
CHAPTER - THREE 

FAMILY ORGANISATION 

Family is considered to be a group of people consisting of 

a husband and wife with or without children or grand-parents or 

uncles and aunts or brothers or sisters and/or grand children 

as ~mbers having a single abode. The family has been classified 

into three major types according to the relationship of the members 

living in the house. These are: nuclear, intermediate and joint 

family. Nuclear family consists of a husband and wife with or 

without unmarried issues, whereas the Intermediate family 

includes the parents living with a married son and unmarried 

issues, or a married man with his unmarried brothers and 

sisters. 

The joint family, which is generally taken to be one of 

the characteristics of the Hindus, is different from the narrow 

family which consists of parents and children only; it includes 

two or more nuclear and intermediate families. It may include 

four generations and any number of members. All the property 

possesed by family members belongs to the family or the home 

and not to any particular member or members. The home of a 

Hindu is a place where the Dharmas and Karmas are thought out, 

practised and idealized. The individual does not belong to the 

home nor does the home belong to the individual. Thus, in a 
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joint family, all the members live together in the same abode 

within which there is common kitchen, common property, common 

god~common weal and common woe. 

The joint family seems to be the general practice in Nepal 

in ancient and medieval ~,eriods down to the present times in 

different communities, Hindu or non-Hindu. The Lichchhavi 

records show that the later Vedic and Puranic order of the joint 

family survived in those days and was rigidly maintained.1/ The 

Lichchhavi inscriptions frequently use the words ~ and 

Kutumbi which signify the joint family system. The bonds of 

the joint family system were so strong that if any one was found 

involved in the Panchiparadha (Five rigorous crimes) not only 

he but his wife and family members were also to be punished.1/ 

As we enter into the medieval period we find the joint 

family becoming broader and stronger. A large family was one 

of the main features of medieval society. Not only the parents 

-- ----------- --------
V R.N. Pandey, ••Nepalese Society during the l"Ialla and Early 

Shah Period" Cultural Heritage of Nepa~' edited by R.s. Verma, 
P. 131. 

Y~J~~i~ ~k;:~f}j;~ w~ ~~~Ji$-
ef. D.V. Vajracharya, Lichchhavi Kal Ko Abhilekha (Inscriptions 
of Lichchhavi period), p. 496. 
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and children, brothers and stepbrothers lived on the common 

property, sometimes it also included ascendants, descendants 

and collaterals upto many generations.~ The most likely 

reason why people during medieval period lived in so large 

families is that they had to live within a fortified boundry. 

Security provision was then very important. Nepal was studded 

with petty feudal states. The Malla kingdom in the Kathmandu 

valley was divided into three principalities. The petty 

chieftains were independent of each other and at times fought 

like deadliest enemies. That is the reason why people had 

to live clustered in urbanized centres. It is evident that 

the Malla period holds an important place in the history of 

urbanization in Nepal. These towns were surrounded by high 

walls; and the houses within the fort were huddled close 

together.~ The residential area comprised of successive 

concentric rings which were arranged in such a way that high 

caste wealthy families occupied the inner cores near the 

palace squares, and the middle class groups occupied the 

middle zone and the low caste people the periphery areas. 5/ 

~ D.V. Vajracharya, "Some inscriptions of early medieval 
Nepal" (in Nepali), Contributions to Nepalese Studies, 
Vol. V, No. 1, (1977), p. 107. 

~ H.A. Oldfield, Sketches from Nepa~, p. 95. 

~ C.B. Shrestha, "Strategy of Town Planning in the Kathmandu 
valley in the Malla Period", Voice of History, Vol. VII, 
no. 1 ( 1981), p. 12. 



81 

People generally wanted to settle inside the fort, but the 

limited land did not help them to setup a separate household. 

It was, thus, that people lived together in a single .abode 

even in a large number. 

A joint family could not extend beyond four generations. 

Beyond the family it was the headman of the clan, called 

Thakali, who provided a rallying ground for the members. In 

the medieval period each clan had its own Thakali and the 

historical sources of the period are full of references to 

Thakalis. The royal family also had its own Thakali. 6/ The 

Thakali was not confined to kinship, but a locality or a 

Vihara or a Guthi might have its own Thakali.l/ In the Vihara 

the oldest Gubhaju became the Thak~i and was also called 

Thapaiu or Sthavira.
8

/ 

The Thakali, also called Thaikadi,2/ Thakari,lQ/ Thapaju, 

Thaypaju1l/ and Thakarilll in some documents, was the oldest 

§/ Ramj i Tewar i , "Chautara De vi das or Chi kuti •• , Pflrnima , No. 1 
{2021 v.s.), p. 17. 

11 D.R. Regmi, Medieval Nepal, part two, pp. 733-4 

.§./ Ibid, 

2/ D.R. Regmi, Medieval Nepal Part Three, p. 71 

lQ/ .!.l2i9' p. 60 

1!1 Panna Prasad Joshi, Nepal Bha~a Sabdakos, p. 118 

111 Lab Bahadur Pradhan, ~che Paribar KQ_Yq~savali, p. 19. 
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member of the clan. He was well-versed in the letters. By 

virtue of his age, he possessed adequate knowledge of men and 

things, that concerned the entire clan. All the members of the 

clan bowed to him and showed their respect. The Thakili used 

to decide disputes arising between members. He took action 

against the offender as also against those who ignored the 

family or delayed any religious rites. He presided over the 

community celebration of festivals and feasts. He enforced 

traditional practices of the family and advised others on 

these matters. Whenever necessary, he consulted ancient 

scriptures. He was the custodian of the traditional rules for 

the observance of rites. He was the only person who could 

enter the secret chamber where the family deity was kept. 

The kings also could become a Thakali. King Sriniwas Malla 

of Patan in A.D. 167411/ and King Bhupatindra MallU of 

Bhaktapur in A.D. 170~ became Thakai~ in their advanced age. 

In his capacity as a Thakali, King Sriniwas Malla put the 

vermilion mark (Tika) on the forehead of NFpendra Malla of 

Kantipur, and king Bhupatindra Malla put the same on the 

forehead of Lokaprakash Malla of Patan to proclaim them 

king of Kantip~ and Patan respectively. 

W Tewari, oe.cit. (f.n. 6), p.16. 

lif Sankarman Rajvamsi, "The successors of Yognarendra Malla" 
(in Nepali), Purnimi Vol. 6 (2022), p. 39 
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Role of Guthi 

Another notable feature of family and social organisation 

in medieval Nepal was the system of Gutbi. It originates from the 

Sanskrit word 'Go§thi' mea~ing 'family connections, partnership 

or fellowship in the management of property to be used for family 

rituals and religious purposes.12/ It was a trust property set 

aside for different purposes in the care of some persons who 

could use it for the set purpose without having any kind of 

alienable right. It is a very old institution and was popular 

in Lichchhavi society.!§/ 

The property held as Gqthi was in most cases land which 

yielded income in terms of produce. Rents obtained from the 

lands were utilized to maintain temples, monastries, rest 

houses and waterspouts and to finance religious rituals and 

offerings and other necessaties for which the trust was 

established. Such Quthi land endowments were made not only 

by the king or the members of the royal family and the 

nobality but also by the common people. 

Guthis were of various types depending upon their functions. 

Of these the principle one which was taken more seriously than 

--------------------------------
12/ Regmi, op.cit., (f.n. 7), p. 735. 

!§/ Vajracharya, oe.cit., (f.n.2), pp. 284-9. 
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the others by medieval people and which was directly related to 

family organization was '~' or Dewall Guthi )2/ Each caste was 

divided into patrilineal lineage groups whose members preserved 

the memory of a common ancestor. Again, a joint family could not 

extend beyond four generations due to its large size and the 

members had to be separated from the traditional household, It 

was the Dewa Guihi which provided rallying ground for the family 

members and the lineage group. It organised all of them under 

the cult of the ancestral deity called ~ and the institution was 

called ~a Guthi.l§! Its members might be spread over different 

regions, but at the time of feasts and the worship of the ~X2 

they came together to participate. Thus, it was a cluster of 

many joint families who traced their origin to a common male 

ancester.12/ 

The members of a Dewa Gu"t=hi were referred to by one another 

as "Fukee",1Q/ a term which implies splitting from a common 

source. 

Family Goodnessa 

Family goodness was highly observed in those days. Many 

documents of the period refer to the building of temples and 

water conduits, the worshipping of different deities and 

making various offerings for the salvation of their deceased 

11/ G.S. Nepali, The Newars, pp. 191-7 • 

.1§/ Ibid. 

ll/ I;Qid. 

l:Q/ Ibici, 
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family members, which reflects the prevailing family goodness 

in the society. Parents (~ and ~) and elders were 

highly respected. The children bowed down to the feet of 

their parents to pay reverence and honour.ll/ The proganies 

always wished the happiness of their parents by worshipping 

the deities or offering something to them. They were obliged 

to free their parents from any litigation or problem.11/ The 

incomplete works of the parents were to be completed by them~ 

if any construction made by their parents got damaged, it was 

considered to be the duty of the progenies to reconstruct it.Zif 

The son was supposed to rescue the souls of the deceased 

ancestors from the hell by performing religious deeds. In 

A.D. 1681, two people set up an image of Naraya~a for rescuing 

their father.Z21 Similarly in A.D. 1683 Manohara Sinha Bharo 

set up an image of goddess Lak~mi for the salvation of his 

deceased mother.~ The documents of the medieval period are 

full of such references. Sometimes golden idols and other 

things were offered to the Brihma~as for the same 

111 Samsodan Mandal, £Q!lections of Inscriptions, IX, P. 10. 

~ D.V. Vajracharya and T.B. Shrestha, Dolakha Ko Aitihasik 
Roop Rekha (An outline history of Dolakha), pp:-l-40:1. 

~Cecil Bendall, A Journey to NeRal and Northern India, pp.79-80. 

li/ The Ganesa temple inscription, Talukotol, Bhaktapur, 
preserved in the Private collection of Dhanvajra Vajracharya 
of Kathmandu, Nepal. 

~The Bhaktapur Tachpatol inscription of A.D.1681. Appendix no.17. 

1~ The Bhaktapur Tachapatol inscription of A.D.1683.Appendix no.18. 
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purpose .l:11 In A.0.1441, King Yak~a Malla and his brother erected 

a golden statue of their mother in her memory.~[/ 

The parents always blessed and loved their issues. The 

acquisition of sons was considered to be the primary aim of 

marriage. For gaining this objective people performedmany 

religious deeds.~/ Progenies were supposed to be the real 

Lak~mi, the goddess of wealth. -~Q/ For the happiness and 

prosperity of children, many Yajnas were performed, image 

of deities were set up, worships were performed and offerings 

were made to Brahma~as. In 1523, one couple set up an idol 

of Lak~mi Naraya~a for the memory of their deceased son 

and daughter-in-law.ll/ An inscription of about the same 

date records the setting up an image of Mahatikal for the 

rememberance of the deceased son.111 Similarly in 1520, Lugu 

Bharo of Patan set up an image of Umamahesvara in the wall 

-----------------------------
111 M.P. Khanal, Changunaraxana Ka Aitihasik Samaqri, p.200. 

