilities, and

the organization of voluntary labor for the maintenance and

repair of village facilities. After the implementation of

the NDS program, the Pradhan Pancha (village Chairman), along

with the headmaster of a particular school, were given the

responsibility of evaluating the work done by the NDS par-

ticipants.

5 i% more popularly used word for Brahman.
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CHAPTER III

NATIONAL DEVELOPMENT SERVICE (NDS)

Historical Perspective and Philosophy of NDS

In Nepal, especially after 195l, voluntary organiza-

tions motivated by religious concepts have been involved in

community development programs. In the same manner, teach-

ing institutions started educational programs for students

with a hope to acquaint them with the socio-economic real-

ities of different parts of the country. However, these

voluntary measures emanating from individual organizations

did not get overall national momentum. Today, because of

the gap between resources and expenditures, a need was felt

in Nepal to devise expenditure methods which would reduce

the cost of centrally directed development efforts and in-

crease the participation and contribution of local units.

To meet this need, Tribhuvan University introduced the NDS

at the graduate level. Nepali educational planners deemed

it fit to use the student body to spearhead the program.

Accordingly, all students, after completing one academic year

of school, are required to render ten months of their re-

sources in the assigned village. The program was inspired

by the basic objective of introducing the high level man-

power to practical realities of life, to develop a sense of

responsibility toward the country, to meet the shortage of

educated manpower in rural Nepal, and to have a direct input

from students for the improvement of the University curricula.
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In the first year the program was introduced in the villages

of Central and Eastern Development Regions.
6

By the second

and third years, it spread throughout the Western and Far Wes-

tern Development Regions, giving priority to more remote

rural villages. We served in the Central Development Region.

NDS Participants in Kitini Village Panchayat

A total of eight NDS participants served Kitini pan-

chayat. We were divided into two groups. For clarification,

the group that taught at the high school will be termed

Group A, while the one that taught in the primary school will

be referred to as Group B. Group A was comprised of four

unmarried Newar girls, one married Matwali girl,.and one

Chhetri male. Group B consisted only of two unmarried Newar

girls. The choice of the school was made by the participants

themselves. I was in the latter group.

We arrived in Kitini virtually unannounced. With the

exception of the Headmaster of Kitini High School, a retired

Colonel and the District Education Officer (DEO), the maj-

ority of the local people did not have any prior knowledge

about the philosophy and objectives of the NDS program. The

Colonel was also contacted primarily for housing purposes.

He had a large house, owned extensive land in Kitini, lived

in urban style, and maintained urban contacts. Group A and

6The country is divided into four developmental regions.
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B rented two rooms each, but we (Group B) lived here only for

two months after which we moved into a house close to the

primary school. Group A remained in this household for the

entire ten-month duration. This house stands prominently on

the main road. A few hundred yards away from it are three

or four other houses. Around its vicinity, but away from the

main road, there is a small clearing where the high school is

located.

On the first day of our arrival, only the members of

these households saw us. Passers-by and children looked at

us with a perplexed face as we hauled our luggage from the

University van into the Colonel's house. On our first day

in this village, we remained in our landlord's house and did

not venture to even go out and lcok around. We felt uneasy

and awkward to move about in an alien surrounding in a re-

laxed manner and, consequently, hesitated to mix with the

local people. On the other hand, the villagers were curious

to know who we were and why we had come to Kitini. Since we

kept to ourselves in the initial stages, the only time when

we met other village women was when we left the house to

fetch drinking water. Here we had the opportunity to meet

large groups of women and children, but our acquaintance did

not go beyond a few small talks and a smile. We did inform

them, however, that we had come to teach at the school and

that the University rule required us to live in the village.
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They had not been informed of the NDS program in advance so

they did not comprehend why it was necessary for us to remain

in the village.

Generally, when people from the city come to the vil-

lage and look around the neighborhood, the villagers con-

sider the visitor to be representatives of the Government

and consider it best to keep them at arm's length. Because

of the villagers pre-conceived ideas about city people and

our own restraint, we were isolated. At the same time, the

participants and the villagers were wary of one another.

On our first day at school, all seven women partici-

pants (the man joined a few days later) went to the high

school to sign in. We were briefed by the Headmaster about

the school curriculum. He told us in what subjects the

school needed teachers and indicated that there was a primary

school about three-quarters of a mile from the high school,

which was also facing a shortage of teachers. Until then

we did not know that there was a primary school, too. My

friend and I volunteered to teach at the primary school, and,

thus, two groups of NDS participants were formed.

The staff of the two schools was quick to see the ad-

vantages of the NDS program. First, additional staff meant

a light work load for each faculty member. Secondly, the

participants were serving the school on a voluntary basis.

Thirdly, through the participants the school could get extra

reading materials for the school. But, if on the one hand
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they saw the advantages, on the other hand they also saw its

short-comings. They were aware that the participants could

be a potential threat to their security since our level of

education was higher then theirs. Related to it, there was

a lurking fear that women might outshine the male teachers.

In both the schools, the NDS participants were the sole wo-

men teachers. In addition, the girls were much younger

than the local staff. Indeed, some of the boys in the high

school were of the same age as the participants. Generally,

in Nepal one is expected to complete high school at the age

of fifteen, but often village children join school later or

need to drop out of school because of financial problems and

usually complete it at a later age.

Since our primary task was to teach in the school, the

experiences of the two groups of participants in the school

will be dealt with separately as Case I and Case II. The

objective here is to describe what happened in the school and

how the villagers responded to Group A and Group B.

Case I: Group A

In the first few weeks Group A was very cautious and

spoke to the teachers only when spoken to. Being strangers

to the place, they were rather quiet and wary. They told us

that the local teachers seemed friendly, helpful, and polite.

Having gotten such an impression about the teachers, Group A,

in the second month, broke all reservations and started mixing
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freely with their male counterparts. They were friendly,

particularly with the younger teachers. Among the staff it

was customary to have tea during breaks in a nearby tea-shop.

As the men got acquainted with the participants, they started

inviting the participants to have tea with them. At first

the participants declined the offer under one pretext or

another, but finding it difficult to refuse all the time,

they eventually agreed and frequented the tea shop.

It was during this period that Group A attempted to

bring about changes in the school curricula. They intro-

duced new methods of teaching by emphasizing more on the

participation of the students than on rote memorization.

They initiated cultural programs as well as quiz contests

and even had tutorial classes in their residence. As these

classes were held free of cost, students started flocking to

the NDS's quarters. The local teachers too gave tutorial

classes, but the students had to pay extra money for them.

Therefore, the students opted to go to the participants. As

a result, the participants became popular in the school.

They showed their superior knowledge in science and English,

and by the end of the fourth month, the students claimed that

the NDS participants were better teachers than their former

ones.

One universal complaint of the students was that the

teachers neither took their classes regularly nor dealt

fairly in grading the examinations. When the students
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started complaining to the participants, the prestige of the

teachers in the school was jeopardized. The science and

English teachers, particularly, discouraged participation

of students in the class. They were sensitive to those who

questioned them, for in Nepal if a teacher fails to give a

satisfactory answer to the student's questions, it then causes

the teacher to lose face. The teacher must never say, "I

don't know" to the students. On the other hand, it was true

that the participants, too, were not able to answer every

question put forth to them, yet if they said, "I don't know"

it did not matter because, after all, they were not regular

teachers but students like themselves. It so happened, how-

ever, that some of the problems which could not be solved

by the teachers were solved by the participants. This caused

the students to compare the participants with their teachers.

Now the cultural programs which were initially considered as

good also lost enthusiasm. It seems those very teachers who

felt threatened indicated to some of the students that par-

ticipation in extra-curricular activities would not be bene-

ficial to them. They argued that it did not help them get

through their school. Just around this time, when relations

between participants and the teachers were becoming strained,

an incident occurred which sparked off bad feelings between

them.

On the occasion of His Majesty King Birendra's birth-

day, the school's rule required students and staff to be
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present at school, despite the fact that it was a public

holiday. Apparently, Group A was not informed about it (so

they claimed) and the following day they saw they had been

marked absent in the school's attendance book. This inci-

dent looked trivial, indeed, but it soon magnified to such

large proportions that a rumor was spread in the school that

the participants were anti-king and country, and once again

they were isolated. As to what exactly transpired between

the teachers and Group A, I am unable to recount for we

lived with them only in the first two months, after which we

did not see much of each other. What is important to us in

the context of this study, however, is how the villagers

reacted toward them. This will be dealt with at the end

of Case II. It is interesting to note that Group A, even

during the height of their popularity, did not make the

effort to know and understand the villagers. They were fam-

iliar with people living around the vicinity of the Colonel's

house, but beyond that they did not mix with other villagers.

Unfortunately, within this village this area was the most

sparsely populated.

Case II: Group B

The primary school which served Group B was situated

on the main road at the heart of the Kitini village. The

Panchayat Office and the tea shop lay adjacent to the school

buildings. In this area houses were clustered, being
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separated by only about 15 to 20 feet. The home of Group

B's landlady was located approximately 50 to 60 feet away

from the school. In front of the school, there was a small

pond where women often came to do their laundry. A few yards

across from the school was the drinking water tap. In the

evenings this area and the tea shop, which were separated

by about only 20 feet from the pond, was the favorite ren-

dezvous of young men for it offered them an opportunity to

socialize and to gossip about women.

Our relationship with the two teachers of the pri-

mary school can be divided into two phases:

Phase I: In the first month, like Group A, we were very

wary and cautious of the teachers and exchanged only a for-

mal greeting. The Headmaster, who was in his early thirties,

seemed to be uneasy at our presence, in contrast to the other

elderly male teacher, who appeared very relaxed. Each party

took their respective classes and kept conversation at a

minimum. Since we did not know them, we decided to keep

them at arm's length. Such an attitude was prompted by our

own feelings of insecurity in a strange place. During this

time we did not talk much with the villagers. In the second

month, seeing that the teachers of the high school had become

quite familiar with Group A, the Headmaster attempted to

bring us to talk more informally. In this process he got

further alienated from us. The Headmaster was reluctant to

talk about the school and the curriculum and, instead, showed
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more interest in talking about city -life, its cinemas, movie

stars, restaurants, and girls, in general. Even during his

class hours and in between our classes, he seemed to make

one or the other excuse, come to the office, pretend to be

doing some administrative work, and carry on the same old

conversation. He did not show any interest in teaching.

While at this time Group A was "enjoying" their school, we

were just sick of it and resented the enforcement of the NDS

program. Being on our own for the first time and without

any prior knowledge about the village or the villagers, we

resorted to a policy of taking our classes and hurrying back

to our residence. However, during the first two months we

were forced to stay in the Headmaster's office, which served

as a common room for the staff, as the Colonel's house was

too far away from the school for us to go home between

classes. In the third month we rented a room close to the

school and always made it a point to go home.

The other male teacher was not too well disposed to-

ward the Headmaster. His main grudge against the Headmaster

was that he seldom took any classes while the male teacher

had to labor from 10:00 a.m. to 4:00 p.m. and received no

credit for it. The Headmaster was fond of acting the "big

man", frequently telling the other teacher to take his

classes while he, himself, made trips to the urban centers

on the pretext of going to the District Education Office.

He seldom believed the Headmaster, but as he was his
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subordinate, he did not say anything. He resented being

under a man who was by so many years his junior in both work

experience and age. Both men were Brahmans, and both held

a School Leaving Certificate (S.L.C.). Sensing our atti-

tude toward the Headmaster, the male teacher frequently com-

plained to us about his lack of responsibility and a sense

of accountability to the school. But at the same time, he

was not sure why exactly we had come to teach at the school.

He seemed to be of the opinion that the District Education

Office was evaluating their work through the NDS partici-

pants. Consequently, he was very conscientious about his

duty. The old man appeared "harmless" to us and slowly we

began to feel more at ease. We were, however, careful not

to say anything about the Headmaster to him.