1§/ Peshal Dahal, Nepal Ko Malla Kalin Itihas, p. 33. 

£21 Khanal, 9R•cit., (f.n.27), p. 234. 

1Q/ Ibid, p. 166. 

~ Vajracharya and Shrestha, op.cit. (f.n.22}, p. 88. 

~/ The Patan Guhitvahi inscription of A.D. 1515, Appendix no. 2. 
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of Siddhesvari temple at Banaras and erected a temple of Vi~~u 

in Nepal in the memory of his deceased grandson Dev Bharo.~/ 

In 1545, a lady, Amitalak~mi by name, set up a golden image of 

Akasa Bhairava for the rescue of her deceased son's soul.~ 

In the same year couple on the occasion of the initiation of 

all the family members made an inn in the memory of their 

deceased son and doughter.121 Such references are found in 

many documents of the period. 

In the medieval period husband and wife were called 

Bh~t.:Q;ta ( liT:tf ) and Kalal) ( ~: ) respectively.1§.1 

According to the ancient Hindu thought husband and wife are 

bound to each other not only till death but even after 

death in the other world. Manu (ix,102) says that once 

they are united by the nuptial ceremony, they must always 

exert themselves to see that they are never at variance with 

each other and that they ever remain faithful to each other. 

In the Malla period religious rites were performed in the 

memory of their dead life-partners. In A.D. 1388, Jayasthiti Malla 

built a water conduit and also performed a Yajna in the memory 

~ Patan Tubahi inscription of A.D. 1576.Appendix no. 6 

~/ Vajracharya and Shrestha, op.cit. (f.n.22), p. 69. 

35/ The Deupatan Jayabageswari temple inscription of A.D. 1545, 
Appendix no. 4 

1§1 Nepali, op.cit. (f.n. 17 ). p. 262 
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of his deceased wife Rajalladevi. 3V In A.D. 1392, Jayabhima 

erected the famous temple of Kumbhesvara for the rememberance of his 

deceased wife. 3~ Similarly, the Patan Bhandarkhal inscription 

of Purandar Sinha dated A.D. 1588 records the setting up an 

image of Lak~mi and the arrangement of a trust for lod~ng and 

fooding to a Brahma~a women by a husband in the memory of his 

deceased wife.121 

But a critical analysis shows that in the medieval society 

the relation of husband and wife was not so ideal as prescribed 

in the ancient religious texts. It was on account of the 

polygamous character of the family which was widely current in 

those days. It was quite prevalent in the royal families and 

was followed by the Brahma:r:as, K~atriyas and even by some 

Vaisyas who were connected with the palace. 

According to the ancient Sm{tis (~jnavalkYa i. 78, 

Apastamba Grhya Sutra ii. 5,11,12)12/ the primary objective 

of marriage is the continuity of the family and hence, if 

l1f The Deupatan Jayabagiswari inscription of A.D. 1388, Yogi 
Narahinath (ed.), Sanskrit ~andesh, year 1, no. 8, pp.56-8. 

38/ The Lalitpur Kumbheswar inscription dated A.D. 1392, of. 
D.R. Regmi, Medieval Nepal Part Three, pp. 31-5. 

39/ Unpublished, preserved in the collection of CNAS, T.U.,Nepal. 

iQ1 CF. P.N. Prabhu, Hindu social Organisation, p. 225. 
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the first marriage of a man does not succeed in this objective 

he is permitted to marry again even while the first wife is alive. 

But despite this qualifying provision polygamy was widely 

practised in the medieval period. Numerous examples can be 

cited from the medieval documents. The Kings, royal prieta, 

noblemen and other prominent persons kept concubines. When 

King Yoganarendra Malla died at the age of 38, his body was 

cremated along with his 33 wives.il/ He had two more wives, 

one predeceased him and another was not burnt because she 

had an infant with her. King Parthivendra Malla of Kantipur 

had married with 25 women in his youth. When he died at the 

young age of 24, 24 women immolated themselves on the fire. 42/ 

The remaining wife later became Rajamata (queen mother). But 

members of the lower section of the society did not follow 

this system. Although it was not prohibited to them they 

seldom took advantage of the practice partly due to increase 

working hands than having a wife and partly because of social 

inhibition. 43/ But it was not so effective in this section, 

because the Yihee Samskara ~ of this group provided women 

the right to divorce and to remarry any time. 

~ D.V. Vajracharya, et.al. (ed. ), Itihas Samsodhan Ko Praman 
Prameya, p. 151. 

~/ Ibid, 

~/ D.R. Regmi, Medieval Nepal, Part one, p. 592. 

~ Dealt later in the section on Family Samskaras. 
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The position of a married wife was higher than that of a 

concubine. Only the married women were supposed to be the source 

of Dharma, Artha, Kama and Moksa. The husband could practice 

his Dharma only with his married wife. Even the Brahma~as were 

strictly ordered to bring their married wife in any worship or 

ceremony • .i21' 

The high caste women were not granted the right to divorce. 

Divorce was popular only in the lower section of society. 

Kirkpatrick records that the Newar women was at liberty to 

divorce one man after another on the slightest pretext. 46/ 

A woman could break her marriage bond by placing two betel-

nuts in her bed while leaving the house. She could get 

divorce by placing two bet&l-nuts on the chest of her dying 

husband.il/ This freed her from the obligation of observing 

death pollution and mourning for a year. 

Sati system was widely prevalent in the medieval times. 

'I'he Brahmanas and the castes immediately below them, namely 

the K~atriyas and some Vaisyas, in touch with the palace, 

followed this practice quite strictly. In the case of all 

~ Patan Vamsa Gopal temple inscription dated A.D. 1680. 
Preserved in the private collection of D.V. Vajracharya. 

~ Census of India, 1911 Vol. v. part 1, pp. 325. 
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the kings after their death their wives burnt themselves on the 

funeral pyre. We learn from our sources that if any women 

attempted to escape from the pyrei§/ she was either forcibly 

put to death or counted among the PoQyas, the untouchable.i21 

But women having young children were permitted not to immolate 

themselves. 

Position of Ma~hyah~ in the family: 

As stated above, the Kings, royal priests, noblemen and 

other rich people of the high castes could keep as many 

concubines as they liked. The progenies of such a union were 

called Mathyaha, meaning illegitimate. In the medieval period 

the position of such offsprings in the caste hierarchy was 

often debated. Rules were occasionally made and revised. 

In A.D. 1675,~ King Sriniwas Malla of Patan, in concultation 

with the priests and learned Brahmanas of the three courts, 

made a rule showing a vast difference between the Thyahas 
I 

(legitimates) and Ma!-hyahas(illegitimates). According to the 

rule the princes and queens became purified on the twelfth 

day after the death of Mathyaha and on the thirteenth • 

,., 
~ From some Thyasaphus it is learnt that the wife of 

Kheratama and also of Chautara Laksminarayana had escaped 
from the pyre. The wife of Suvala Punasimha also ran 
away from the fire. 

~/D.P. Lamsal, Bhasa Vamsavali ( in Nepali), p. 45. 

2Q/ Regmi, op.cit. (f.n. 7), p. 289 
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day they could perform any ceremony in the palace such as 
< 

giving aims to the Brahma~as. But this custom was to be 

observed only by the inmates of the royal palace. The princes 
! 

who lived outside the palace and the illegitimate members of 

' the royal family were to observe mourning for 45 days. 

After 24 years, in A.D. 1699, Sriniwas Malla's son 

YognarQndra Malla revised the rule. The revision made both 

types of issues somewhat similar.21/ 

The Ma~hyahas were fitted into the four major classes 

on the basis of the social standards of their mothers. For 

ins-t:ance, the progenies of a Brahma~a man and the widow of 

the same caste were called Josi or Jaisi, just below the 

Brahma~a in the caste hierarchy, but in the same priest group.~ 

The Josis have also been described as the progency of a 

Brahmana and a Newar female.211 In the case of the union of 

a high caste man with a women of a caste other than the 

Brahma~a but within the touchables the proganies were 

fitted in the K~atriya order and were called Khatry-K~atry. 5if 

21/ The Mulchok inscription of Yognarendra Malla dated A.D. 1699. 

~ J.L. Sharma, A Study on our Society ( in Nepali), p. 69. 

21/ F. Hamilton, An account of the Kingdom of Nepal, p. 33 • 

.2i/ B.H. Hodgson, "The origin and classification of the military 
tribes of Nepal" ~purnal Qf_~he~ngal Asiatic So~y 
Vol. XVI (1848) p. 217. 
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No high caste man was allowed to marry or cohabit with an 

untouchable women. If he did so he could not return to his caste, 

but was absorbed into the caste of the women he cohabited with.23/ 

Discrimination between the Ihyahas and the Mathyahas 

can be noticed in the rules about the division of ancestral 

property. The Mathyahas also got a share in the ancestral property 

but it was not equal in to that of the Thyahas. They got only 
• 

one-third share whereas the Thyahas got two-third of the • 

property.22/ Both were entitled to receive the property of 

the other in case one of them died issueless.~ 

But the Mathyaq~ issues of a king could not claim the • 
royal throne. Only the legitimate son could ascend the throne. 

If a king was sonless, the daughter was entitled to exercise 

the state power. 58/ Even if a king left only illegitimate 

sons behind him, they could not succeed him. The rightful 

successor in such a case would be the nearest male heir in 

kinship apart from Msthyaha. In case there was not a single 

male or female heir in the kinship, the Mqthyah~~ could be 

placed on the royal throne.22f 

22/ Lamsal, op.cit. (f.n. 49), p. 44 

~/ Vajracharya and Shrestha op,cit. (f.n.22), p. 68 

22/ Ibid. 

~/ Dahal, op,cit. (f,n.28), p. 102 • 

.2,2/ Ibid, p. 103. 
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Inheritance: 

In the joint family system a man as an individual was 

not so important; all the home property belonged to his 

forefathers and his progenies, not to the individual himself. 

Narada (XIII.38) says that all the members of a joint family 

share the property of the family in common. But family could 

not extend beyond four generations, after which division 

became unavoidable and the property was accordingly to be 

divided. The division was done among the father, mother, and 

sons with an equal share. It was made in the presence of the 

Panchas601 and the bond was recorded on a paper, a copy of 

which was taken by all the share-holders as a legal record.§.!/ 

Even in the royal family the division of property was made 

in the presence of the Panchas.§ll 

As we have seen above the Mathyahas were entitled to • 
receive a share in the ancestral property, though it was not 

equal to the Lhyahas. They got only 1/3 whereas the !bY~ 

got 2/3 of the property.63/ 

The wife was an equal partner with her husband and sons for 

a share in the ancestral property. She was also the proprietor 

§Q/ Vajracharya and Shrestha, ~cit. (f.n.22), p. 131. 

§!/ Recently National Archives of Nepal has published such 
records in three issues. 

§11 Vajracharya and Shrestha, op.cit. (f.n.22), p.131. 

§.1/ Ibid, p. 68. 
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of all such property as was given to her by the husband out 

of his own earning, and on his death she inherited his property 

along with her sons. 64/ 

For a daughter's succession to her father's or ancestor's 

property the classical law-givers give different opinions. 

But in medieval Nepalese society it seems that the unmarried 

daughters claimed a share in the paternal property equal to 

that of her brother. She could sometimes get a share equal 

to that of her brothers~, but sometimesit was only 1/3 

of the total property. 66/ But her claim was maintainable only 

if she remained unmarried and attained the age of 35 years. 

She lost her ownership of the property if she did not observe 

life-long celibacy.§ll She could enjoy her paternal property 

only if her parents had no male issue.~ The dowry property 

obtained from her parents belonged to her. She could sell 

or give it to any one. In A.D. 1551 a woman divided her dowry 

property· among her three daughters.§21 Not only the property, 

a princess could claim the royal throne of her father, if the 

king left to male issue behind him. Princess Nayakadevi, 

-
Rajalladevi and Yogamati are such examples. 

64/ Regmi, op,cit. (f.n.7) 740. 

65/ Vajracharya and Shrestha, op.cit. (f.n.22) p. 135. 

66/ Ibid. p. 132. 

§1/ Ibid, p. 159 • 

.§.§/ Ibid, p. 68 

69/ Mahesaraj Panta, .. Some words about Mahendra Malla" 
{in Nepali) Pfrr~ima no. 38 {2034 v.s.), p. 78. 
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F&'1ILY SAMSY~RAS 

Sa~skaras are supposed to purify the person of a human 

being in this life and for the life after death. The word 

'Samsl<.ara' is used to mean • religious purificatory rites and 

ceremonies for sanctifying the body, mind and intellect of an 

indi vidu.al, so that he may become a full fledged member of 

th . 70/ e conunun~ty'- and also •sanctifying, impressing, refining 

d f . . . . . . h . . • 71/ an per ect~ng the ent~re ~nd~v~dual~ty of t e rec~p~ent .--

The number of the samskaras ~s various according to 

different authorities. 'l'he G:dhya Sutras enumerate twelve, 

thirteen, sixteen, eic1hteen or fourty samskaras while the 

Gautama Dharmasutra names forty-eight excludinq the 

Antyes;ti. 

important. 

;Jut sixteen of them are regarded as being the most 

The medieval people observed many sar!Lskaras from birth 

to death, but some of them are not mentioned in the recu..t:8s. 

The following sarnskaras are recorded in different documents 

and were strictly observed in the period under study at 

different stages of life. 

70/ Rajbali Pandey, Hindu Samskaras, p. 16 

1.!/ Ibid, p. 17. 
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/ 

il) Pre-Natal SaiDskaras: 
,/ 

'- ,' 

I-
'I'he ..Qhs,f:masastras describe three pre-natal Sarpskaras: 

Garbhadhana, P~savana and Simantonnayana. The first one, 

Garbhadhana, signifies the rite by which a husband place his 

seed in his wife. It was generally performed on the fourth 

night after the monthly course of the wife. Bu1;:. as the 

ancient authorities are divided in their opinion, the proper 

time for conception may be any night from the fourth to the 

sixteenth after the menses of the wife. 

The second sarp.skara of Puriu~.avana was performed to 

produce a male child after the conception was ascertained. 

This samskara was generally performed in the second or third 

month or when the symptom of conception became visible. 

The last one of the pre-natal samskaras, Simantonnayana, 

was also popular in medieval Nepal. It can be defined as 

that rite in which the hairs of a pregnant woman were parted 

by her husband.• 721 

The authorities are divided in their opinion about the 

time of its performance. It could be performed any time 

according to the family convenience after the third month up 

to the eighth month of pregnen~y or upto the birth of the child. 
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.. 
Some writers liberalise the rule to permit that it could be 

CQ.lebrated even after the birth of the child, if delivery 

took place before the samskara was performed. But in Nepal 

it was the general practise to perform this samskara in the 

sixth or eighth month of pregnancy.211 

On an auspicious day the ceremony proper began with 

the worship of Gar,1esa, Ajima, Natrika goddess and Kula deity 

and with other preliminary rites, e. c::1. the Nandisraddha and 

oblations to Prajapati. Then the wife, who was required to 

fast on that day, was seated on a soft chair on the western 

side of the fire and the husband parted her hair upwards 

beginnino from the front. 
/-

As prescribed in the uharmasastras 

it was done 'with a bench containing an even number of c.mr ipe 

l.·dtmbara fruits, and with three bunches of uarbha-qrass, 

with a porcupines quill that had three white spots, '\vith a 

stick of the Viratara wood and with a full spindle, with the 

l"lantra • Bhur Bhuvah Svah: 74/ After this some other rituals . . 
were performed and the ceremony was not over until the stars 

appeared in the sky. 'I'hen the wife touched a calf, a per-

formance suggestive of a male issue, and uttered the Vyahrtis, 

73/ K.P. Bhattarai, Samskara Paddhati, p. 158. 

74/ Pandey, QE.cit., (f.n.70), p.66 

. 
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f - ' • Bhur Bhuva~ Sva~. The ceremony closed wlth the feasting of the 

Brahmanas and invitees. 

If the family was of a king or of a noble or a wealthy 

man, then the celebrations were done on a larger scale. Dances 

and dramas were arranged and different musical instruments were 

played. The Simantonnayana Samskara of prince Atuladavi the 

daughter -in-law of king Yakl?a 1v1alla) was celebrated with 

great rejoicing, On bhe occasion, the play Rup~manjari 

~iu.aya Nataka was staged. 75/ 

The ancient authoriUes have described the purpose of 

this samskara in a superstitious manner. According to them 

some evil spirits or invisible cruel flesh-eaters catch hold 

of the woman during pregn~ncy and trouble her. So to remove 

them the husband should perform some rites lil{.e the Simanto-

nnayana. But the purpose of this samsl,ara was partly 

practical also, such as to keep the pregnant woman in good 

cheer, to prevent physical over-exertion and to preserve the 

physical and mental health of the mother. 

It is said that in medieval Nepal this ceremony was 

celebrated according to the Vedic rituals, 76/but the only 

pre-sutra reference to this ceremony is found in the Mantra-

- 77/ . 
Brahma~a.-- This shows that though the rltual could have been 

75/ i•Iahesh Raj Pant, "Some Sanskrit Plays of Nepal" ( in i~epali) 
PUroima no. 36 (2033), p. 305 

1.§/ Ibid.:.. 

11/ Pandey, op.cit. (f.n. 70), p. 65. 
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performed in the period of the Brahma~as it seems to have 

received formal scriptural sanction in a later period. 

Some days after this ceremony some person from the woman's 

natal home paid her a visit. 781 This custom was known as 

Dhau Bajee Nake Wanegu meaning the ceremony of going to feed 

the woman with flattened rice and curd. It is claimed by a 

traditional belief that such a feeding was meant to render 

smooth delivery of the child.12/ The time for this custom 

was selected on the consideration that the delivery might 

come off within a fortnight or so. 

Under this stage of life the following samskaras are 

found to have been celebrated in the society of medieval i\epal. 

The Jatakarmaoa samsJ.tara 

The Jatakarma~a samskara (birth ceremony) was widely 

prevalent in medieval society. It was performed before the 

severing of the navel cord. As soon as the baby was born a 

special ceremony was performed to propitiate the gods and to 

obtain their blessings for the new born. 8"0/ CJn this occasion 

78/ J. C. Regmi, Al1; out li:g.e stugy of_i."J,~V{a£i . .£.Sl t~ ( in Nepali) 
pp. 33. 

12/ Nepali, QE·~tt. (f.n. 17), p. 89 

80/ Gopalaraia vamsavali, folio no. 55,57 
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a small offering 'consisting of a piece of arecanut, small 

quantity of rice, flowers and a silver or copper coin all 

assembled in an earthen pot,-§.1/.was made to the gods Slirya, 

GaQesa, humar and Ajima, the mother goddess. 821 

The birth ceremony was performed in three different 

stages: first, Medha-J·anana or production of intelligence 

in which the father gave to the child honey and ghee with 

his fourth finger and an instrument of gold (if possible), 

second, Ayusyakarana or the rite for ensuring a long life . . 
for the child, performed by the father murmurring some Vedic 

i"lant~ near the navel or the right ear of the child for his 

long life, and the last Anupra~ana or strength, in which the 

father asked the bab;c to be hard li1\.e a stone, martial like 

an axe and pure like an imperishable gold.Ql/ In a high caste 

l:~~atri ya family the Lldihmar:a was requested to write Om ( tr'") 

on the tongue of the new born child which was called 

J"ihvasodhana or purification of the tongue. Then the navel-card 

was severed and the child was washed and given the breasts 

of the mother. 

In case, the new born child was a girl all the rites 

were performed but without murmurring the Vedic Mantras. 84 

-------- ----
81/ Regmi, QE.cit., (f.n. 7), p. 692. 

~£/Pandey, op. cit., ( f.n.l.), p. 133. 

~ Bhattarai, op.cit.,(f.n. 73), pp. 189-96 

~ Ibid, p. 214. 
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If the family was of a noble, a Eing or a wealthy man 

and the new born was a male, then the rejoicings were done 

on a grand scale. 1~ere was merriment and feast in the family 

which relatives joined. Dances, dramas an.d performences on 

musical instruments were arranged. The Brahma~as were given 

lavish presents. If the new born belonged to the royal family 

prisoners and other wild birds were freed. 85/ In A. D. 1722, 

King Narabhupal shah on the birth ceremony of his son 

Prithvinarayana Shah gave offerings to the Brahmal).as which 

included 50 elephants, 500 horses, many slaves and a large 

amount of gold. 86/ 

The :fourth day ceremony_t 

On the fourth day of the child's birth a simple ceremony 

of worshipping the goddess Ajima and others was performed. 

'rhe same day the members of the child's maternal uncle's home 

paid a visit to the mother and the child and fed her ghee and 

flattened rice • .§.?/ 'I'his ceremony was called Ghyo Ba jLNakegu 

which means feeding ghee and flattened rice. They also 

presented some coins to the newly born child. 

85/ Nayaraj Pant, Sri 5 Prithvinarayana ~hah_liQ_Upadesh, p. 437. 

86/ Ibid. --
~ Regmi, op.cit. (f.n. 78), p. 33. 
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~asthi (The Sixth day): 

This samskara, as is clear from its name, was performed 

on the sixth day of the child's birth. It was the simple 

ceremony of worshipping the goddess of the day and seeking 

her blessing. It was performed at night because it was 

believed that at that time the Bhavi (the divine astrologer) 

came to fix the new born's future. 881 'rhe worship was 

attended by the family astrologer who sat down to prepare the 

baby's horoscope. 