The primary school had three Classes: I, IT, and III.

Prior to our arrival, Classes I and II were integrated as

there were only two teachers. After we joined the school,

all the three classes were taught separately. At school we

tried to show to the children the importance of personal

hygiene and cleanliness. We hoped that through them the

community would recognize the importance of sanitation. The

children learned what was taught in classes but never really

practiced it. When they were cut of sight of us, they fell

back to their old ways. As a result, we ended up giving

only formal lessons from the textbook.
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Phase II: Our relationship with the staff remained cordial

until Group A and the high school teachers had visibly drawn

apart from each other. The Headmaster of the primary school

seemed to have been influenced by the staff of the high

school for he started talking about Group A. One of Group

A was paired off with the Chhetri boy because they were con-

stantly seen together in the village. Where segregation of

men and women is a cherished social value, this seemingly

harmless conduct met sharp scrutiny and criticism from the

villagers, particularly women. Soon it had become a favor-

ite subject of gossip. The Headmaster of the primary school

also seized this opportunity to discredit both Group A and B.

He hinted that boys often came to visit the participants and

was of the opinion that NDS gave too much liberty to women.

Obviously, he was insinuating that the participants were of

questionable character. At that we flew into a rage and told

him that he had no right to slander the participants without

any proof. The other teacher also took this opportunity to

chastise him and agreed with us that he had no right to say

such things about the participants. The Headmaster, without

anyone to support him, was too embarrassed and did not ven-

ture to say anything more. We reminded him that should this

happen again, it would be reported to the DEO and the NDS

Directorate. The following day he appeared to be a changed

man. He took all his classes (at last!) and tried to be

pleasant to everyone. We were, however, in no mood to be
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pleasant and exchanged only a formal greeting with cool

civility.

Within a week after this incident, the NDS Director-

ate sent copies of evaluation forms to the Headmaster. He

was required to fill it out in confidence and then mail it

back to the Directorate. Strangely, he consulted us, took

our opinion and approval, and only then mailed it to the NDS

office. This gesture was interpreted by us as either a will-

ingness to cooperate with the participants or that he was

afraid that we would report to the DEO about his trips to

the urban centers during his class hours. As mentioned

earlier, all the Headmasters of the village schools were

responsible to the DEO.

A month later Classes I, II, and III of the high school

were transferred to our school. Along with the students came

two additional teachers, an old Brahman and a young Chhetri

man. This Brahman lived in Kitini village while the other

two Brahmans and the Chhetri came from another panchayat.

Within the community he was a well respected man. He was

favorable to us and pointed out that we were wise to choose

the primary school rather than the high school. He stated:

The staff of the high school were politically
oriented, they were playing a little game of
politics and used the NDS participants as a
scapegoat. The girls made mistakes, too.
As unmarried girls and strangers to the place,
they should have been more careful and stayed
away from the men. Least of all, they should
never have gone for a picnic with them. By
being too familiar with them in the early
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stages, they jeopardized their reputation in
the village, and now, although they tried hard
to improve the school, their work will be over-
shadowed by their behavior.

The last month passed by pleasantly, and a few days

prior to our departure, we gave a farewall party to the pri-

mary school teachers. All the three Brahmans and the Chhetri

ate the meal (bhat) prepared by us. Two days later we were

invited for a meal in the Brahman's home (the one who lived

in Kitini). During the course of the meal the Headmaster

remarked:

You must be happy now that you have completed
NDS. In another year you will get your degree
and perhaps even teach at the University and
be a thulo manchhe (iml:ortant person). If by
chance we happen to meet you all, then I hope
you will not ignore us gaonleharu (literally,
country bumpkins) . . . We do not know many
people in the sahar (city) so if we need help,
we shall come to you.

The next day, too, the Headmaster indicated that he was

not happy with his job, but being unable to find a more luc-

rative one, he took it under compulsion. He wondered if we

would pull strings for him. This was also our last day in the

school. All the teachers wished us well and bade us goodbye.

The children presented a small program for us. Thus ended

our work in the school.

Response of the Villagers Toward the NDS Participants

At the village level, the local attitudes toward the

participants were influenced by their relationship with the

school teachers. Whereas our formal behavior toward the
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teachers earned the respect of the villagers, Group A's in-

formal behavior alienated them from the local people. They

were neither liked nor spoken of kindly. This attitude seems

to be related to Group A's familiarity with the male teachers

(in the initial stages) of the high school and their male NDS

counterpart, as well as their failure to mix with the village

people. The Colonel and his family (Group A's landlord)

identified themselves with urban people and had nothing to

do with the people living around our residence. In fact,

they considered themselves to be superior and, consequently,

looked down upon other villagers. In addition, as his house

was located away from the hub of village life, it put Group

A at a disadvantage. Consequently, their relationship cen-

tered primarily with the school teachers and a few people

living in close proximity to them.

During the first two months of our stay in the Colo-

nel's house, we did not mix much with the villagers. We

kept to ourselves, although we had the opportunity to meet

large groups of women around the school area. It was only

after we moved to a house near the primary school that we got

to know and understand the local people. Our decision to

move away was not liked by the Colonel and his wife. They

tried to dissuade us by saying that our prospective landlady

was a woman of doubtful character and that it was better for

us to stay with them. However, we did not want to live too

far from the school because wa wanted to be able to go home
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between our classes. As noted earlier, we did not want to

stay in the Headmaster's office. Nevertheless, we felt that

the Colonel's wife was trying to dissuade us not because of

a desire to protect us from "bad women" but for her own

economic gain. Similarly, when the local people heard that

we were looking for a room close to the primary school, two

or three people offered to rent out their homes.
7

As we

had not yet mixed with the villagers, it seems here, again,

they were motivated primarily for economic reasons.

Initial rapport with the local people was established

primarily through the students, although to a large extent

it was dependent upon the interplay of the personality of

each participant. In one instance, a student had fallen ill.

He was suffering from diarrhea. As the student lived a few

minutes walk from our residence, we took him some medicine.

This gave us an opportunity to know and meet his parents.

This simple gesture of ours was soon talked about by the vil-

lagers and slowly they began to feel more relaxed with us.

The boy's mother, as a token of gratitude, brought us some

vegetables as koseli (gift) . Word went around that we gave

free medicines. As a result, medical facilities being scarce,

the local people started coming to us for minor aliments such

as headaches, cuts and wounds, and the common cold. As they

7 In Kitini we rented a room for Rs. 30 ($2.48) a month.
The room was shared by three NDS participants so each stu-
dent's share was Rs. 10 ($ .83).
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got familiar with us, they remarked that we were different

from Group A.

Group A was frequently seen touring the village with

the male NDS participant after school hours. During these

excursions, they seemed completely oblivious to the "world"

around them. To make matters worse, they went around the

village in western clothes such as pants and maxis. In the

village, generally, girls wear sari soon after puberty and

Group A's manner of dressing shocked them. They did, how-

ever, wear sari when they went to school, but it was not the

typical handloom ones like the villagers wore but imported

ones which urban women normally used. Opposed to them, we

wore the kind of clothes that were worn by the village women

and hardly ever talked to the young village men. Our deci-

sion to wear those clothes were, however, dictated by con-

venience rather than any other purpose. In 1974 I did not

think it really mattered whether one wore handloom saris or

imported ones so long as it was a sari. Today, when I look

back, I think it made a big difference in the eyes of the

villagers. The women gossiped a great deal about Group A,

but they were either unaware or were indifferent to what was

said. The more the local people starting talking about

Group A, the more conscious we became of ourselves, and we

did not want to be identified with Group A.

As we were required to report on the village panchayat,

it was necessary to tour the panchayat. Since there was no



40

electricity in all the 11 villages, it was important that we

visit the different villages during the daytime. School

work required us to be in the school from 10:00 a.m. to

4:00 p.m. That left only the weekend (Saturday) to see

other villages. Being unfamiliar with the area beyond Ki-

tini, we took the children as escorts. Group A, however,

felt safe to visit other villages after school hours as they

had the company of their male counterpart. Thus, uncon-

sciously, they were deviating from the expected pattern of

behavior.

The women, particularly the young daughters-in-law,

seeing our "easy" life style tended to compare it with their

own. They frequently complained about their ever demanding

mothers-in-law and wished to go their maita (natal home) for

a few days. One of them said:

I wanted to go to school like my brothers but
my parents said, "You are not going to benefit
anything from going to school." So I had to
stay home and help my mother with the house-
hold chores and look after my younger brothers
and sisters. A year after I had my menstrua-
tion, I was married here in Kitini. I was
just fifteen then. . . You all are educated
and live in the city, and, hence, you will
never have to work as hard as we and yet get
no credit for it. . . But this is our karma
(fate) and there is no escape. I can go to
my maita for a few days only.

This prompted us to run an adult education class. The

idea was appreciated, but women claimed they had no time or

were too tired in the evening. Most of them were of the

opinion that they had passed the "school going age." Some
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considered marriage to be more important for a girl than

education while women of the mother-in-law generation opposed

it. They feared that as a result of education, women would

no longer be content with the subordinate position in the

household. Both the men and women felt that the education

given in school did not prepare them for the future burdens

of wife and mother. Some argued that it would be hard to

find suitable husbands for the "educated" female. While a

few studying in the high school, who had not yet been mar-

ried, said that even if they wished to be career-oriented,

it would be difficult to convince their parents because the

village community would not look kindly upon a single woman.

Such an attitude is well illustrated by Shroeder:

Maya is one of the few women in the village with
any education. She teaches at a primary school
a short distance away and lives with her widowed
mother and sisters. She claims to be twenty-
one, but village rumor maintains that she is
twenty-six. The discrepancy is due to the fact
that it is shameful for such an "old" woman to
be single. Several years ago marriage, nego-
tiations with a local boy were in progress when
Maya convinced her mother to back out. The boy's
family still holds a grudge and continues to
spread rumors about her age and misbehavior.
Maya refuses to marry into a village family be-
cause "they will make me work in the fields" .

. . Chhetri-Brahman society places the non-
conforming women in a separate isolated category
(1977: 32).

Within Kitini, because of its proximity to the urban

centers, it had become fashionable to send girls to school

for a few years. However, education for girls was never

taken seriously. By the time a girl was 12 years old, her
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marriage negotiations would already have been in progress;

it was the paramount goal.

As the local women frequented our residence to get

medicines, borrow money, or for just a chit-chat; they were

polite to us. A few requested us to tutor their sons, who

were studying at the high school and tried to curry favor

us by making gifts of vegetables grown in their gardens.

Within this village there is no grocery store because the

people eat the food that is grown in their gardens. When

women asked for medicines for diarrhea, we tried to empha-

size that to prevent it from happening repeatedly, one should

be clean and prevent the flies from getting into the food.

In this connection we attempted to orient them on the use

of pit latrines. However, our appeals on hygienic grounds

could not persuade them to give up their traditional life

ways. They argued that it was easier and convenient to go

in fields. Besides, it saved land that would have otherwise

been utilized by the pit. Being habituated to defecating

in the open fields, many thought that concentrating ex-

creta near the house was unclean and offensive. The women,

particularly, thought that it was impractical to have a la-

trine at home because they spent most of their time in the

fields. Within the panchayat those households which had

latrines were invariably better off then the majority of the

local people. These households, also, did not take part in

cooperative group labor (parma) during the peak agricultural
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season as other households did. They hired laborers. This

is a clear indication of their status. Those who had some

education would not consider doing physical labor. One woman

said that if she dug a pit latrine in her home, her friends

would ridicule her by saying she was trying to be like thulo

manchhe. Because the villagers always thwarted our proposals

with one or the other excuse, we ended up aiving only formal

lessons in the classroom. By then we were already too dis-

couraged to initiate anything new to the villagers. If both

Group A and B had worked collectively, we might have been

able to create awareness to the villagers about village de-

velopment, but their criticisms about Group A drove us apart

from them.