In the wealthy family a feast was also arranged which 

the relatives joined. 

Nini (father's sister) played an important role in 

the rites. She prepared collyrium and applied it round the 

new born's eyes. 3he was the organiser of all the ceremonies 

and feasts on that day.~2/ 

The i\iamakarai).a (name giving) ceremony was supposed to 

be of great significance. Name is the primary means of social 

intercourse; it brings about merit and is the root of fortune. 

Hence this samskara was performed with full care. 

~ Bhattarai, ~it., (f.n. 73), p. 218 

]2/ J.C. Regmi, ~epal Ko Baidhanik_terampara, p. 164. 
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This samskara was performed on any day from the third 

to the twelfth day after the child's birth according to the 

customary practice observed in the family concerned. 'rhe 

twelfth day was fixed for the ceremony for the Brahrna~as and 

royal families, whereas the other K~atriyas performed it on 

the tenth day.2.Q/ The lower castes were required to observe 

it on the sixth day, whereas the untouchables performed it 

on the third day. 91/ 

On an auspicious day, the ceremony began with the 

worshipping of different gods and goddesses, specially the 

goddess Ajima. This deity was offered many things. All the 

material required for this ceremony was provided by the 

child's maternal uncle. Even dress, ornaments and other 

things for child and his parents were provided by hiiJ\. 92/ 

Two names were given to the child, a general for 

addressing, and a secret one. 'rhe secret name, beginning with 

the alphabet symbolised by the astral conjunction at the moment 

the baby was born, was given by the astrologer 93/ whereas the 

other for addressing him was given by the Nini (father's sister). 

2Q/ D.P. Lamsal, Bhasa Vamsavali Part Two, p. so 

91/ Ibid, pp. 45-6. 

26/ Regmi, op.cit. (f.n.78), p. 34 

93/ Regmi, QP.Cit. (f.n.7), p. 693. 
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Both the names were given after the f~mily deity, the 

name of a mont~, day or some popular name. Generally the 

choice of a name for a child was connected with some religious 

ideas and the child was often named after a god whose blessings 

were sought for it. 

The ceremony was also meant to purify the household, 

including the mother who still was confined to the Sutika 

Bhavana in a condition of sequestration. The house was washed 

and purified and the child and mother were bathed. 94/ 

The ceremony ended with giving of presents to the 

Brahmanas and feasting of the invitees. 

The Niskramapa Samskara: 

'rhe new born baby's first coming out of the residence 

was called ~\fi9krama:t).a. W'hen the taboos of the Sutil"-a Bhavana 

(maternity house) were withdrawn, the mother came out of the 

small room and began to taJ'(e part in the family wor}:; again. 

But the child remained indoor for three months and was taken 

out of the residence for sometime at the beginning of the 

fourth month, and a ceremony was performed; the same was 

N. w called 1skramana. . . 

21/ Bhattarai, op.cit. (f.n.73), p. 262. 

22/ Pandey, op.cit. , (f.n.70), p. 88. 
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On the day of performing this samskara the child was 

brought to the family deity inside the house for worshipping 

it. 'rhen the child was brought out to show the sun. A square 

portion of the courtyard from where the sun could be seen,was 

plastered with cowdung and clay and the sign of §YE§tika was 

made on it. Then the child was carried out to the temple of 

different deities, such as Ga~e~a, Ajima and others, who were 

worshipped with insence, flowers, garlands, etc. 

In all the ceremonies the baby was carried by the 1'U.ni 

on her lap. The maternal uncle was also present in the 

ceremony. 

After the Niskramana ceremony was over, the child was 

for the first time given fruits, juice and other eatables. 

This was done by the head of the family ( 'l'hal~~Hi). 961 

- I • -The Annaprasana Samsk~~ 

Another very popular ceremony in the medieval period 

was Annaprasana, the first cereal feeding ceremony. It was 

celebrated with great rejoicings. J.•tany feeding ceremonies 

are mentioned in the documents of the medieval period. 

-------
2§/ Lamsal, op.cit. {f.n.90), p. 42. 
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The ceremony was performed when the child had passed 

the fifth month, i.e. in the beginning of the sixth month. 

The Qr.h.yasutras, early Smrtis like I'"anu and Yajnavalkya favour 

the sixth month for appropriate feeding. But sometimes it 

was performed in the seventh-eighth month or even at the 

expiry of one year. The feeding ceremony of prince Bhupalendra 

Halla of Kathmandu was celebrated in his ninth month. 971 

Thus, the actual time of the samskara depended on the physical 

well-being of the mother and the digestive capacity of the 

child. 

On the day of the feeding ceremony the ground floor 

in the house was besmeared with cuwdung and clay. The child 

was fully decorated with new clothes and brought to the 

family deity. I -

i'~any gods and goddesses such as Gal)esa, Ajima 

and r',umar were worshipped. The child bowed to the deity and 

the Drahmanas gave blessings to him. 

After all this preliminary wor1-:. the father, the ~' 

the maternal unlce or the oldest member of the family (Thakali), 

as suggested by the priest or astrologer, fed the child silently 

with a golden spoon. The type of food is also variously 

------·----------------------
97/ Ramji Tiwari, .. Bhupalendra Halla", Pur:uima no. 3 

(2021 v.s. ), p. 38. 
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mentioned in the different sources, but the simple prescription 

was that food of all kinds, including meat and different sorts 

of flavours, were to be mixed together and given to the child 

to eat. In the Malla period the popular practice was to 

give a mess of milk and rice with honey and ghee. dhatever 

the type of food might be, one important consideration was 

kept that it should be light and conducive to the health of 

the child. 

The ceremony ended with the feasting of the Brahmal)as, 

relatives and other invitees. 

The Chudakarna (tonsure) ceremony was also known as . . 
l:losakha in medieval ages. 98 /The male child had to }'-eep his 

hair unshaved until he passed his third or fourth year. rrhen 

his head was shaved. An auspicious day was chosen in consulta-

tion with the astrologer. Sometimes the ceremony was done 

not in the third ot fourth year, but in the seventh year or 

at the time of the Upanayaya. 9~/ 

On the appointed day, the ceremony began with the worship 

of different gods and goddesses who were mainly of two 

98/ Regmi, op.cit. (f.n.7), p. 693. 

99/ Pandey, op.cit.(f.n.1), p. 133. 
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types, first, the malignant ones whose displeasure was sure 

to bring some unhappy incidents, represented by such deities 

as Bhairav, Bhadrakali and Ajima, and second, Ga~esa, Laxmi, 

A~~amatrika, hula deity and the presiding deity of the loca

lity.1001 After the worship, tl5uigala Sraddha was performed. 1011 

At the end of these preliminary functio~, arrangements were 

made for the shaving of the boy's head. The razor to be 

used for this work had to be ritually purified. 'I'his was 

done by the i\Jini b~!:" worshipping it. Then the main work of 

shaving was done. It was the child's maternal uncle who first 

cut the hair. He cut a few locl;:s of the hair, after which 

the barber completed the work. 

The head was shaved round three times from left to right, 

leaving a few locks of hair on the top which was known as 
. ' . -top ha1r or Slkha. The arrangement of the top hair was the 

most important feature of the Chudakarana samskara. It 

was meant for the long life of the child. 1021 

--------------------------
lQQ/ Lamsal, gp.cit. (f.n. 90), p. 43. 

101/ It was a common belief that for any auspicious occasion 
in the house the invoking of the blessings of the ance
stors was most essential. Otherwise the ancestors might 
be displeased and a calamity might befall the members 
of the family. 

!Ql/ Pandey, op.cit. (f.n. 70), p. 98. 
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The ceremony ended with the feasting of the Brahmai}as, 

relatives and other invitees. 

The Buddhist group of people celebrated a separate 

samskara known as §are-Chhui-Gu. 103/ Although it was also the 

head shaving ceremony, it was parallel to the Upanayana of 

the Hindus. With the shaving of the head a Buddhist child 

entered upon a career of a monk. He used to get sermons in 

the monastery, and then was admitted to the monastic order 

with the tl~ee confessions and the five lessons as prescribed 

- . 104/ in the Buddhist codes. According to the h~y~sangraha, 

the child lived for four days in the monastery and then 

returned to live with the parents. While in monastery he led 

the life of an ascetic, with a begging bowl in his hand, going 

from door to door, atleast seven houses, for alms. 

I 

'rhe Buddhist boy neither put the §ikha nor wore the 

sacred thread. 

In Medieval Nepal, Karnavedha ceremony (boring the ears) 

was also performed on the same day. 105/ The child was seated 

103/ Sharma, Qe.cit. (f.n.52), p. 340. 

104/ A book on the Buddhist moral code written in late 
--- medieval period. 

-iill<,(''•' 

105/ Larnsal, gp.cit. (f.n.90), p.43. 
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facing towards the east. First the right and then the left 

(for girls the reverse order) ears were bored with a needle 

of gold, silver or iron, the basis of this differential 

treatment being economic. 

(3) Samsk~ra_of Pre-adulthood: 

Only one samskara is discussed in this context. This 

samskara was prescribed as an educational samskara in ancient 

scriptures, but in the medieval period education became a 

secondary aspect and this samskara was transformed into the 

ceremony of mitiation of a boy into adulthood. 

Upanayana Sams~ 

Upanayana, known as Budan and J:<,ai ~apuja in the medieval 

period, generally has meant 'the rite through which a man of 

a twice born is initiated into the vows of the Guru, the Vedas, 

the restraints, observances and the vicinity of a god.' But 

it has been defined variously as 'the initiation of the child 

by a teacher into sacred lore' or 'the proposal of the student 

for studentship and its acceptence by the teacher• or 'the 

initiation ceremony of a boy into adulthood' etc. Previously 

it meant the educational samskara, but in course of time the 

performance of the ritual and the commandments for observing 

vows (vratadesa) became the main aspect whereas education was 

relegated to a secon~y position. The samskara signified the 
~ 
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admission of the boy into the fullfledged membership of the 

community in medieval times. If after the initiation a boy 

died, he was accorded full obsequial rites as in the case of 

an adult. 

The age at which this ceremony was performed was generally 

eight for the Brahmar;as, eleven for the .l<.~atriyas and twelve 

for the 
. , 

laid down in the Q.Ihyasutras and endorsed Va~syas, as 

later authorities. But in medieval Nepal it was not practised 

fully. Only the Brahmaryas and h~atriyas were entitled to 

undergo this ceremony anytime before their marriage. 

This ceremony was performed in medieval Nepal acGording 

• . I'-
to the traditional rules as found ~n the Dharmasastras. The 

initiated boy was given a sacred thread to wear round his 

neck in garland fashion and also the Hantra for his prayer. 