On the whole, NDS participants could not have a posi-

tive influence on the villagers. Developmental works were

supposed to be undertaken with the cooperation of the Pradhan

Pancha (Village Chairman), but we did not consult him. He

did not expect us to concern ourselves directly with the af-

fairs of the village. He felt that that was his area. During

our ten months stay in the village, we saw his office open

only thrice. Rumor maintained that he was not a strong man

and lacked the authority to organize voluntary labor for the

maintenance and repair of village facilities, which was one

of his responsibilities. One informant said:

Last year the Pradhan Pancha asked for voluntary
labor to install a drinking water tap midway be-
tween Taukhel and Kitini, but on the appointed
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day only a couple of men showed up. The Pradhan
Pancha was annoyed and threatened to impose a fine
if people from both the villages did not come.
Yet on the second day, too, neither did the peo-
ple come nor was he able to impose a fine. The
project was abandoned for a few months until, fin-
ally, he hired laborers to install it.

During our stay in Kitini, there were two or three cases

of drunken brawls. The Pradhan Pancha had the authority to

impose fines for drunkenness. He was neither able to collect

fines nor was he willing to take the cases to the district

court for fear that it would show his ineffectiveness as a

village leader. At the same time, he did not want to incur

the hostility of the local people.

Since it was obvious that the local people wanted us

to confine our work in the school, we did not meddle into

their affairs. However, this gave me the opportunity to mix

freely with the village women and learn about their values

and norms. Informal gatherings around the drinking water

taps, the peak agricultural season, the bus-stop, and tem-

ples provided an excellent means to study their attitudes and

their way of life.
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CHAPTER IV

THE ECONOMIC CONTEXT FOR CHANGE

The central kinship unit, in terms of economics, is

the parivar (family) or ghar (house, household). The pat-

rilocal (extended family) is the ideal type of family or-

ganization. It is composed of a group of partrilineally

related males. This consists of a man, his wife, his sons

and their wives and children, and his unmarried daughters.

The extended family is comprised of one house with separate

rooms for each nuclear family. All the members share a com-

mon hearth (chulo) and budget. Since the entire family is

dependent on agriculture for their livelihood, it is a fam-

ily enterprise. As a result, land is of vital importance.

The villagers distinguish between three categories of land:

(i) pani-khet (i.e., land which is usually
irrigated) ,

(ii) bari (i.e., land which is usually un-
irrigated) , and

(iii) bajho (i.e., wasteland).

Ownership of land is correlated with wealth. However,

it does not by itself indicate prosperity for there must be

enough manpower within the family to till the land as the

villagers live by their own work on their own lands. With

the exception of a few households, all raise most of their

own food. There are two main crops which govern the cycle

cf all activities of the men and women. These are the rainy

season crop and the winter crop.
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Rainy Season Crop

The main crop is dhan (paddy). The pani-khet is first

plowed with a shovel-like tool called kodali and its dikes

prepared. It is then flooded, and the dikes are made water

tight. When the field is submerged, it is ready to trans-

plant the seedlings. Thereafter, the khet is repeatedly

weeded by hand until it is harvested four months later.

Dhan on non-irrigated, terraced land must wait for the on-

set of the monsoons before being transplanted.

Makai (corn) is planted in spring on high or sloping

bari land and harvested in mid-summer. In between the corn

rows, soyabeans are invariably planted. Sometimes bullocks

are used to plant corn. In this case the planting of corn

requires only two people: a ploughman (hali) and a sower who

follows a few paces behind the ploughman, dropping the seed

into the newly formed furrow. As the individual households

do not own a pair of bullocks, they have to be rented on a

day to day basis. This means the whole team; the man, his

cart, and his bullocks. As a result, bullocks are used only

occasionally. Three or four weeks later, after plantation,

the corn is weeded. To ensure a good crop, the corn is

weeded properly by overturning the soil in between the stalks

by the kodali. The stalks of the corn and soyabeans are cut

when dry and then stored. Women use it as fuel primarily in

preparing the afternoon snack in the agena. Corn flour meals

form the principal diet of the Chhetri-Brahmans.
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Winter Crop

After the dhan is harvested, the field is again prepared

for planting wheat by spreading ash and manure.. Unlike dhan

and corn, wheat grains are simply scattered in the field.

Once the planting is completed, the main agricultural activ-

ity is transporting manure to the fields or weeding out the

grass. This is done about two times, at intervals of a month

to a month and a half. Wheat stalks are cut by a sickle and

threshed on a huge stone slab. The harvested wheat grains

and hay are made into separate bundles and carried home.

Potatoes are planted in January and harvested in late April.

In bari land mustard is cultivated. Mustard leaves are

either dried and preserved for later consumption or cooked

fresh. The seeds are taken to the neighboring village for

processing oil which is used for cooking purposes.

Crop rotation is a traditional pattern for retaining

the productivity of the soil. This, however, applies only

to fertilized fields. Fields that yield small crops are

left fallow for a season or two before they are again cul-

tivated. Within the house, green, leafy vegetables; cauli-

flower; radishes; onions; garlic; pepper; etc., are planted

for daily consumption. Green, leafy vegetables are usually

dried and stored. Villagers rarely buy vegetables from the

market. They either raise it, go without it, or get it from

their neighbors.
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Economic Activities of Men and Women

The traditional concept of man as the breadwinner,

lord, master, and woman his subordinate reigns supreme

among the Chhetri-Brahmans. The eldest active male is the

family head, and he has the responsibility and authority for

the well being of the family. Upon his death, if he has no

younger brothers, the eldest son takes over the responsibil-

ities of the family head.

Certain tasks (household and agricultural) are cate-

gorized as either a man's or a woman's work. Men do the

plowing, turn over the soil, and prepare the fields for any

planting. On the other hand, women pound the clods dug up

by the men with wooden mallets to smooth the field for

planting. They transplant the individual rice seedlings and

carry manure to the fields. Weeding, hoeing, harvesting,

and carrying crops to the house are done by both men and wo-

men. However, if there are sufficient females, men only

take part in plowing and harvesting the crops. Animal hus-

bandry is not linked to any particular sex. Pasturing the

cows and washing the water buffalo in the river are done by

older children while it is the daughter-in-law who usually

collects fodder for the animals.

The agricultural work is supervised by either the sen-

ior male or female. Either of them set up planting sche-

dules and arrange for parma (labor exchange) or hire laborers

on the planting day. The men, besides participating in
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agricultural work and seeing to the repair of houses, remain

relatively "inactive" in comparison to the women. This is

one of the most striking features of Kitini. The woman's

day begins at 4:00 a.m. She must sweep the entire house,

apply a fresh coat of gobar (cowdung) mixed with red mud

on the threshold of the main door of the house every morning.

This job is strictly done by the daughter-in-law because,

informant's said, "Chhori lai kulchina hunna" (literally, it

means one must not step on a daughter). In her absence, the

mother-in-law must do it. Fetching water, doing the laundry,

or washing the dishes is considered degrading for a man to

do; hence, it is always done by a female, be it a child or

a grown-up. In addition, women must prepare all the meals.

After the main two meals (bhat)
8 the floor of the bhanchha

(kitchen) and the mud-stove must be plastered with cowdung

and mud. This is done to make the bhanchha chokho (to make

the kitchen pure) as eating bhat defiles the area. The ob-

servance of this ritual keeps the kitchen clean and prevents

the mud floor and stove from cracking.

While girls are expected to help their mothers with

household chores, boys are exempt. Ir between the two bhat

the women take their younger children to the fields where

they work until dusk. While the mother is working, it is not

uncommon to find a child looking after a younger sibling:

8Bhat literally means cooked rice, but in this context
it means a complete meal referring to lunch and dinner.
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In the Nepalese village, a four-year-old girl
was seen looking after her two-and-a-half-year-
old brother for 5-6 hours during the day while
their mother worked in a nearby field, without
interruption (Nag, White, and Peet, 1978: 296).

In the case of a woman with a nursing child, she either

straps the child to her back and works in the field, or she

will leave it in the care of the elder siblings or older wo-

men, who are unable to work in the fields. Child care is

essentially a female's job, although men are also seen en-

joying young toddlers.

During the slack agricultural season women must col-

lect firewood from the dense Phulchoki forest; enough to last

the entire year. Although it was often seen by us as an ar-

dous task, most of the informants enjoyed it because once in

the forest, they were able to enjoy complete liberty, which

is otherwise denied within the village. It is in the forest

where lovers meet, where a newly married couple get an op-

portunity to be by themselves, where a mistreated daughter-

in-law sighs about her karma and her helplessness, and where

women gossip about men's extra-marital affairs.

Finally, women are responsible for storing and pro-

cessing the harvested crops. They must spread the grain

(rice, wheat, corn, etc.) out to dry, raking it frequently

with their feet to ensure that all gets exposed to the sun,

and hauling it inside each day until it is dry enough to

store. In the same manner, they must dry, husk, and then

store the beans away in earthenware pots. Wheat, which has



51

already been threshed in the khet, is threshed in the court-

yard a second time to shake loose any grain that is left.

Dhan (paddy) is husked into edible grain chamal (rice). A

few households husk it by foot on the dhiki, a crude tool,

but since it is very time consuming, a majority of the house-

holds have now started to take it to the electric mill in the

neighboring panchayat Badegaon. Corn and wheat are either

ground in the mills of Badegaon or in the pani ghatta (water

mill). Whereas any transaction made in Badegaon must be

paid in cash, the utilization of pani ghatta or dhiki for

processing food need to be paid only in kind to the concerned

owner. Hence, it was either the poorer villagers or those

that had a large family who opted for the use of the same.

It is to be noted here that although every Chhetri-Brahman

household had a cow(s) or a water-buffalo(s), there was a

positive relation between good, healthy livestock and econ-

omic prosperity. It was invariably the poorer households

that had lean cows. However, all households, whether rich

or poor, kept there animals primarily for two reasons: milk

and manure. Extra milk from the livestock is either sold or

churned and made into ghiu (clarified butter).

Women of the mother-in-law generation were seen to

exert a great deal of influence over their husbands in mat-

ters relating to buying and selling. Since these women, more

than their male counterpart, looked after the household as

well as the land, they were found to take an active part in
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long range financial decisions regarding agricultural invest-

ments, farm management, marketing, the amount to be spent in

the marriage of their children, in deciding the amount of

a daughter's dowry, and in dividing assets between sons. The

man is, however, responsible for providing the cash needed

to purchase goods or in making the final transaction. If he

has surplus grain, he merely sells it for cash, but if he has

no surplus, then he must depend on either his employment or

his older sons.

Cash is needed to purchase essential commodities such

as salt, sugar, tea, cigarettes, household goods, seeds, etc.,

and for transportation to the city, as well as to pay the

school fees of the children. Usually only a handful have

lucrative jobs. Several of the older men, who have jobs, are

employed in the offices and banks as peon (message and errand

runners); a few, who have completed high school, have jobs as

clerks; while the majority must be content with a night watch-

man's post, cook, or as drivers. The need for cash often re-

sults in a network of interest free loans between friends and

relatives. The NDS participants were one of them.

This need is one important factor which has prompted

parents not only to send their sons to school but also to

house NDS participants. Girls, on the other hand, are needed

in the house to look after younger siblings and help the

mother with the general household chores. The education of

girls is never taken seriously for mothers were often seen
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coming to the school during class hours and taking their

daughters home. Apparently, they were needed for work in the

home. Another reason voiced by the parents was that educating

girls was not a good investment since they would be given away

in marriage and, consequently, did not directly contribute to

the family income (Shrestha, 1976).

The unavailability of local employment has forced the

men to commute the 14 Km to Kathmandu or Patan everyday.

Inefficient transportation services also forces them, at

times, to walk the total distance. The men usually leave

home right after the morning bhat between 8:30 - 9:00 a.m.

and return by 6:00 6:30 p.m., in time for the evening bhat.

A few maintain inexpensive dera (temporary residence) in the

city, coming home only on holidays. This arrangement has

given a man some measure of independence. At the same time,

it has also generated new problems. The son, rather than

turn most of his salary over to his parents for the support

of his wife, children, and parents back in the village, be-

gins to want to enjoy the pleasures of town living, such as

purchasing good clothes, eating in the restaurants, and en-

joying various other pleasures. In this process it is not

unlikely that he will fall prey to the charms of a city girl

and live with her permanently. Such a case did actually hap-

pen during our stay in the village.

The above description shows that the household economy

in Kitini is based entirely upon agriculture. Since it is
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the basis of their subsistence, their primary goal is to

increase productivity. As a result, the major portion of

the working time of the people is spent in agricultural

activities. While the men were often seen to gather around

the tea shop and idly while away their time, such leisure

was denied to the women. Yet, while this fact bothered the

NDS participants, village women remained unconcerned. The

idea that men did less work, in comparison to them, never

occurred to them. The well defined roles of a man and wo-

man were totally acceptable to both the men and women. Con-

forming to it was a central value. For instance, the village

women consider it ridiculous for a man to do his laundry or

wash the dishes when there are female members to do it.

As a man is considered to be the bread winner, he is

expected to provide the cash necessary for household pur-

poses. As such, a boy is more likely to be sent to school

because he is seen as a potential contributor to the family

income and a source of security for the parents (Nag, White,

and Peet, 1978: 298). On the other hand, parents rely on

their daughters to look after younger siblings and are, there-

fore, less likely to be sent to school. A study on the

"Accessibility of Educational Opportunities in the Remote

Areas" of Nepal showed that parent's decision on whether to

send their children to school depended on such variables as

economic status, level of literacy of the parents, size of

the family, location of the school, lack of job opportunity,
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and because girls are to be given in marriage. The last

variable was given high priority in the case of a girl

(Shrestha, 1976).

In a village with heavy dependence on agriculture for

their livelihood, NDS participant's emphasis on the use of

latrines on grounds of hygiene and their advocacy for edu-

cation for girls fell on deaf ears. Land was too precious

to be wasted in building a latrine when going out in the

fields saved not only land but also retained soil fertility.

Concentrating excreta in the house was unhygenic and dis-

tasteful to the villagers. In the same manner, the economic

condition of the people is related to their attitudes on

educating girls.

Within Kitini the traditional form of marriage involves

a dowry. Although bride price is prevalent in some parts of

Nepal, it is unheard of in this locality (Jones and Jones,

1976). Dowry is seen as a gift given to the bride by her

parents at the time of her marriage. It is seen as an in-

surance for the bride against any economic crisis. Legally,

the bride has sole authority over her dowry and may dispose

of it as she pleases (Constitution of Nepal, 1976). Today,

dowry has come to be regarded as essential to obtain a suit-

able match for the girl. The parent's desire to obtain se-

curity for the daughter often reduces them to a state of

indebtedness.
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The villagers cannot afford to give a dowry as well as

an education. Moreover, villagers do not see education for

girls as being functional. They are needed at home to do

the household chores.

Systems of Labor Exchange

Within Kitini Panchayat there are two types of labor

exchange which cut across lines of kinship and caste. These

are termed Parma and jajmani.

Parma is traditionally a cooperative group labor with-

in the community. The principal occasion for this type of

group labor arises during the transplantation of rice, har-

vesting time, and, occasionally, when weeding. Parma is

based on residential proximity. For this system each house-

hold, during planting or harvesting time, if they need an

extra hand, will ask friends and relatives for help. On

such cccasions women and sometimes men, who are free to do

so, assemble at the place of work. Those who come as parma

are given an afternoon meal by the landowner. In return the

landowner must help all the other households which helped

him. For instance, if the landowner gets help from 20 house-

holds, then he must go as parma to all the 20 households.

In case of sickness the landowner must send a replacement.

A similar kind of group labor also exists among the Hindus

of the hilly regions of Western Uttar Pradesh, India

(Berreman, 1963) .
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Parma is the most acceptable way of labor exchange.

It strengthens bonds of friendship and serves as a vehicle

for socialization. Those who are not asked to participate

are those who have had a dispute with the person being

helped or with others closely identified with him. The

Colonel's family did not participate in parma as they could

afford to hire laborers. They had hardly any social inter-

action with the villagers.

Jajmani System

Work requiring particular skills and knowledge is

performed by a particular jat (caste). These occupations

are traditionally thought of as caste monopolies. The ex-

change of work and payment is known as the jajmani system.

In jajmani relationships interactions take place be-

tween individual households. The relationship is inherited.

For instance, a Brahman will serve all those households whom

his father and grandfather served. In other words, a Chhetri

family will patronize only that Brahman household which has

been serving them for generations. In this case, the Chhetri

is a laiman of the Brahman. The more jajmans a household

has; the better off they are.

The Chhetris have ia'mani relationships with the Brah-

mans, kami (blacksmith), damai (tailor, musician), and, to a

lesser extent, with the sarki (leatherworker). For each

ritual service performed by a Brahman, he is given a gift of
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money (dakchhina) as well as some grains. The amount of

money and grain to be given to a Brahman depends upon the

length of the ritual, its importance, and its complexity.

The longer and more important the ritual, the more must the

Brahman be paid in both cash and kind.9 During the perfor-

mance of a ritual, certain gods are invoked into containers

filled with dhan (paddy) or chamal (rice) on top of which

are placed coins or sacred objects. At the end of the

ritual, the Brahman is given all the grains and coins that

were offered to the gods (Gray, 1976).

The kami makes and repairs agricultural tools and

kitchen utensils for his jajman. After each harvest the

kami is given grain according to the amount of land owned

by the jajman. In return the kami makes and repairs pots,

pans, and agricultural tools, and sharpens knives. If the

jajman needs new tools, then he must furnish the kami with

materials and also pay him in cash for labor.

The damai does all the sewing and mending of clothing

for his jajman's household. In this case, too, the jajman

must provide the necessary materials. In return, after each

harvest, the damai is given grain according to the number

of people in the jajman's household. Generally, he makes

two sets of new clothing for the entire family. For this he

9 Wealthy priests whose sons are highly educated con-
sider it demeaning to accept dakchhina. As a result, there
is a tendency to break off the hereditary jajmani ties. When
this happens, the jajman hires poorer Brahmans.
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is again paid in grain which is in addition to the bali

(annual payment). The damai is also responsible for playing

music for his jajman's household during wedding ceremonies.

On such occasions the jajman hires his damai and several of

his jat to play their instruments, for a fixed amount of cash.

The dami band is entitled to the wedding feast, also.

The sarki makes and repairs shoes and slippers for his

jajman. Today, inexpensive, ready-made shoes and slippers

are available in the city and now only a handful of the vil-

lagers have jajmani relationships with the sarki. Neverthe-

less, the local people tend to patronize a particular sarki

for the repair of shoes and belts. For these services the

sarki is paid in cash for each job. In like manner, the

Brahmans also have jajmani relationships with the damai, kami,

and sarki.

In times of bad harvests, the jajman is still obliged

to pay the annual payment. On such occasions, eventhough

he may be tempted to break the jajmani tie, their fellow

castemen will quickly dissuade him by claiming that such an

action would inevitably jeopardize their social status with-

in the panchayat.

Unlike the jajmani relationship, the landlord-tenant

or the landlord-laborer relationship in Kitini is not linked

to the ideology of the caste system. However, in a village

in East Nepal, there exists jajmani relationships between the

Brahman landlord and his Bhujel tenants (Prindle, 1974). In
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Kitini those villagers who have neither the land nor the

education to support themselves work as tenants on somebody

else's land or become occasional laborers. Landownership,

tenancy, and occasional laboring is not a characteristic of

any particular jat (caste). But in this panchayat, the

Chhetris are the biggest landowners, followed by the Brahmans.

The Land Reform Act of 1965 has changed the relationship be-

tween landlord and tenant. The Act put a ceiling on land-

holdings and made tenancy rights more secure by fixing

standard rents which the tenant must pay to the landlord.

The tenant, so long as he pays the rent to the landlord,

cannot be evicted at the landlord's will. In addition,

tenancy rights can also be inherited.

In one particular case there is the existence of both

jajmani and landlord-tenant relationships between the same

two individuals. One Chhetri household which has jajmani

relationship with a Brahman is also his tenant.

The jajmani system is considered by some researchers

as exploitative while others see it as complementary (Wiser,

1958; Beidelman, 1959: 6; Gould, 1958: 431).

Prindle's article suggests that the relatively fixed rates

of exchange provides economic security for the lower castes

and that those who desire to break the jajmani ties:

are looked upon by others in very critical
terms. The offenders are constantly remind-
ed of their degraded position and, in general,
granted very little respect (1977: 292).
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Within Kitini the jajmani system persists because it

maintains the statuses of social interaction which are per-

tinent for Hinduism. In a caste-oriented panchayat being

a jajman meant being an orthodox Hindu whose value system

made necessary the "employment" of certain occupational

caste people.
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CHAPTER V

THE SOCIAL CONTEXT FOR CHANGE

As elsewhere in the world, Nepali social structures,

cultural norms, and value systems have, to a great deal,

influenced social expectations regarding the behavior of

both men and women. They have also determined respective

positions in society. The most important of these insti-

tutions are the systems of caste, family, kinship, marriage,

and religious traditions. These have provided the moral

and ideological base for men and women's understanding of

their rights and duties.

Caste (Jat)

Caste is perhaps the most important organizing prin-

cipal in Kitini panchayat. It governs, to a large extent,

the organization of kinship and territorial units.

The organization of caste is based very roughly on

the classical Hindu four-fold varna vyavastha (class sys-

tem) (Figure 1). The division of society into four great

classes crystallized and hardened during the Vedic Age

when a dominant fair minority strove to maintain its purity

and supremacy over the darker majority (Basham, 1954). The

first of these classes were the Brahman whose dharma (duty)

was to study and Vedas, teach, give and receive gifts, and

lead a pious life. The Kshatriya, or the warrior class,

ranked second in the social hierarchy, and its chief
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function was protection. The Vaisya belonged to the mercan-

tile class, and its chief dharma was to promote trade. Low-

est among these classes was the Sudra whose dharma was only

to serve the three higher classes. Below the Sudra were the

Untouchables, sometimes called "outcastes" as they were out-

side the varna system.
10 This concept of Vedic times has to

the present day held ground in varying degrees in Nepal.

The Sanskrit word varna means "color" and does not mean

caste, by which word it is often loosely translated. Today,

castes may be defined as "ranked endogamous divisions of

society in which membership is hereditary and permanent"

(Berreman, 1963: 198).

Accordingly, in Kitini panchayat the Tagadhari (those

who wear the sacred thread) are placed at the apex of the

hierarchy. This consists of the "twice-born" (dwija) Brah-

man and Chhetri caste who traditionally formed the priestly

(Brahman) and warrior (Kshatriya) varna, respectively. The

Brahman caste itself is divided into three groups: purbiya

Brahman, kumai Brahman, and jaisi Brahman. The kumai and

purbiya Brahman trace their origins from the East and

West, respectively. Purba literally means east, and pur-

biva means one who came from the East, while those Brahmans

10The Untouchables were primarily engaged in occupa-
tions associated with filth and death.
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who immigrated from Kumaon
11 are called kumai Brahmans. A

jaisi Brahman, on the other hand, is an offspring of an

irregular marriage. That is, a child born of a Brahman man

and a Brahman widow. Consequently, jaisis are relegated a

low status and may not serve as priests. Between the kumai

and purbiya Brahmans, each claim superiority over the other,

and this is manifested in patterns of commensality.