Nany cases of the performance of this samskara are recorded 

in the Thyasaphus (Diaries) of the medieval period. In 

those times a boy was required to undergo some rigorous 

rituals. When the Upanayana ceremony of prince Ggra 1'alla 

of Bhaktapur was performed in A.D. 1670, 106/he had to undergo 

a rigorous ritual before the actual rite commenced. It is 

by 

learnt from a Thyasaphu that the ceremony of Budana of a Brahmana 

which took place in Sankhu in A.D. 1682 extended for 30 days. 107/ 

106/ Dharapa\&., Preserved in I-.iational Archives of Nepal,no.2255(4) 

107/ Regmi, op.cit. (f.n.7), p. 698. 
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In medieval Nepal the initiation ceremony of a boy was 

colourfully celebrated with music, dance, and the staging of 

plays. From the Gopalaraj~Vamsavali it is learnt that the 

Budan ceremony of king Jayasthiti Halla's son was celebrated 

with much popular enthusiasm and rejoicing. 108/ 

As stated above, if the initiated boy was a l:>rahma!}a or 

K~atriya, the priest gave him a sacred thread to wear round 

his neck in garland fashion. But, if he belonged to a caste 

which does not deserve a sacred thread, he underwent the 

ceremony only of shaving his head. ;:_,'or them, the Lpanayana or 

;,ai -t;.apuja meant the initiation into wearing the loin-cloth to 

cover the genital region. 

As in other ceremonies, the Upanayana was also completed 

by feasting the guests. 

/ 
./ 

( 4) Sp_ecial .Femal€ _sarnskara,s: // 

There were two special samskaras Hl the medieval period 

which were performed for the girls only. These were Yihi and 

Bara chone-gu. 

Yihi literally means marriage. In medieval documents 

the expresssion is used in this sence. But, in later period 

· 108A/ it was considered to be a near-nupital r1te among newars.----

~/ ~q~laraja varn~avall, folio, no. 57. 

l08A/ Now-a-days it generally signifies the mock marriage of 
a girl, which closely corresponds to the Talikettu
Kalyanam ceremony of the Nairs of Nalabar, South India. 
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Although now-a-day all the Newars, except the Deo-Bhaju 

(Brahma~as) and untouchables, 109/observe this ritual, in the 

medieval period it was common only among the Vai~yas and 

Sudras. Originally this was a custom confined to the peasant and 

other professional castes in Nepal. 

About the origin of this samskara it is suggested that 

it was an old Hindu ceremony which was revived in the fifteenth 

century with a view to safeguarding the Hindu girls from the 

Nuslims, 110/who, however, invaded i'"epal only once. 1111 It was 

a common belief in North India that the 'rurks would not lay 

hands on married women. The high caste people (8rahma~a and 

K~atriya) followed the practise of marrying their girls before 

they reached puberty. Both in l\eoal and India child marriage 

was common. But the lower sections of society did not suffer 

from this evil. So they adopted the practice of symbolic 

marriage or 'Yihi'. 

For, '':iihi • meaning marriage, all the rituals were 

similar to marriage ceremony. Even hanyadana and .Sinduradana 

were also done. The only difference was about the bridgroom. 

The Yihi was only a ritual marriage with god Narayar:a or Suvar:r:a 

Kumara. Later, it was named Prathama Vivaha (first marriage) 

109/ They included Dunyeeys, Kasai, Chyame and Dhobi. 

112/ Regmi, op.cit. (f.n.7), p. 701. 

lll/ B.R. Acharya, "Muslims invasion in Nepal" ( in Nepali) 
PUroi~ no. 27 (2029), pp. 154-61. 
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The Bel fruit (wood apple) was worshipped as bridegroom. The 

Sindura (vermilion) was put on the girl's head by the eldest 

female member of the family. 

It has been suggested that the idea of a Yihi was to enable 

a girl to escape from becoming a widow and to guarantee her 

eternal virginity, 'the theory being as the immortal Suvar~a 

F~umar never died, the girl with Yihi could never become a 

widow. 1121 There could be a divofce or the husband might 
A 

die; this would not effect her career if she chose to remarry. 

After Yihi in actual marriage the bridegroom had to play 

no role at all. 'rhe marriage was performed as a simple process 

through the Lami, the mediator. Even the bridegroom did not 

go in a mar raige procession to bring the bride. l'1eeting of 

the new couple was followed by a ceremony in which they were 

expected to visit the nearest Durga and Ga~e~a temple. 1131 

'l'he other female sarhskara 'Bara-Chone-Gu' means 'sitting 

in a cave'. A lady during her menstrual period was regarded 

unclean and untouchable; and a man approaching her was 

pulluted and also 'taken to be guilty of abortion, because 

his semen was scattered in vain'.ll4/ So the menstrual 

l1.2/ Nepali, op.ci'!;;!. (f.n. 17), p. 107. 

l).3/ Even today it· is a common practice among the ·"'ewars of 
Nepal not to take the bridegroom in marriage procession. 
Kasaju (.Kayastha) is the only caste among the Newars in 
present times in whose wedding the bridegroom must 
accompany the marriage procession. 

1.14/ Pandey, op.cit. (f,n.70), p. 52. 
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period specially the first one, was observed very strictly in 

the medieval society as a samskara, the puberty samskara. 

As soon as a girl had her first menstruation, she was 

removed to a dark room for eleven days. All the doors and 

windows were closed and she was away from the sight of her 

parents and other males and also from the rays of sun. On 

the twelfth day she was ordered to take a bath before sunrise. 

Then her eyes were blind-fo1ded with a cotton band and she was 

conducted to some convenient place for a clear view of the sun. 

'rhus, on the twelfth day she came out after worshippin~; the 

rising sun, Ga~esa, goddess humari and the ~ deity. 

If the first monthly course occured after marriage in 
W<lS 

her husband's house, whichlcommon in those days because 

of early marriage, she was asked to hide herself immediately. 

Later at night the girl was sent to her parents• home in a 

palanquin under the cover of darkness. In A.D. 1738 a child 

queen of king Jayapral:ash Halla of hathmandu had to enter a 

darkroom to observe it, according to the tradtion of the society. 115/ 

115/ Pandey, op.cit. (f.n.l), p. 134. 
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l''lenstrual impurity other than the first one was also 

observed strictly. During menses a women lived practically in 

isolation for five days. On the fourth day after her bath she 

was considered clean but still she was not allowed to touch 

water and attend to religious duties until the fifth day. 

In case during the puberty samskara the girl died in 

the dark room, she was buried under the ground floor of the 

same house. The corpse was also removed in a peculiar manner. 

It was done not through the usual door way of the room but 

by boring through the floor. 1161 

( 5 ) :£.he Vi vaha Samskar~ :_ 

The Vivaha (marriage) is the most important of all the 

Hindu sa~skaras. It is the origin and centre of all the 

domestic sacrifices. Every man in his normal condition is 

expected to marry and run a home. The "'Jepalese people in the 

medieval period were not an exception to it. 'rhey attached 

high importance to this ceremony and performed it c:ccording 

to Vedic rites and rituals. 1171 Dadhuparka, Saptapadi and 

11§/ J.L. Sharma, A Study on Our Society, (in Nepali), p. 336. 

111/ Pant, QP.cit. (f.n. 75), p. 307. 
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Kanyadana all were held as part of the marital rituals. The 

Madhuparka rite was performed when the bridegroom entered the 

bride's home. The Saptapadi was performed in the Maodapa 

where the husband acknowledged the bride as his wife with 

promises to treat her as his equal. The Kanyadana was the 

most important part of the marital ritual. It was done by 

the parents or in their absence by the brother. When king 

Parthivendra Malla of Kathmandu married, the Kanyadana was 

performed by the bride's brother. 1181 In the medieval period 

girls were sometimes given in gift by some of the people by 

taking money from the bridegroom's party. But the practice 

was condemned. 1191 People believed that Kanyadana would not 

perform by taking money, because the Kanyadana performance is a 

Mahadana which can not be compared with any other religious 

activities. Sometimes it was supposed to be equal to ten 

millions Asvamedha Yajnas and one hundred Raja9uya Yajnas. 1201 

The royal families performed this ceremony with a festivaties 

which ran for a long time, sometimes for a month. 1211 

~/ Regmi, op.cit. (f.n.7), p. 705 

119/ It is stated in a manuscript L~smi Dharma Sambada written 
in late medieval period which is in a private collection 
in Dolakha, Nepal. This text deals with the position of 
woman in the family through illustration. A reference in this 
text indicates the purchase of a girl by the bridegroom's 
party. 

120/ Vajracharya and Shrestha, op.cit. (f.n.22), inscription no.57. 

ill/ D. V. Vajracharya, "The influence of marriage ceremonies of 
Royal families on the development of literature, music and 
art" (in Nepali) Gorkha Patra (The Nepali daily news paper) 
(v.s. 2016-11-16), pp. 9-11. 
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In medieval times, early marriage was widely practised, 

generally at the age of seven, eight, ten or before twelve. 

The medieval people generally expected that a girl would be 

married before the commencement of puberty. In early times 

child marriage was not prescribed among the Hindus. Even in 

the Vedic times, as is evident from the marriage hymns, 'the 

parties to marriage were grown up persons competent to woo 

. . . h . 122/ and be wooed, qua11f1ed to g1ve consent and make c o1ce. 

The Grihya Su~, the Riffiayapa and Mahabharata offer evidence 

confirming marriage of grown up parties. But when we come to 

the times of the Manu Smrti down to the later period, we find 

regulations which unconditionally enjoin child marriage. The 

Dharma-sutras, that were reduced to writing about 500 B.C. 

onwards, clearly evince a tedency to lower the marriageable 

age, and in subsequent times the marriageable age went down 

still lower. 

There were many causes that conspired to bring about 

this ~Late of affairs. One such reason was the desire of the 

aged parents to see their children married in their own life 

time, for they thought that it was meritorious to die after 

seeing one's grand children. There was a religious belief 

also which changed the idealogy of the Hindus about marriage. 

According to Pandey:~ 

-------------------------------
122/ Pandey, op.cit. (f.n.70), p. 183. 

123/ Ibid. pp. 189T90. 
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" Marriage, in course of time, came to be 
regarded as a gift by the father to her 
husband. A gift is given once and should 
not be replaced; moreover, a thing already 
enjoyed should not be given in gift; its 
disregard is sinful. Unfortunately the 
mythical gods, soma, Gandharva and Agni, 
who were believed to help the physical 
development of a girl, came to be held 
as the enjoyers of the person. So the 
religious father of a girl became anxious 
to give her away in marriage before she 
was enjoyed by these gods. A Nagnika 
{naked) was preferred for this very 
reason. •• 

The system of child marriage came for a very regular 

use in the medieval period because, it was thought that the 

Hindu girls could be protected from the muslims. It was a 

general belief in those days that the Turks would not lay 

hands on married women. 