In the Chhetri caste, also, there is division between

jharra (pure) and thimbu (mixed) Chhetri. Jharra Chhetris

are the offspring of an orthodox Hindu marriage between

jharra men and women (Figure 2). An orthodox marriage must

be a kanyadan marriage, literally a "gift of a virgin".

The third group, the Matwali (those who drink liquor)

may very loosely be comparable to the Vaisya in the varna

system. With the exception of the "twice-born" Newari

castes, the remaining ethnic groups all fall under this

group. The "twice-born" Newari castes exist in a separate

but parallel status with respect to the high caste parbatiya.

From the latter's point of view, this group includes not

only the other ethnic groups such as Magar, Tamang, Sherpa,

Gurung, Tibetan, Limbu, and Rai but also the Newars. This

is because the parbatiya and the Newar view the Hindu caste

system within Nepal from two different perspectives. While

11A district in India west of Nepal.
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the Brahman look at it as a single pyramid with their own

caste at the apex and all others occupying lower levels,

the Newars view their Newari speaking hierarchy of castes

as a separate and parallel structure (Figure 3). Unlike the

middle-ranking group of India, the Matwali group of Nepal

are to varying degrees outside the Hindu system. Although

the different ethnic groups have been influenced by Hinduism

and some have even adopted parts of Hindu tradition, these

traditions are still tempered with Buddhist beliefs.

At the bottom of the social scale is the pani nachalne

caste (those from whom even water cannot be taken). In pre-

sent times, the Sudra of the varna system is indistinguish-

able from the.pani nachalne caste (Untouchables). This

group comprises the artisan castes, such as the blacksmith,

cobblers, tailor-musicians, butchers, sweepers and launderers.

Generally, the last three artisan castes are found only in

urban centers.

In Kitini, purbiya Brahmans, and jharra and thimbu

Chhetris are found. They were served by the blacksmith,

cobbler, and tailor-musician castes. Caste hierarchy is

based upon ideas of purity and pollution. This is based

upon the nature and type of activities in which its members

engage themselves. Ranking in hierarchy is visibly displayed

in patterns of food and water exchange, in diet restrictions,

and in prohibition on entering the kitchen and houses. Thus,

a Brahman who practices a vegetarian diet and avoids contact
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with polluting substances is accorded the highest status in

the caste hierarchy. On the other hand, those people who

traditionally participate in activities which involve con-

tact with polluting substances such as dead animals and

faeces are relegated a low status. Such habitual contact

causes "permanent pollution" and cannot be removed by rit-

uals of purification. Impermanent pollution, however, which

is caused by contact with substances that one has exited,

are removable. For instance, excreta (urine, faeces) and

menstrual blood result in temporary pollution. Since it is

not possible to avoid such activities, the high caste peo-

ple are also polluted, but as the nature of the pollution is

not permanent, it can be removed without affecting their

caste status.

Intercaste relations in the exchange of food and water

is another manifestation of the caste hierarchy. Caste

rules of commensality are very complex. Villagers distin-

guish between three different kinds of foods: uncooked

food, food cooked in ghiu (clarified butter), and food cooked

in water. The rules of commensality specify the castes from

which a particular caste may accept different kinds of food.

In the words of an informant:

When rice and lentils (bhat and dal) are cooked
in water, they absorb the water in which they
are prepared. During this process water trans-
mits to the food either the purity or pollution
of the cook.
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It is for this reason that food must always be prepared

by a person of equal status or of greater purity than the

consumer. For instance, if the food is prepared by a Brah-

man, then his purity is transmitted to the food (Gray, 1976:

192).

The Brahmans serve as priests in the Chhetri house-

holds; thus, intercaste relationships between them takes

the form of either jajmani or the Brahmans employed as cooks

in the Chhetri households.
12 On the other hand, the Brahmans

can only accept chokho (pure) food, uncooked food, or food

cooked in ghiu from the Chhetri, Newar, and other Matwali

groups. Among the purbiya and kumai Brahmans, also, only

chokho food is exchanged, though they may intermarry. Simi-

larly, the Newar and Chhetri also exchange only pure food.

Jharra Chhetris will accept only pure food from thimbu

Chhetri and will give their daughters to them only if the

thimbu is very rich (Haimendorf, 1966: 53). The philosophy

behind the acceptability of pure food is related to the div-

inity of the cow. To a Hindu the cow is seen as an incar-

nation of the goddess Laxmi, harbinger of wealth and pros-

perity. As a result, the cow is sacred and the milk which

it gives is pure. Consequently, when food is cooked in ghiu,

a product of milk, it transmits its purity to the food and,

12 Parbatiya Brahmans are employed as cooks in both
Newar and Chhetri households of urban centers.
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therefore, may be exchanged. Uncooked food, however, can be

exchanged among all the four caste groups.

Everyday interaction between the different castes is

also governed by caste rules. Persons. belonging to the ar-

tisan caste group are neither touched nor is water and

cooked food exchanged by the other three caste groups. Nor

are they allowed to enter their households. From childhood

the individual learns the conventional behavior between

castes. Attitudes on castes are learned from early child-

hood either by instruction or by direct observation.

A Chhetri/Brahman boy, until his investiture with the

sacred thread (bratabandha), can mix freely with members of

all castes. He can drink alcohol, eat meat, and exchange

all kinds of food. The same holds true for female Brahman

children, until they are married. Once the male child under-

goes the bratabandha ceremony, however, he must observe all

caste rules or risk losing his caste status. For a Brahman

the bratabandha ceremony usually takes place between the

years of eight to ten, while for a Chhetri it is between the

years of 11-15.

Bratabandha Ceremony

This ceremony involves the boy acting out the student

stage of life and is part of the great Hindu tradition. Just

as society was divided into four varna, the life of an indi-

vidual was divided into four stages (ashram): brahmachari
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(one who leads a celibate life), grihastha (householder),

vanaprastha (one who lives in the forest as a hermit), and

the sanyasi (ascetic). The bratabandha ceremony initiates

the first stage, while the marriage ceremony initiates the

second stage. The system of the ashram is reinforced by

the concept of the three rin (debt) which every male child

must remove before he can enter the last stage. The first

debt, called the risi rin (debt to the ancient sages), is

repaid in the brahmachari stage by study of the Vedas and a

celibate life. The second debt is to his ancestors (pitri

rin) which is removed by begetting sons in the grihastha

stage. The third, the deva rin, is a debt to the gods and

is paid by offering sacrifices to the gods during the vana-

prastha stage. In the last stage he becomes a homeless

wanderer.

Indeed, the four stages represent the ideal rather than

the real. The brahmachari stage, is only symbolically en-

acted during the bratabandha ceremony, and people do not become

a sanyasi, although there is a tendency for older people to

devote their time in religious activities rather than ascetic

renounciation. The conceptual importance of the bratabandha

ceremony is that upon the investiture with the sacred thread,

a boy not only assumes full membership of his caste but is

also initiated into his partiline and is required to observe

all caste rules. Henceforth, he is responsible for his own
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deeds and according to his merit and demerit so will his

karma be in the next rebirth.

Although the caste system is not sanctioned by the Con-

stitution of Nepal, its continuity and acceptance seems to

be attributed to the Hindu philosophy of karma and dharma.

Hinduism believes in the doctrine of transmigration of the

soul.

The prevailing belief is that as one behaved in the

present life, so would one's status in the future be exalted

or abased. One achieved moksha (eternal bliss) only if one

abided by the dictates of one's dharma. Thus, if a man was

an Untouchable, then it is his dharma to serve the other

three castes for it is his karma to be born into a low caste

group. The story of the sacrifice of Prajapati, the pri-

meval man (Purush), is well known among the villagers. This

story tells of Purush's self-sacrifice and how from the body

of the divine victim the universe was made:

. . The Brahman was his mouth, of his arms
was made the warrior, his thighs became the
Vaisya, of his feet the Sudra was born
(Sources of Indian tradition, 1958: 15-17).

Because the four-fold varna hierarchy is divinely leg-

itimized in myth, the villagers believe that since caste is

not a creation of man, it has the ultimate premanence of the

cosmos.
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Marriage

In patrilineal societies, marriage signifies a trans-

fer of a woman from her natal family to that of her husband.

Arranged marriages at a young age are considered most des-

irable for girls. This notion is related to the importance

of accumulating punya (merit) and to the belief that young

girls are more likely to adapt themselves to the father-in-

law's household than girls who are married at an older age.

Early marriages are stressed more particularly among the

Brahmans. They consider 12 to be the ideal age for marriage

of a girl. The Brahmans are of the opinion that a man who

gives his daughter in marriage before she reaches puberty is

said to acquire punya (merit). This acquisition of punya is

so great that it will enable the parents to win prosperity

and also enable them to reach swarga (heaven) when they die

(Bista, 1967: 7). The ideal marriage is one between an un-

married man and woman within the same caste and with com-

patible astrological credentials. But one should not marry

a person who is related through a common male ancestor up

to the seventh generation in both the father's and mother's

line. This rule is adhered to by all Brahmans and Chhetris

with the exception of Rana Chhetris, who have the custom of

marrying one's maternal cousins.
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Minimum Age of Marriage

The National Code of 1963 abolished the practice of

child marriage by stipulating a girl could not be mar-

ried before the age of 14 and no boy before the age of 18

even with the consent of their guardians. The Sixth Amend-

ment, enacted in 1975 during International Women's Year,

raised the minimum age of marriage for a girl to 16 years

with her guardian's consent. Today, the minimum age for

marriage without the guardian's consent is 18 years for a

girl and 21 years for a boy. In addition, the law also bars

marriage between individuals if there is more than twenty

years difference in their ages (National Code, Chapter 17,

Section 2). Punishment for violating these provisions varies

according to the age of the girl involved. Thus, government

legislation has affected the average age of marriage for a

Brahman. It has, however, been difficult to enforce these

laws because of the religious values of the Individuals and

families. Occasional reports of police arrests in cases of

under-age marriage have appeared in the newspapers, but the

law courts have generally failed to follow correct prosecu-

tion procedures so that offenders easily escape punishment.

In some instances, the police, even though reported to of a

child marriage, do not forward the case to the law courts

(Bennett, 1979). In Kitini one Chhetri marriage took place

during the period of research. The mother of the bride
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claimed that her daughter was only 15 years old and indicated

that her neighboring cousin's daughters were already 20

years old and had not yet been married. The informant said

that it would be hard to find suitable husbands for them and

in her own words " . . . nobody would want such an 'old'

daughter-in-law". Despite government legislation, it is

difficult to change a practice which is a religiously sanc-

tioned idea.

Since Kitini consists primarily of Brahmans and

Chhetris, each belonging to the same clan, marriages are

contracted outside the village. A marriage is generally

arranged through the help of a chineko manche (known man)

whom he can trust or through a match-maker called lami.

When a boy or a girl reaches a marriageable age, the parents

relay this information to relatives living in other Chhetri-

Brahman villages, especially where the father's sisters,

mother's brothers, mother's sisters, or a married daughter

lives. most villagers showed a tendency to arrange a mar-

riage where they had relatives who could be trusted to pro-

vide accurate advice. If the prospective spouse met ap-

proval, the boy's father would visit the girl's village and

through his relatives there arrange to discuss the marriage

with the girl's father. These discussions are often economic

in nature with both parties talking about the number of cows,

water-buffalo, and amount of land each has. If the two fam-

ilies find each other's caste and social standing acceptable,
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then the final arrangements are made by the parents of the

principals without active participation by the couple. In

most cases boys and girls consent to their parent's choice

of partners. Courtship is antithetical to the ideals of

kanyadan marriage, which is based on the father's dan (gift)

of his kanya chhori (virgin daughter) to the groom's family.

The pressure for a girl to give consent to a marriage is

much stronger than for boys, who have some freedom to reject

their parent's choice. To agree to one's parent's choice is

an accepted social norm.

The proposed marriage between two households is fin-

alized by a ceremony called the kura chhine ceremony. This

ceremony can take place at either the bride's or the groom's

home or in a temple. Here the bride's father gives the

groom's father a betal nut. Symbolically, the acceptance

of the betel nut signifies mutual consent of the proposed

marriage. Then the bride's father gives tika to the groom

and offers his dhok (touching the foot of a respected person).

A Chhetri father does not offer dhok to his prospective son-

in-law, rather both parties exchange namaste (a greeting with

folded hands). On this day the bride's and groom's family

priests, who are also present, fix a mutually agreeable, aus-

picious date for the wedding to take place.

Marriage is a complex process involving a great many

ceremonies in both the bride's and groom's homes. Here only

the important ceremonies are recounted.
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Swayambar

Literally, swayambar means a girl's self-choice of

her husband. This is one type of marriage practiced during

the puranic age. In puranic swayambars, when a princess

attained a marriageable age, a king invited a great number

of princes. From among the invited princes, the princess

chose one as her husband by garlanding the chosen one. In

present times, however, the bride is presented with her

prospective husband chosen for her by her parents. The

groom comes with his family priest and a few male relatives

to the bride's home. The bride and the groom sit before a

ritually pure area while their respective priests together

worship the god Ganesh, who then give tika to the bride and

groom. The bride must take a karuwa (vessel with a spout)

of water with kus grass in the spout and walk three times

around the groom, pouring water. This ritual, called ayu

baras, is done to ensure her husband long life. After this

she must put a garland of dubo grass around the groom's neck.

This act signifies that she has chosen him as her husband.

Now the groom puts a flower garland, red tika, and a ring on

the bride. In return the bride gives tika and does namaste

to the groom, which marks the conclusion of the ceremony.

The bride withdraws while the groom's party is fed by her

parents.

The swayambar can be done either several weeks, days,
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or immediately prior to the actual wedding rites. Should a

bride die after the swayambar, the groom's family must per-

form funeral ceremonies and observe a full 13 days mourning

period for her. Similarly, should the groom die after the

swayambar, the bride becomes a widow and must observe all

mourning rites. This indicates that the conclusion of the

swayambar alone transfers a girl to her husband's gotra, as

she is seen as a member of the husband's family rather than

that of the parents, even though the kanyadan rites are yet

to be performed. Because doing the swayambar well in ad-

vance of the kanyadan ceremony involves risk as well as ex-

pense to the girl's family, it is now performed just before

the kanyadan. The kanyadan takes place the same night or the

next morning, depending on the auspicious astrological mo-

ment which the priest has determined. Prior to this cere-

mony, the parents of the bride must fast to be ritually pure

while performing this meritorious act. The kanyadan takes

place in a room. The bride, who is veiled and dressed in

her finest sari of either red or dark pink, is seated on a

bed to the right of the groom for the goda dhune (foot

washing ceremony). The father pours water over the bride's

feet, drinks it three times, and offers dhok to her by

touching her foot. The groom's feet are washed in the same

manner. This ritual is repeated by the members of the bride's

family who are older than her, and all who wash her feet give

her a gift or some money. It is believed that relatives who
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take part in the ceremony also acquire punya (merit).

Immediately after the foot-washing ceremony, the groom places

a red bead necklace, attached to a small gold bar called

tilhary, around the bride's neck. Along with this the groom

presents the wedding gifts from his family. Now, while the

priests chant sacred verses from the Vedas, the father hands

over the bride to the groom by her thumb. The father's dan

(gift) of his virgin daughter (kanya chhori) is completed

when he breaks the kus grass. The breaking of the kus grass

signifies that she belongs to her husband's gotra. The

final rite in the kanyadan is the gai dan (literally, a gift

of a cow). First the cow is worshipped and then handed over

to the groom.

The final wedding rites are, however, completed in

the sacred pavilion (jagya). For this rite the bride is

dressed in the clothes given by the groom. Here the groom

sprinkles a line of vermillion powder in the part of her

hair. This red line in the part of a woman's hair is called

sindur, and it is one of the principal signs of a married

woman. This rite cannot be witnessed by the bride's parents.

Some informants were of the opinion that only after this

ceremony could the bride call the groom her husband. Until

this moment the bride is seated on the groom's right, but

after the sindur halve (literally, putting sindur) rite, she

is seated to his left, which is considered a less honored

position. The final rite in the jagya is completed when the



78

bride offers dhok to his feet. This is immediately followed

by a feast hosted by the bride's father.

The bride's changing of place from the right to the

left indicates her status vis-a-vis the groom. Rites

during the kanyadan elevate the bride above everyone, who

as a virgin daughter is considered to be very sacred. How-

ever, the sindur rite, followed by the bride's dhok, signi-

fies her subservient position vis-a-vis her groom. Hence-

forth, she must always greet him by touching his feet and

sit on his left.

Prior to the bride's departure of her natal family,

the bride and groom enter the bride's family prayer room.

Here the bride worships the gods of her family. The bride's

mother then makes a knot in a piece of cloth. This knot is

called dharme gatho (literally, a religious knot). The

bride's mother, as she makes the knot tearfully, says to the

groom, "Mare pap, pale Eunya" (A sinner if you kill her, a

virtuous man if you look after her). People believe that the

more the knot is tightened the happier and more successful

the marriage will be. The bride and groom are given tikes

and a garland by the bride's father who then either leads or

carries the bride to the palanquin brought by the groom's

party. The bridegroom and his janti (groom's party) all

leave the village for the groom's house. A damai band

(tailor caste musicians) always preceedes the bridal pro-

cession.
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In the groom's household the couple is received by the

groom's sisters and taken inside the house. Three impor-

tant rites are performed with the sasu (mother-in-law).

These rites are symbolic of the role she is called on to

play as the daughter-in-law of the house. It signifies

that henceforth mother and daughter-in-law will make a joint

effort to bring prosperity and happiness into the household.

The first of these is the chultho jorne (joining of the

hair braids) rite. Strands of the bride's and mother-in-

law's hair are braided together and anointed with clarified

butter by the priest. If the bride has a co-wife (sauta),

she must do this rite with her also. This is done so that

the women will not quarrel. Next, the two women must fill

together a pathi (grain measure) of dhan (paddy) and pour it

into a winnowing tray. This ritual, called pathi bharne

(filling the grain measure), is done three times. Then

the winnowing tray, which is heaped with dhan, is carried

by the bride and mother-in-law upstairs to the store-room.

This rite is called bhandar dekhaune (showing the store-

room). Since agriculture is the main occupation and rice

the staple diet, filling the pathi with dhan is significantly

symbolic of their joint effort to contribute to the family

economy.

The next day the chaturthi hom is performed in the

groom's jagya. The priest reads verses from the Vedas and

offers clarified butter to the sacred fire. The informants
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said that this was a way to pay homage as well as bid fare-

well to the gods who were invoked for the wedding. After

these, various rites are performed in the jagya, which ex-

presses the bride's subservience to her husband. Of these

the most significant are the jutho khane (eating "left-over"

food) and godako pani khane rituals (literally, drinking

water from the foot). In the jutho khane ritual, ball shaped

sweets (kasar ko ladoo) are placed before the couple. The

groom takes a bite out of one, thus making it jutho or rit-

ually "polluted", which the bride must finish. This is re-

peated several times, and it demonstrates her status and

respect for her husband. Henceforth, the bride must always

take her meals from the jutho plate of her husband (i.e.,

the plate from which the husband ate his meal). The left-

over food (pura) is also eaten by the bride.

In an extended family where the men are served first,

women, particularly daughters-in-law, often do not get to

eat the better quality food served to the men. A man, by

leaving some food on his own plate, ensures that his wife

can also get some. Several women expressed that a husband

showed his affection for a wife by leaving pura for her.

The godako pani khane ritual is similar to the foot washing

ceremony performed by the parents of the bride in her natal

house. In the groom's house, however, the bride must wash

the groom's feet and drink the water. From this day on she

must wash his feet and drink the water (godako pani khane)
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every morning. This is the final expression of the bride's

subservience to her husband. When these ceremonies are over,

the groom's family eat bhat prepared by the bride in the

chulo. This signifies that the bride has now acquired full

caste status and all her husband's family members, as well

as her parents, may eat food prepared by her.

The marriage process clearly demonstrates a wife's

position vis-a-vis her husband and her expected role in the

household. As such, urban egalitarian values were seen to

be a disturbing element. The fear that education would re-

sult in deviant behavior was also evident. A few girls who

were attending the final year of school often did not help

their mothers in the household on the pretext that they had

to complete their assignments. As a result, the mothers

were frequently heard to complain about daughters who re-

fused to do agricultural work. In the village those who

have some education consider it demeaning for them to do

physical labor. This concept of the people seemed to be

supported by the presense of NDS participants and their

apparent "life of leisure".

Since the concept of courtship is antithetical to

kanyadan marriage, villagers emphasize the segregation of

the sexes. The NDS participants, by deviating from yet

another norm, were definitely seen by villagers as a nega-

tive element, a potential threat to their values.
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Family

If the patrilocal extended family was the basic

economic unit in Kitini, it was also the basic residential,

social, and religious unit. All members share the family

occupation and the product obtained. The members of the

same household eat from the same hearth. Among the Brahmans

it is mandatory that the food always be cooked by a married

woman as only then it will be ritually pure (chokho). This

rule does not apply to the Chhetris. In both Chhetri-

Brahman households the meal is cooked in a ritually pure

area called the bhanchha, usually located in the corner of

the house. Unmarried Brahman girls and boys who have not

done their bratabandha are not allowed to enter this area.

In the Brahman household the adult males and children who

have done their bratabandha change into a white loincloth

(dhoti) in order to be ritually pure before eating. This is

done only when having the two main meals (bht). These peo-

ple eat in the ritually pure area. After the meal they

change into fresh clothes to be ritually pure again. Un-

married girls and children eat just outside the ritually

pure area.

Within the Chhetri households, seniority and sex is

observed but men do not change into a dhoti before eating.

Also, family members are not segregated spatially; all eat

in the ritually cure area. In contrast to the main meals,
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snacks in between the meals are eaten without any formali-

ties.

The Brahmans stipulate that a woman acquires her pro-

per caste status only after marriage. .Hence, she is neither

allowed to enter the bhanchha nor can the parents take rice

or legumes cooked in water by their unmarried daughter. A

daughter is often described as "one held in custody for

another" and the parents feel relieved only when she is

given away in marriage (Bista, 1967: 10). It is believed

that a man who does not give his daughter in marriage is

considered to be a sinner, while one who gives is thought

to acquire punya (merit). Since a daughter is transferred

to the husband's kin group at marriage, this system empha-

sizes a girl's contribution in another patriline.

Furthermore, only a son can perform certain religious

duties for the family. The most important among the pat-

rilineal rituals is the funeral ceremony (kriya) and sub-

sequent annual worship (sraddha) which must be performed for

deceased patrilineal relatives. This ritual is part of the

great Hindu tradition and is also performed throughout Hindu

India (Lewis, 1965: 213; Oreinstein, 1965: 78).

Before the sraddha or any religious ceremony is held,

the area where the rites will be performed is plastered with

red mud and cow dung to make the area ritually pure. During

the ceremony the soul of the departed is thought to visit

the household, and the prasad handed out at the end of the
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ceremony is conceived of as being presented by that ancestor

which that household meant to honor. Prasad usually in-

cludes a tika (a mark drawn on the forehead). It may, how-

ever, include some food, also. Later, bhat is served to all

those who are invited.

The observance of sraddha is the most important duty

of a man toward his parents (pitri rin). Its main purpose

is to provide comfort and sustenance for the deceased per-

son's soul. If a sraddha is not performed, it is believed

that the soul will haunt the village as a bayu (wind spirit)

and cause mischief.