The Gotra exogamy in marriage, was widely practised in 

the period of Malla rule. The society allowed marriage only 

within the caste and intercaste marriage was strictly prohibited. 

If person took as his wife a woman belonging to a caste lower 

than that of himself and maintained commensal relations with 

her, he was punished. 124/ The punishment was severe, often 

-------------·-----------------
124/ M.C. Regmi, Regmi research series year 3, no. 9, p. 216. 
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amounting to death, when a low caste man was found cohabiting 

with a woman of a high caste.~/ If an untouchable woman was 

involved, then the high caste man could not retain his caste, 

he was.absorbed into the caste ot the woman he cohabited with.lli/ 

In all cases the high caste woman lost her caste if she cohabited 

with a low caste person.l27/ 

The restriction on marriage in medieval period was 

based upon considerations of blood. A man must not marry 

a woman who was related to him through blood. For such 

probition eight generations were taken into consideration both 

on the father's and mother's side. 1281 It was regarded not 

only as a injury done to the community but also as a sin. 

The erring persons were excommunicated and no body could 

accept water from their hands. 

Polygamy was widely practised in the society. It was 

quite prevalent in the royal families and other K~atriya 

f . . Th -hm . h' . 129/ am111es. e Bra a9as were no except1on to t 1s pract1ce. 

The kings, royal priests, noblemen and other prominent persons 

used to keep concubines. 

ill/ Ibid. 

11§/ Lamsal, op.cit. (f.n.49), p. 45. 

127/ ,!lli. 

128/ Regmi research series, year 9 no. 9 p. 216. 

129/ T.R. Vaidya and H.R. Sakya1 Medieval Nepal: Colophons 
and inscriptions, p. 52. 
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Widow-marriage and remarriage were in vogue among the 

lower sections of the people. The Brahma~as and K~atriyas 

as well as the upper sections of the traders did not allow 

their women the right of divorce and second marriage. They 

had not adopted 11h! and the marriage rites for them were 

sacramental, which completely prohibited separation of the 

couple. Only one example of a high caste woman's remarriage 

can be cited from the medieval records. It was the remarriage 

of princess Nayaka Devi with Jagat Sinha of Tirahut, but the 

b f 
. . . . 130/ . -. same ecame a matter o soc1a1 cr1t1c1sm. Pr1ncess RaJa-

lladevi, whom later Jayasthiti Halla married, was the daughter 

of this marriage. / 

~la system~ing girls from outside for marriage) 

d D . . ( b . b f . d f . ) 131/ an ola u system to r1ng oys rom outs1 e or marrlage -
I 

were also in practise in medieval times. 

(6) The Samskara of Old age: 

A notable feature in the ritual life-cycle of the medieval 

people of Nepal wa.s the observance of the attainment of old-age. 

A similar ritual is not to be found in any other society. 

130/ GoEalaraja Vas~avali folio no. 28 

13V D. v. Vajracharya, "The Powerful officerl~am Vardhan and 
others .. (in Nepali) Piirqima no. 7 (2022), pp. 18-23. 
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It was known as Ja:rlko, meaning the feeding ceremony of old age. 

We have several instances of the Janko ceremonies recorded 

in the ~hyasaphu. The Jariko ceremony and its rituals are 

mentioned in detail in the Buddhist texts Buddhoktasamsaruavamaya 
- / 

and Nemasu~~ and also the Saivite text VrdhagargasaiDhit« • • 

The Janko ceremony was held thrice in the life time of an 

individual. It was held first at the age of seventy-seven 

years, seven months, seven days, seven ghadis and seven palas 

according to the Hindu calendar. On this occasion, different 

gods and goddesses such as Ga~e~a, Grahamatrika, sun god, moon 

god, and eight immortal sages w·ere worshipped. The initiated 

man was offered a special kind of bread (Yomari), diffferent 

kinds of fruits, numbering the age-year of the initiated man, 

namely 78. After the worship, the man was placed on a chariot 

k: . . d h . 132/ h and ta en out 1n a process1on roun t e c1ty. On t e 

completion of this ceremony a person was believed to enter upon 

the first stage of divinity. This was also named Bhimara

tharoha-2a, or riding on the chariot of Bhima. (Figure no. 1,2) 

The Janko ceremony was observed second time at the age 

of eighty-four years, four months, four days, four ghadis and 

,_ 
132/ It was called Desatan, or visiting the country. 
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four Palas according to the Hindu calendar. It was known as 

Devaratharohana, or riding on the chariot of god. Sometimes • 
it was named as ASvaratharohana (riding in a horse-drawn car). 

In this ceremony, the details of the worship and rituals were 

somewhat similar to the first one. On calculation, a thousand 

full-moon night were supposed to have passed by the time a 

person attended this age, so the second Jarlko was also known as 

Sahasra_£handradarsana (seeing the full-moon a thousand times.) 

Third time, the Jaiik.o was celebrated at the age of 

ninety-nine years, nine months nine days, nine Ghadis and 

nine Palas according to the Hindu calendar. Besides the 

other rituals observed in the first two, Usnisa Vijaya by the . . . 
Buddhists and eleven Rudras by the Hindus were also worshipped 

on this occasion. 

This was the final stage of divinity which a person 

entered into it. After this ceremony he was worshipped as a 

semi-devine being. Hence this Ja~ was called ~aharatha 

roha\la (riding on the supreme chariot of god). It w·as also 

called §yarqarathirohana (riding the chariot of the heaven). 

As symbolic of going to heaven, a strange custom was current 

in the middle age. After this ceremony, the initiated man 

did not enter the house by the usual door way but by the window 

of the top floor through a wooden shrine. 
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(7) The Antyesti SaMskara: 

Antye~~i (the funeral) is the last sacrament in the life 

of a Hindu. In the medieval period it was practised carefully, 

because when a person died, the dead body was treated for 

sometimes as dwelling house of his spirit. So various rites 

for purity were done according to ancient Hindu scriptures. 

When a person was dying, he was removed from the house 

to the bank of the river and placed half way in the water or 

if the river was not close he was placed near Tulasi leaves 

or in the cowshed or at the ground floor of the house.l11/ 

A Buddhist, however, had to die at the uppermost floor of the 

house.1.1:!/ After the death the corpse was wrapped and sewn 

at seven places and was taken to the cremation ground on the 
I 

bank of a river on a bomboo coffin in a procession (Sava-Yatra). 

At the head of the procession were the Kasai and Jyapoo 

musicians playing a drum, Kohabuja ( a pipe) and large metal 

cymbals. ' - -If the dead body was of a King the .§sY.S...J£~ was 

followed by all the caste groups in hierarchical order. 

133/ Regmi, op,cit •. (f.n.7), p. 706. 

~/Sharma, op.cit.(f.n.115), p. 337. 
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The dead body was burnt on a bier of wooden faggotsl12/by 

the eldest son (in the case of father) or youngest son ( in 

the case of mother) of the deceased, or in their ,absence by 

the eldest unmarried daughter or a brother or any one to whom 

that task was assigned. Any one who performed this ceremony 

was not allowed to touch others for twelve days. He had to 

eat boiled food and that too for one time in a day. The 

upper caste people used to immerse the sacred ashes in the 

waters of the Ganga. Dharmasvamin, while passing through 

the Terai on his way to Darbhanga, met Nepalese who were 

carrying with them sacred ashes for the said purpose. 1361 The 

ashes had to be carried in a small metallic pot, and was not 

to be touched by persons other than the carrier. 

For several days the relatives of the deceased observed 

mourning. Ordinarily the mourning extended to 4,6,8,10 or 

12 days,l12/ but sometimes 15,30 or even 45 days were 

co~sidered as the mourning period. 1381 The period depended on 

1121 Father Desideri makes a passing reference to the universal 
practice of burning of the dead body over the bier. 

11§/ Chosdar, Biography of Dharmasvamin translated by G. 
Roerich, p.59, quoted in Regmi, op,cit. (f.n.7), p.12. 

137/ C.B. Budhathoki, Reforms of Jayasthiti M~,(in Nepali) 
pp. 7-10. 

~/ D.V. Vajracharya, et.al. (ed.), Itihas Samsodhan ko Praman 
Prameya, pp. 227-8. 
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the caste status, age and sex of the deceased. The ruling 

dynasty being of the higher caste observed a longer period of 

mourning, whereas the lowest untouchable did it only for four 

days. 1391 The last day of mourning was the occasion for a puri

fication ceremony, and Pio4a ( a small ball of boiled rice) was 

offered to the departed person. It was believed that the dead 

man comes to accept the offering. The Lalitpur Mulchok 

inscription of A.D. 1700 refers to such offerings and other 

rituals.~/ After the Pipda was offered, the rigorous of the 

mourning wer~ over. The chief mourner returned to the usual 

way of life, although he had to abstain from wearing coloured 

and tailored dress till the Latya ceremony (ceremony, observed on 

forty-fifth day) 141/ or sometimes upto one year. After a year 

the mourner had to give a feast to the Brahma~as and the 

, -
relatives. The Sraddh~ ceremony was to be celebrated yearly 

on the day of the death according to the Hindu calendar. 142/ 

139/ The Grihya Sutras record different versions. Although they 
do not make any distinction between the periods of Asaucha 
for the Brahmanas and the Ksatriyas, the common period 
being 10 days, 'they .fix fifteen days for Vaisyas and one 
month for the Sudras. 

140/ Vajracharya, op.cit. (f.n.138), pp.227-8. 

141/ The Bhaktapur Tachapatol Pati inscription dated A.D. 1681. 
Appendix no. 17. 

142/ Gopalaraia va;Javali folio no. 60. 
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The childless man established a trust for this purpose 

and after his death the trust-holder used to celebrate the 

Sraddha ceremony. 143/ 

The Kfva samskara was observed sincerely in the middle 

ages. It was believed that if it was not done carefully, the 

spirit of the deceased could not hold a place in the heaven 

and hovered around and tortured people. There is an 

interesting case inthe medieval period of the ~ya ritual 

of a prince being performed 25 years after his death. 144/ 

In the last quarter of the seventeenth century prince 

Mahipatendra Malla, the youngest son of the famous Mall King 

Pratapa Malla, was murdered very brutally, and through a 

priest his Antye~~i rites were performed. Twenty-five years 

after the incident, a grandson of his got a chance to ascend 

the Malla throne. As soon as he ascended the throne, he arranged 

to complete the Krya according to the Dharmasastras. Then his 

horoscope was put on fire and pollution was declared for 4 days 

' all over the country. The sixth day was taken for Griha-Suddhi 

(purification), the seventh day for monthly Sraddha, and on the 

eighth day the mourning came to an end. 