Because of the importance attached to this ceremony,

a man who dies without a son is considered most unfortunate.

Belief has it that it seals all his chances of going to hea-

ven. He is also looked down upon socially as an aputra

(literally, a man without a son). In one instance, a woman

so disliked to be called an aputra that she prompted her

husband to marry a second wife. The man did, indeed, marry

a woman of his wife's choice from whom he got three sons and

one daughter. She was never called an aputra again.

A man, in addition to performing patr.ilineal rituals,

also provides security to his aged parents, unmarried sis-

ters, daughters, widowed sisters-in-law (brother's wives),

and unemployed younger brothers. On the other hand, since

a girl must be given away in marriage, money invested for

her education is not considered beneficial because her
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contribution is in another patriline. The cultural notion

that woman's role is only supportive has to be traced to

patrilineal descent and patrilocal residence. A person's

preferences for a boy to a girl, as was the case in Kitini,

must be viewed against the concept of Hindu patrilineal and

patriarchal ideology. Their reasons for discrimination be-

tween the sexes by the parents in education is centered pri-

marily on two things. First, some argued that girls need

not be educated because the education they got in school was

not functional. Girls are expected to help their mothers in

household and agricultural activities, and if she gained no

knowledge in these fields, then merely attending school was

a waste of time and money. Others did not consider education

to be a good investment on the part of the parents. Rather,

they thought that a dowry was more beneficial as it would

ensure security and happiness in her married home. A-woman

is expected to adjust to her father-in-law's household to

which she goes after marriage.

The sraddha is one of the main mechanisms to maintain

or increase one's status within the community. In Kitini

the meal eaten at the end of the ceremony is an important

social event. Those who invite a large number of people are

looked upon as generous. But no one from outside the village

is invited except for one or two affinal relatives. However,

it is mandatory to invite married daughters and sisters.

During this occasion disputes between brothers are either
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forgotten or overridden by feelings of family solidarity.

It is a time for family reunion (Prindle, 1974: 195).

Interaction among members of the patrilocal extended

family is dependent upon the interplay.of sex differences,

age, and relationship roles with one another. Age takes

precedence over youth, and the consanguineal relationship

prevails over affinal relationship. Among brothers and sis-

ters, age takes precedence. Younger brothers and sisters

are expected to obey and respect their elders. This applies

to both parallel and cross cousins. The relationship be-

tween the patrilineal family and the wives who have married

into it is one of a group accepting a stranger. The new

wife is always at the bottom of the hierarchy. Since ar-

ranged marriages are the ideal type of marriage practiced

here, the new wife, in most cases, does not know her hus-

band. She is directly subordinate to her mother-in-law and

the wives of her husband's elder brothers. She is expected

to obey, respect, show great deference to her elders and be-

have in a modest and restrained manner (Berreman, 1963: 167).

Respect is shown by never using the names of the male mem-

bers and elder females in the family and by never smoking or

laughing outright in their faces. As the new daughter-in-

law of the house she is placed under severe restrictions and

has little or no say in decision-making. She must prove her-

self by her industry and skill. To a large extent, her

status in the family depends on her husband's contribution
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to the family economy and the amount of dowry brought by

herself. The bigger the dowry, the sooner she is accepted

as a member of the family and the better she is treated.

Whereas, the smaller it is, the more she is subject to humil-

iation and subservience and the harder she must work to

prove herself. These initial years of married life can

often be very trying and traumatic for the young daughter-

in-law.

As time passes and she bears children, particularly

male children, her position in the household becomes in-

creasingly secure. Her authority increases as younger

sisters-in-law come in. She learns which family members

she can trust and which she cannot. The mother-in-law's .

authority, which reduces the position of a daughter-in-law

to that of a miserable drudge, declines with old age, widow-

hood, and the daughter-in-law's coming into importance as

mother and wife of the principal provider.

The relationship of wife to husband is one of devo-

tion, service, and respect. She shows her love and devo-

tion to him by catering to his needs and wishes. A wife's

fidelity to her husband is unquestioned. In return, a hus-

band is expected to provide for her physical well-being.

Because of the mother-in-law's pre-dominance, a daughter-

in-law's primary relationship is with her mother-in-law,

her children, and other female members of the household

rather than with the husband. Parents-in-law who are very
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conservative consider it improper and unbecoming for a

daughter-in-law to speak to her husband in their presence.

This might be one reason why husbands and wives do not

address one another by name. Rather a teknonymy is re-

sorted to such as father of A, or mother of A. This tra-

dition has been upheld because of the belief that the num-

ber of times a wife takes her husband's name, so will his

life span be shortened by that number. Conflicts with her

mother-in-law invariably result in the daughter-in-law's

departure for her maiti (natal home). If she is often mis-

treated by her husband's family, her kinsmen from her natal

household could intervene on her behalf. The husband, even

though he is sympathetic toward his wife, is unable to speak

for her because culturally his respect for his parents

should be greater than his love for his wife. This notion

may be justified as an obligation toward one's mother for

nursing him as a babe.

Relationships are defined in terms of consanguinity,

and affinity and specific terms are used when addressing

and referring to one another. In kinship, generation is

specified in all terms, and affinity is specified in most

terms of reference. That is, consanguineal and affinal re-

latives are defined in different terms. But those affinal

relatives within a generation are equated to consanguineal

relatives of that generation. For instance, a man refers

to his wife's older brother's wives as he would to his own
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elder brother's wife (bhauju), and a woman refers to her hus-

band's younger sister's husbands as she would to her own

younger sister's husband (jwai). Similarly, a man's father's

brother is equated to his mother's sister's husband, while

his father's brother's wife is equated to his mother's sis-

ter. In both these cases the terms are derivatives of that

for father and mother. Relative age, whether the person

referred to is elder or younger, is specified among rela-

tives of the same generation. However, in determining sen-

ority, generation always takes precedence over age. An uncle

who is younger then his nephew will be accorded the respect

due his generation by the nephew.

Besides relatives acquired at birth or through marriage,

"fictive" kins are also acquired. A fictive kin is called

a mit. These fictive forms of kinship, which cut across

caste, are not unique to Nepal (Okada, 1957: 212-214). This

is a system whereby two unrelated individuals of the same or

different caste regard each other as their own kinsmen after

participating in an initial ritual. Since a fictive kinsman/

kinswoman must be treated with the utmost respect, one must

never mention his or her name. Rather, they should address

one another as mitjiu. When a woman becomes another woman's

mitini or when a man becomes another man's mit, all the in-

dividuals in the respective households become fictive kin

with respect to another. Thus, a man would call his father's

mit "mit ba" and treat him with respect due to a father.
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Similarly, a man's mit's daughter would be addressed as

mit chhori (mit daughter). One cannot, however, directly

become a mit with a person of the opposite sex. For in-

stance, a woman cannot have a man as her mit. She can only

have mitini (female). The term used to designate this

relationship is mit laune. Literally, this phrase means to

"put on a friend" (i.e., to form a friendship). Inter-

marriage is prohibited between the children of the mit, and

after the death of one's mit, a person is expected to ob-

serve five days of mourning or the same period observed by

one's affinal relatives.

Traditionally, mit was concluded formally (i.e.,

through a ritual in the presence of a priest where the two

prospective mit exchange presents). Today, it is often con-

cluded without a formal ceremony (i.e., by merely exchanging

presents).

The predominant reason for entering into this type of

fictive relationship is mutual affection and because both

the contracting parties desire to remain friends all their

lives. The idea that a mit relationship also can be uti-

lized for personal advantage is not absent, especially if

the mit is rich. Despite the preference expressed that one

should become a mit with a wealthy household, in actual prac-

tice fictive kin are from households of similar economic

standing. Thus, in Kitini wealthy Chhetri-Brahman households

often have Newars as mit from the neighboring Badegaon
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village. This village serves as the main trading center of

Kitini, and, like all trading centers of Nepal, it is lar-

gely populated by the Newars. Informal discussions with

the Newars revealed that they were not pleased to esta-

blish a mit relationship with the villagers from Kitini be-

cause from their point of view, the khey (a Newari word for

all non-Newari speaking people) are too miserly for they

only know how to take and do not give anything in return.

The Chhetris who had Newar mit expressed that it made things

easier as they could buy goods on credit and could also at-

tend their innumerable annual feasts. It is interesting to

note that Prindle's Brahmans from Tinglatar did not favor

having a Newar as a mit for the same reason as that voiced

by the Newars against the khey (Prindle, 1974: 231).

A Newer sees little use of having a Brahman mit be-

cause a Newar Brahman's services are required for religious

ceremonies. But, because of the Newar's monopoly of trade,

especially in rural areas, it would not be too far-fetched

to surmise that the Brahmans would want to cultivate friend-

ship in the form of mit with the Newars. Since in this re-

lationship the primary beneficiary would be the Brahmans

and not both parties, it is often not concluded. But, if

the Brahman is politically or economically an important man,

then, in that case, irrespective of caste, a mit relationship

is concluded. Therefore, it would be safe to conclude that
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those mit "friendships" that last are those that are based

on mutual benefit and on reciprocal responsibilities of kin-

ship.

Within Kitini panchayat we find that the Chhetri-

Brahmans have attempted to emulate the social norms derived

from the Hindu great tradition. Hindu culture views women

as definitely subordinate to men. Hinduism, however, is

interpreted differently by different segments of Nepali

society. Depending upon the level of education and the

socio-economic status, the interpretation of Hinduism ranges

from strict adherence to Brahmanical traditions to liberal

reform interpretations. Thus, while educated people from

the urban centers attempt to blend traditional religious

values and modern egalitarian values, the uneducated and the

high caste living in rural areas continue to cling to tradi-

tional norms as a cherished and a religiously sanctioned

ideal. Thus, urban influences are seen by the villagers as

a disturbing and a negative element. The presence of NDS

participants were certainly disturbing to the local people.

The program was forced upon the participants as well as

upon the villagers, and neither appreciated it. The parti-

cipants were forced to continue to stay on despite conflicts

with the school teachers as it was a part of the graduate

curricula. The teachers and villagers had to "accept" them

as it was enforced by Tribhuvan University.
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As mentioned in Chapter III, the attitude of the vil-

lagers toward the NDS participants was not favorable. This

is directly related to the villager's value system and the

participant's behavior. Between the two groups the local

people showed a preference for Group B to Group A and, as

a result, indulged in more informal conversations with them.

Women, particularly the young daughters-in-law, sought our

company because we lent a sympathetic ear to their complaints

about their ever demanding mothers-in-law. Here again, as

these women were kept busy with household work, the place

where we often met them was when they came to wash the dishes

in the nearby stream. They were not allowed to visit us in

our residence and could come only when the mother-in-law

sent them to borrow a pot or a pan, or when someone was ill

and needed medicine. In the same manner, older women came

with a purpose, also. They, however, prolonged the "visit"

as being mothers-in-law they could afford the freedom and

leisure.

Deviations from the accepted social norms and values

in the village is not accepted. Thus, it appears that on

the whole the image created by the NDS participants was not

desirable or acceptable to the villagers:

. . . the proper demeanor for women is laj manne
(modest, shy, ashamed). This refers not only
to reticent, self-effacing behavior in the pre-
sence of others but also to general shyness
about going out in the village alone. A phrase
which is often used to compliment a woman's be-
havior is cup lagera basne (sitting and saying
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nothing). The opposite is the contentious,
noisy, immodest woman who says what she likes
and goes where she likes (je panni bhanchi, jaha,
pani, hirchi). There are strong overtones of
sexual loosness attached to such "bold" be-
havior, especially in a young woman (Bennett,
1977: 16).

Informal conversations serve as an effective means of

social control within the panchayat, and those people who do

not conform to local traditions will be gossiped about in-

cessantly. Indeed, the women's gossip about Group A did

actually prevent us from mixing with the young village men

and to some extent drove us apart from Group A.

Age, sex, and experience is a necessary attribute of

position of leadership and influence in effecting any change.

The participants had none of these assets. As.a consequence

of this norm, proposals initiated by the participants needed

the approval and cooperation of the Pradhan Pancha as well

as the tradition bound elders. Since the participants did

not consult either of them, any proposals initiated by the

participants were bound to be thwarted on one or the other

pretext. In the school arena, as the teachers did not show

any enthusiasm to make the curriculum more practical and

related to the village life (better practices in health and

hygiene), the scheme was abandoned. Thus, we found that

when it came to established social practices, appeals on

scientific grounds did not persuade the village people to

give up their traditional life ways.
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Because caste has the ultimate permanence of the cos-

mos, primary emphasis is placed on ritual purity and pollu-

tion. Their concept of purity explains the reluctancy of

the use of pit-latrines. The local people consider it more

hygienic to visit a new area every time rather than use the

same place repeatedly. Some of the conservative individuals

were of the opinion that a latrine should not be used by

more than one person and then only once, otherwise it be-

comes polluted (Fraser, 1968: 257). Again, as defecating

in the fields is seen as an effective means to retain soil

fertility, having a pit-latrine at home would necessitate

someone to transport the night soil to the fields. On the

basis of caste division of occupations, carrying the night

soil would destroy ceremonial purity as this work is done

by the sweeper caste. This caste, because they are in habi-

tual contact with such polluting substances, are untouchable

by the higher castes. In the village, since all the cleaning

was done by the women, their attitude about the use of lat-

rines was negative. As mentioned earlier, the position of

an affine is not enviable. She is kept busy with work at

home, and the custom to go out in the fields gives her tem-

porary respite from the household chores and a chance to

meet other village women. Fraser gives a similar reason to

explain the resistance of women to latrines:

Usually these daily excursions were most impor-
tant to young women who had recently married
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into a family, for they were kept busiest with
the household chores. Their temporary release
provided them a chance to compare mothers-in-
law with other young women in similar positions
and to seek the advice of elder women about
their problems. Thus, although it was these
young women who might have been expected to be
the most receptive to new ideas, it was they
who often put up the strongest resistance
(Fraser, 1968: 256).

In the same manner, the proposal to teach adult edu-

cation had to be abandoned because of practical difficulties

and social practices. According to custom, a daughter-in-

law is not allowed to leave her house frequently until she

attains motherhood. When she is young, she is a total

stranger in her husband's house and directly subordinate to

her mother-in-law and the wives of her husband's elder

brothers. Being at the bottom of the hierarchy, she has no

say, and thus, her role as a daughter-in-law prevents her

from joining these classes even if she wishes to attend

them. When she achieves motherhood, she has relatively more

freedom, but simultaneously her responsibilities increase

and she is unable to join classes (Dube, 1958).

Village patterns of commensality indicate that caste

hierarchy can be assessed on the principle that eating the

food cooked or served by another caste denotes equality with

it or inferiority, and that not to eat denotes equality or

superiority. Although informants were quick to respond that

violation of caste rules would result in loss of caste status,

in actual practice individuals maintained their caste rank
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despite habitual behavior contradictory to norms. Persons

going from the village to the urban centers do not strictly

adhere to the caste rules. The local teachers acceptance

to a meal prepared by the participants- seemed to be an ex-

tension of their behavior in the city; it was a mere form-

ality.
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CHAPTER VI

SUMMARY, CONCLUSIONS, IMPLICATIONS

The historical circumstances that have shaped Nepal's

society after the conquest of Kathmandu valley from the

Malla kings has resulted in intense rivalry between the

Newars and the Brahmans. With the political change in 1951,

educational facilities expanded tremendously in Nepal and

now have become the crucial factor for upward mobility for

both Brahmans and Newars. For now, the Chhetris rule while

the Newars and the Brahmans continue to compete for other

positions. Tribhuvan University, responsible for higher

education and the sponsor of the NDS program, consequently

had become a focus for factionalism:

The majority of faculty members and students
are drawn from these two groups. In academic
politics the competition for important admin-
istrative and departmental posts and even for
student-government offices is often shaped by
this rivalry (Gaige, 1975: 161).

The NDS program was imposed upon the students. Neither

the participants nor the villagers of Kitini were enthusi-

astic about it. If on the one hand the students resented the

enforcement of the program, on the other hand the villagers

also did not appreciate NDS nor its implementors. Kitini

did not need the services of NDS participants. It had elec-

tricity, adequate drinking water taps, and a postal as well

as a bus service. Our work being limited to the school, the

villagers could not comprehend why the University rule
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required the participants to live in their midst. The stu-

dents could not convince the villagers that NDS was for

their benefit. When our NDS term ended, I was only too

happy and relieved to go home.

In 1974 I could not fathom why the villagers resisted

change. I was imposing my ideas and values on everything

I saw. Today, I realize that it was this throwing together

of people of two different cultural backgrounds that gave

rise to special problems. The NDS participants were unable

to understand the villagers way of life from their point of

view. A re-analysis of the original field experience has

provided me an opportunity to step aside from my own cul-

ture and to consciously see the villager's world through

their eyes. This study has enabled me to grasp their per-

spective, and I now can comprehend why the villagers acted

as they did.

Conclusions

In Nepal, while high caste has traditionally been a

symbol of status, education has become a modern one. In

Kitini the Chhetri-Brahmans view the upward movement of the

Newars as evidence that the traditional social order is

declining. The presence of NDS participants represented

the disturbing influences of the urban areas. In the face

of urban Newar NDS participants, the villagers used the

school as a buffer against continuous first hand contact and
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successfully minimized the influence of the urban strangers

in their midst. The urban strangers, thus, were not "ac-

cepted". They were accommodated by the village because

there was no other alternative. Here again, the local peo-

ple "allowed" them to live in their midst but very subtly

limited most of their legitimate activity to the school

arena.

In this context the villagers very successfully ac-

commodated the disturbing urban influences by the use of

rumor, innuendo, and by playing one group against the other.

This strategy was adopted by the teachers and the villagers

and was a clear indication that villagers resist external

influences when they appear to threaten basic securities

and engender conflicts with their value system. Conse-

quently, villagers in Kitini maintained social distance as

far as possible except in cases of economic necessity and

health needs.

Therefore, it is clear that villagers do isolate dis-

turbances but the seriously felt needs of the villagers

cause a breakdown in their commitment to isolate totally the

urban influences. Even so, the manner with which villagers

made contact with urban strangers was governed by traditional

values and etiquette.

The tendency to thwart urban influences shows that any

successful developmental effort must meet not only the de-

mands of the central government but also the local needs of
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the people. National Development Service and its student

agents represented the government, not the local people.

As a result, proposed changes were viewed by the "client"

population to be directed for the benefit of the govern-

ment rather than to satisfy local needs. Hence, if cen-

trally planned changes do not take into account the value

systems and local needs of affected people, changes will in-

variably be resisted by a variety of means. This was a

crucial factor in the NDS program. Its plans did not give

due consideration to the local people's priority needs nor

did those plans and actions fulfill these needs with the

available local resources.

The personality assets of an advocate plays an im-

portant part in either promoting or blocking the acceptance

of the novelty which the person supports. A proposal or

even a suggestion made by one whose manner, bearing, or

attitude creates hositility is most likely to be rejected

regardless of the merits proposed. Agents of change whose

personality is offensive create such an uncongenial atmos-

phere that the person and the idea are closely interlinked

and both become the targets cf attack (Barnett, 1953: 321).

Individual's personality traits are inescapable elements in

an acceptance/rejection situation.

The people being helped must be viewed not only as

consumers or recipients of program benefits but as parti-

cipants in an inter-actional problem solving process. In
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the case of teachers and NDS participants, if the latter had

conveyed the novelty to the local teachers and encouraged

them to implement it, there would have been more chances of

it being implemented successfully. At,the most, "urbanites"

could help in identifying local needs and suggest how they

may be met.

Implications

Today, education is almost universally perceived as

the principal means to a better job. In Nepal, education

must be directed to meet local needs and wants. The trend

in Nepal is such that when one contemplates about one's fu-

ture, he invariably sees education as a most crucial re-

source. It is a means for more economic gain, and, perhaps,

an escape from the limitations of a life in subsistence

agriculture. Kitini, because of its proximity to the urban

centers, will continuously be bombarded with urban influence.

Already the two new highways link Kitini to the outside world.

Travel to urban centers or contact with relatives who have

traveled will widen his horizon. A person's wants will in-

crease considerably and be fulfilled when he realizes he

needs a high level of education. The result is that the

level of aspiration is far beyond that which the system can

satisfy.

The massive importation of Western education in the

city of Kathmandu since 1951 has sufficiently brought about
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a change in the value system of the people. If Western

education is to have the same impact in rural Nepal, the

risk of value disruption is great. The difference between

Kathmandu city and the rural areas is that; whereas the for-

mer has for centuries been the main trading point, the other

areas have principally been agricultural communities. Nepal

is predominantly an agricultural country and can ill afford to

make "little Kathmandus" all over the country. The role of

education should be such that it will enable the villagers

to feel that the agriculturalists are really the principal

backbone of the country. The future of Nepal lies not only

in the hands of those who make policies but also in the peo-

ple. Thus, in this context, educational and attendant de-

velopmental efforts must be imparted in a way that will

identify and incorporate people's needs and goals as well as

provide means to satisfy them through available local re-

sources. The survival of the villagers will depend on the

adaptive strategies of the people.
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Figure 1

Varna* Class Function

Brahman priestly class

Kshatriya

Vaisya

Sudra

warrior class

mercantile class

artisan class

to study and teach the
Vedas; to sacrifice;
to give and receive
gifts

to protect the people

to promote trade

to serve the three
higher classes

*'Untouchables' are outside the varna system.



Figure 2

Husband's Wife's Wife's Type of Child's
Caste Caste Status Wife Caste

Brahman Brahman virgin byaite* Brahman

Brahman Brahman widow lyaite** jaisi Brahman

Brahman Chhetri virgin byaite jharra Chhetri

Chhetri Chhetri virgin byaite jharra Chhetri

Chhetri Chhetri widow/divorcee lyaite thimbu Chhetri

Brahman Newar/Matwali virgin/widow/ byaite/lyaite Khatri Chhetri
divorcee (K. C.)

Chhetri Newar/Matwali virgin/widow/ byaite/lyaite Khatri Chhetri
divorcee (K. C.)

* byaite refers to a woman married by Vedic rites.

**lyaite refers to a woman who is brought or kept (i.e., elopement, abduction).
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Figure 3

Newar Caste Varna Parbatiya Caste

Brahman

Kshatriya

Vaisya

Sudra

Brahman = Brahman

Kshatriya = Chhetri

Vaisya

Matwali (all
remaining ethnic
groups and Newars
are included)

Sudra = Pani nachalne
(Untouchables)

'Untouchables' 'Untouchables'

*The = sign serves the function of a horizontal equivalence.
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GLOSSARY

bhat: cooked rice; a complete meal.

bride price: payment made to the bride's parents by the
groom or the groom's family.

chamal: husked rice grain.

chaturthi hom: a Vedic rite.

dhan: unhusked rice grain.

dharma: duty, conduct, law, morality.

gaon: village.

gaon panchayat: lowest political unit.

gotra: a patrilineal exogamous unit: each gotra is named
after an ancient risi (seer) who is believed to be the
patrilineal ancestor of all who are born into that gotra.

janti: groom's bridal party.

moksha: liberation from finite human consciousness to a
high and divine consciousness of the Ultimate Reality
(Atma); eternal bliss.

namaste: a greeting with folded hands.

panchayat: council.

prasad: any material or item including body decoration
that has supernatural significance such, as tika.

sari: an outer garment worn by women that consists of
several yards of fabric wrapped around the person.

sraddha: death anniversary.

tika: a mark drawn on the forehead.