143/ D.V. Vajracharya and T.B. Shrestha, Nuwakot Ko Aitihasik 
Roop Rekha, (An out line history of Nuwakot), p.l4. 

lli/ Gautarn Vajra Vajracharya, "Historical explanation of a 
'!'hyasaphu'' (in Nepali) Piirnima no. 16 (2024), p. 380. 
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In the medieval period the Antyesti ceremony was observed 
I 

according to the Sankha Smrti. This is recorded in the Taleju 

inscription of Yognarendra Malla dated A.D. 1100. 145/ 

Food and Drinks 

The people in the medieval period had two principal meals, 

which they called ~yoqa and Beli. The first was taken at 9-10 

O'clock in the morning and the second, at 8-10 O'clock in 

the evening. It is said that the Malla kings did not eat 

before the people took their meals. 146/ So there was a royal 

order that people should take their meals at the fixed time 

which was before 10 O'clock in the morning and at 8 to 10 0' 

clock in the evening.147/ 

There was, in addition, a subsidiary meal, corresponding 

to the afternoon refreshment, known as Diku. 

Rice was the main food of the people. Father Desideri 

·has described the food habit of ·the Nepalese. According to 

him:- 148/ 

"Rice is their principal food, either 
cooked or crushed (after being boiled 
with husks) and roasted the latter 
serves as bread and as a ralish." 

145/ Vajracharya, op.cit. (f.n.138), pp. 227-8. 

146/ Yogi Naraharinath - Divya Upadesh, pp. 22-3. 

147/ Ibid. --
148/ Fillippi De Fillippi, Account of Tibet; the Travels of 

Ippolito Desideri, 1712-1727, pp. 314-7. 
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other medieval sources have also noted rice as the principal 

food of the period. In those days rice was called Ja. It was 

prepared in various ways, such as:-

Chakuja 

Dharija 

K~irja 

Gherja 

Haladija 

Ksichari 

Musulja 

Puwakeja 

- Rice mixed with molasses 

- Rice mixed with curd. 

Milk porridge, or rice cooked in milk and mixed 

with spices. 

- Rice mixed with ghee. 

- Rice mixed with turmeric powder. 

-A mixture of rice and lentils cooked together. 

- Rice of Musul paddy. 

- Rice of Puwa paddy. 

Pulse-curry known as Kehn ( • ) and one or two kinds of 

green vegetables were also taken with rice. Pulse-curry 

was made of green gram, horsegram, soyabean, bean, lentil 

etc. Vegetable generally used included pumpkin, raddish, 

cabbage, cauliflower, turnip, brinjal, beet, onion, garlic, 

Karela (Memordica CharQnita), cucumber, gourd, arum,Karkalo 

etc. Some special vegetables prepared in those days were: 

the kernal of ~rkalo mixed with curd, banana fried in ghee 

and mixed with molasses, boiled pumpkin mixed with fish, and 

boild eggs mixed with pumpkin, etc. When cooked, chilli, 

oil, spices, salt etc. were always mixed in all types of 
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vegetables. From the seventeenth century onwards, when potato was 

imported to Nepal, it became popular in the societyli2/ and many 

preparations were made from it. 

Apart from these dishes, there were a few others, such as 

Sinki, Gundruk, Tama etc. Sinki was prepared by fermenting 

radishes and the Gundruk by drying leafy vegetables in the sun. 

Tama was prepared from bamboo shoot. 

Meat was the special food of the Nepalese during the 

middle ages. As Nepal falls in the cold Himalayan region, 

eighty-five percent of her population has been non-vegetarian 

from the very beginning of her civilization. 150/ It was with 

regard to meat dishes that the people of medieval Nepal showed 

lavishness. They took mutton, pork, chicken, buff and vension. 

Among these, buff seems to be the most popular which has been 

noted by Father Desideri also. Pigs now are supposed to be 

unclean animals and their flesh, pork, is taken only by the 

untouchable groups of people; but a record of the medieval 

period shows that in those days even Brahmaz:1as were offered 

pork either in meal or in gift •. t 5l/ 

~/Colonel Kirkpatrick, An account of the Kingdom of Nepaul, 
p. 180. 

150/ Pandey, op,cit. (f.n.l~ p.l39. 

ill/ Dharapau, preserved in National Archives of Nepal 
No. 2255 14). 
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Some of the special meat dishes in the medieval period 

included:-

Chhoyala 

Sukula 

- Boiled meat mixed with spices. 

- Boiled and dried meat. 

Chunala - Heavily spiced raw meat mixed with spices with soup. 

Panla 

Lapiyi 

Lagwala 

Pukala 

- Boiled meat mixed with curd. 

- Bread of heavily spiced meat mixed with spices. 

- prepared of heavily spiced meat in round shape. 

- Meat curry mixed with asafoetida. 

- Fried meat. 

Haku Chhwayala- Roasted meat. 

Kwatala - Large piece of meat mixed with spices and prepared 

in a special manner. 

syapati - A kind of dried meat made into po~der and mixed 

with spices. 

Kimila Raw meat mixed with spices. 

.!.2.1AI 
In those days meat was also mixed with milk. Meat soup 

was prepared from milk instead of water. A number of dishes 

were made of egg and fish and were offered even to the deities. 

151A/ Ibid. 

.!.211 Bhaktapur Royal Palace inscription dated A.D. 1698 • 
Abhilekha Sangrah no. IV P.6. 

1.W 
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Special dishes were prepared on the occasion of feasts and 

festivals. Boiled rice and pulse-curry were not served in a 

feast. These were replaced by Baji, 151>' Taya, syabaji, curd and 

meat. Another special item was K§ir (rice pudding made with milk). 

Sweet meat was of many kinds and the Nepalese showed a high 

level of culture in it. Some special preparations of sweet meat 

of the period included:-

Yomari - A cylindrical shaped bread with sesamum and 

pieces of molasses inserted into it. It tasted 

like baked cakes. 

Mvamari - A bread of soyabean flour. 

Chakumari - A bread of rice flour mixed with molasses. 

Chatavmari - It was just like Yomari, prepared by steam from 

the rice flour. 

Kahamahamari- Bread, prepared from peas. 

Svara~amari- Bread mixed with molasses. 

Dudumari - A special milk preparation. 

Svatamari - A bread prepared from soyabean flour. 

Kamalaji - A special sweet prepared from rice flour 

mixed with ghee and molasses. 

~ See Glossary. 
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Gulimari - A capsule shaped sweet meat made of wheat flour and 

sugar mixed with ghee and black pepper. 

- A sort of cake prepared with black pulse flour and 

ghee. It was also called Chhukhiula if it was made 

of soyabean flour. 

Besides these, lakhamari, Zeri, Lag~u, Jhila, Chulama, 

all round shaped sweet meat, Khaluta, Luchayi, Aithyan etc. 

were also served in ceremonies and feasts. Quanti and 

Khayukvathi were prepared on special occasions. Quanti was a 

. ' - ' - 153/ spec1al type of soup wh1ch was taken on Sravana Sukla Pur~1ma,---

whereas Khayukvathi was eaten on Vaisakha-Purnima to avoid the 

summer and rainy season diseases. 154/ 

Drinks were common in the society. It was socially as 

well ritually indispensable. It was offered to the deities 

and the Brahmanas also. 155/ 

Father Desider writes: 

•• ...••• they drink a nasty liquor made of 
a certain millet which grows in the country 
and is the staple food of the poor. A kind 
of bear is also made from the wheat or rice

1561 and drink ·~· distilled from raw sugar."--

151/ Regmi, QB.cit. (f.n.7), p. 786. 

154/ Ibid, p. 787. 

155/ The Patan Thecho village Balkumari instription of A.D. 
1600. Appendix no. 9. 

156/ Fillippi De Fillippi, op.cit. (f.n. 148), p. 316. 
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The main varieties of drink were thon (~) and tela. Thon 

was a fermented drink while 1e1a was a distilled wine. Thon 

was of many varieties -- Qhyau thon, Kata thon, Aji thon etc. 

A.ll the drinks were prepared out of rice, millet, jaggery and 

fruits. The preparation of drink is described by Dr. Regmi. 157/ 

"The process of fermentation is boling the 
rice and millet, and allowing it to dry a little 
spread over a mat and mixed with yeast. Then 
the whole is kept in a big vessel with its 
opening covered with lid. It remains in that 
state for 4 or 5 days, and in that state it 
is thoroughly fermented. The white coloured 
watery part of the fermented boiled rice or 
millet is drunk as liquor." 

Dress and Orname~ 

Dress was a much cared-for item in the daily life of 

the people in the medieval period. They were not only fully 

dressed but also better dressed. The most famous and 

distinctive dress of the medieval period was Jama-Pagari. 

The royal statues of the period indicate that the kings 

used to wear full-sleeved long Jama (cloak) which came 

down to the ankles (figure no 3,4,5,6,7,9,13). The narrative 

121/ Regmi g~cit. (f.n.7), pp. 787-8. 
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of Father Desideri also supports the popularity of ~ama Pagar~ 

in those days. 1581 According to him, the people wore a woollen 

or cotton jacket reaching to the knees and long trousers down 

to their ankles, a red cap on their head.' The Jama was also 

called Angarakha. Varieties of Jamas in different colours and 

designs were popular during the period. Some Jamas were called 

Aurangaiebi. 159/ These Jamas were like to the Muslim costume. 

They were too much expensive costing more than Rs. 250/-. 1601 

Bho~ (vest) was worn inside the Jama as the upper inner garment. 

The royal statues and potraits show light fitting ttousers 

for the lower body upto the anklet. It was called §.l:!!:.uwa or 

Suruwal. The Suruwa was a light trousers, a kind of modification 

of the Indian tight Pyjama. This type of garment has been 

compared with the lower garment of Saurastra and Kutch. 1611 

158/ Fillippi De Fillippi, op.cit. (f.n. 148), 317. 

152/ T.R. Vaidya, Documents of the Period of Ranaiit Malla and 

P.N. Shah, ( in Nepali), p.7. 

160/ Ibid. 

161/ G.s. Ghurye, Bhiratiya Ve~abhu~a, p. 156. 
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Another upper garment for the male was Labeda - a long 

sleeved buttonless shirt or short Jami with a high collar ·tied 

at the side (figure no.9). It was kept in position by a fastening 

arrangement on one side of the chest by strings.ill/ It was 

popular specially with the working class in the medieval period, 

namely Jyapus and Udas; but they (specially Jyapus) did not 

use trousers. They wore a short "€Kattu (underwear) or loin 

cloth. Over the Laveda, Patuka, a long piece of loin cloth, 

was used as a cloth-band round the waist in which the Nepalese 

kings and other high officers fastened a sword. 

Wearing Dhoti (loin-cloth as lower garment) was also 

popular in those days. The kings and nobles sometimes wore 
I 

transparent Dhoti. At the time of Sraddha and funeral procession 

the high caste people had to wear Dhoti. 

The male head-dress was of many varieties: ropi, or 

,Iopali, Betali, Pugree etc. 'fopali or ~opi was a simple skull 

cap in different colours (figure no 3). It was worn by all the 

people except those who were legally prohibited. The aristocrats 

used Betali (turban) on special occasions. All the royal 

potraits show ~etali (figure no. 5,6,7,8,9,10,12,13). The 

turban of kings, prominently clear in the figure of Siddhinara 

Singh {figure no.4) bears a feather at the top and is interpersed 

with silk thread rendered to enhance its look and has a cover 

for the forehead. The turban was ornamented with gold and 

jew·elleries. 

162/ Ghurye says that this type of upper garment was the earlier 
dress of north India. Ibid, p. 160. It has some resemblances 
with the fasabandhi Kediyu of Gujarat. 
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The high caste people used foreign clothes. Brocade 

cloth and Chinese silk were much more popular in this class. 

The Deupatan inscription of A.D. 1388 speaks of some officers 

who had worn 5 types of silk clothes. 1631 

$! 

People of the lowest classes were forbidden to put on 

attractive dresses and expensive ornaments. The sweepers 

(Po<;iyas, Chyamkhalas and Harahuru) were not allowed to wear 

long clothes with full sleeves. They had to move about 

barefooted and bare-headed, and were not allowed to wear gold 

ornaments. The Kasais were allow·ed to wear sleeveless clothes. 164/ 

The traditional foot-wear of the people was made of cloth 

with a thick cloth or rope sole and fibre of Ketaki. It was 

more durable, better looking in shape and finer in finish. 

This was called Nalu and was worn by the upper classes. The 

peasant group of people wore the straw-foot ware. Leather 

shoes were also used in those days. People walked bare-footed, 

when it rained. 165/ 

163/ Yogi Naraharinath (ed.) Sanskrit Sandesh, year-1, no.8, 
pp. 46-8. 

164/ Lamsal, op.cit. (f.n.49), p.45. 

~I Fillippi De Fillippi, op.cit. (f.n. 148), p. 317. 
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The female dress was the most dictintt.ive cultural trait 

as it marked out the people of Kathmandu valley from all other 

ethnic groups. Such a distinction was made not by the variation 

in the items of garments, but by their mode of use and colour. 

The garment worn by women consisted of a ~~rsi or Patasi, 

Misalan, Pakanlan, Jani, Dupatta, Dhoti etc. The Patasi was - - .. 
a large piece of cloth encircling their body from the waist 

to the ankle. It was like an Indian Sari but unlike the Sari 

it ended in a fold round the waist line. It was put on in 

such a way that numerous pleats were formed in the front. 

The end of the Patasi was not thrown across the shoulder, as 

it is seen today, but tied round the waist. The Patasi used 

by Jyapus and other lower group of women was always black in 

colour with a red border and was spun on their own household 

looms. The Jyapu W'Omen set themselves cpart from the other 

Newar women by their typical way of wearing the Patasi and 

the choice of its colour. It was short and extended only up 

to the knee. From behind, it made an upturned V< 1\ ) shape 

between the legs. But the Patasi used by the higher class 

women was of varieties of colour and designs. It was imported 

from Agra, Gorakhpur, Patana, Banaras, Dhaka, Kannauja, 

Sahijapur, Nagpur, Bhagalpur, and also from Tibet, China and 

Britain. A piece of cloth was tied round the waist in several 

rounds. It was called Jani_ (Pa~uka).l~~/ 

12~/ Vaidya Q~~q~~. (f.n.l59), p. ~~~introduction. 
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Wearing Dhot~ (loin-cloth) was also much in vogue. They 

were of various colours and designs and were imported from 

Indian cities. Both men and women used Dhoti as under garment. 

The higher class women used it in preference to the ~ata~~. 

They threw the end of QhQ.ti across the shoulder. When Dhoti 

was worn,~ (~~t~i) was not used as done in Patasi but it 

was tied with a golden or silver chain, named as Katibandha 

or Karadhani (figure no, 6,11). 

The Es!kalan was the inner dress like a modern bodice. 

Misalan was a long-sleeved blouse reaching upto the waist. 

It was also known as Kanchuki, Choli or £holiya. Varieties 

of Misalans were used in medieval times. Some of these were 

imported from outside while others were prepared on the house-

hold-looms. The higher class wealthy women wore blouses made 

of expensive clothes such as velvet and brocade.121/ Sleeveless 

blouses were also put on by the medieval women. 

Generally no inner garments, such as bodice, brassiere 

and petticoat, were used by the female folk. Only the higher 

class women used Pakalan. The use of Petticoat was not so wide 

spread in the society. 

The shawl had different names - ~~ Dupa~~a, Pacheuri etc. 

Different varieties of shawls were imported from outside. 

167/ Ibid. --
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Kashmiri shawl was in great demand. The shawl was used over 

the blouse covering the head from the back side. It was used 

regularly by the higher class women, whereas the working class 

women put it only at the time of feasts and festivals. 

The medieval people showed lavishness in the use of 

ornaments. There were so many types of ornaments that it is 

difficult to enumerate them all-lhe importance of ornaments 

can be easily realised by the existence of a regular class of 

goldsmiths. There were many types of ear ornaments, necklaces, 

armlets, brasslets and leg-ornaments. 

The ear ornaments included Tuki, Mundri, Iheti, Tayo, • 

Qhungri, Punancha, Makasi, Patra Kundal, Nakra Kundal, Makara .. - .. 
kuodal etc.(figure no. 15). Iuki was worn in the holes of the 

lobes. Its outer side was ornately executed.l.§.§./ Patra Kundals, 

Nakra Kuogals and Makar Kuosials of gold were worn by the laides of 

. t . f . . 169/ . h . 
ar~s ocrat~c am~l~es. Dur1ng t e Malla per1od ear ornaments 

were used both by men and women. The statues of king vaksa 

168/ Pandey, op.cit. (f.n.1), p. 138 

169/ Ibid, 
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Malla (figure no.14), Pratapa MalJAand his queens are seen with 

round shaped Ku~qals(figure no.S). The speciality of medieval 

timesldth regard to the ear ornaments is that ladies had a 

number of holes bored in each of the ear-flaps for wearing 

such ornaments. Their weight was so heavy that the ears bent 

down towards the front. However, such a lavish use of ear 

oraaments was current among the married women only. In those 

days ear ornaments were considered to be of such a great impor-

tance and beauty that in describing the importance of any 

person he was compared with the ear ornaments. 1701 

In the Malla period a adiscoidal perforated ornament 

haning from the pierced ear loves through a metal chain or 

~~ was universally worn by men and women. Sometimes the 

disc was adorned with resette, lotus-petals or Nilotpala 

designs.ill/ 

Anklets:-

The leg ornaments (anklets) were also of many kinds 

according to their workmanship. These were known as Padangada, 

Padari_gR,!iya, Payal, Nyapusikha, I.!!!.i!2s£, Kall i, and Nupttr etc. 

Nyapusikha and NupMr were bell ornaments of the ankles whereas 

the lialli, the most popular anklet of the period was thick 

170/ Gyanrnani Nepal, Mahirawana Badha , p.4. 

!11/ Pandey, OE,cit. (f.n.1), p. 138. 
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with round shape and ornately executed outside (figure no. 16) 

Anklets were generally made of silver, but sometimes they were 

made of gold also. When a Kalli was offered to the god, it was 

made of gold. One inscription at Changu mentions a golden 

Kalli weighing 90 grams. 1721 All these leg ornaments were 

put on both by men and women. In these days also these 

ornaments are put on by the dancers in the traditional 

religious dances such as Kartika dance, Devi dance and 

Saptamatrika dances. 

Necklaces:-

Necklaces were of various designs. People loved to wear 

many varieties of necklaces. The sources of the period mention 

these ornaments. They were known as Khuntiphol, Hriday2J2hol, 

Chetphol, Hridayalankara, Abharana, !:!£is:!2yamayi, Jan.:!;;£2, 1\.anthi, 

Tayo, Tika, Tol, _Nagpash, Bhinsikha, Banamala etc. 

The Tayo was a piece of gold, elliptical in shape wrought 

with geometrical designs to appear like a Karela vegetable 

(memordica charanita) and its two ends tied to a velvet piece 

going round the neck over which was inlaid a gold chain of 

delicate craftsmanship. 173/ It was very neatly carved all 

------------------------
172/ Khanal, QE.cit. (f.n.27), p. 537. 

173/ Regmi, op.cit. (f.n.7), p. 784. 
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through and showed a shake's hood at the centre. The Tik 

or Tikha had several rectangular flat pieces of delicately worked 

small gold sticks, suspended along the neck on a velvet 

piece which supported all of them together. (figure no.17). 174/ 

Jantra was a square shaped ornament of gold designed as armlet 

with the figure or a deity at its centre (figure no. 18,19). 

The Ratnamala was often worn by women. It generally hung 

between or on the breasts. A Yoinopavita was worn by men of 

high caste. It was considered fashionable to put on the 

necklaces of Mohar coins.175/ 

Armlets were known as Vanhi (figure no.20), Makesin, Balaya, 

Luchari, ch~, etc. Both men and women put on armlets. Armlets 

were made of either gold or silver. Besides, glass beaded 

bangles were also popular in the later medieval period. The 

Muslims were famous as Churaute (dealer of bangles).ll§/ 

The finger ring was known as ~kha Ang~, Mudrika, Anguliya, 

Lunpran Angu, Arigu, Dhutin Angu, Chet Angu, ~pan Angy etc. 

1fhey were generally made of gold. Sometimes they had dimonds 

studded on them. It was not unusual to have a number of 

precious stones put together on a ring.111/ 

1121 Khanal, op.cit. (f.n.27), p. 302. 

11.§/ G.M. Nepal, "Nepal Tibet Relations"-Unpublished, Report 
Submitted to CNAS, T.U., Kathmandu. 

177/ Vaidya, op.cit. (f.n.159), p. Jha (introduction). 
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The waistband or belt ornament was known as Karadhani. 

It was put on by males and females both. It held the loin-

cloth worn around the waist. This ornament is found executed 

on all the images of the Halla and Lichchhavi periods. The 

waist belt depicted on the statue of Bhuvanalaksmi is note-

worthy. (figure ~o. 11). 

The ornaments to be worn on the skull and hair were 

known as Luvaswan, Chapari Tapa, Satiphali, _!Sapalamanibandha, 

Channavira, Lun Ketakiswan etc. Luyaswan was a flower-like 

ornament of gold to be worn on the skull. Kapalamanibandha 

and £hannvira were also of the same category but differed in 

design. The Satiphali was made of silver to match in length 

the plait of hair over which it was allowed to suspend. 

Though varieties of ornaments have been mentioned in the 
,,£ 

medieval documents, all people did not have the right to wear 

ornaments. Since the society was feudal, the lower section 

of the people was not allowed to wear gold ornaments. The 

wealthy high caste people wore ornaments of diamond and other 

valuable material whereas the low caste poor people put on 

rough types of ornaments made of wood and other cheap materia1. 178 / 

178/ D. v. Vajracharya and c;yanmani Nepal, Jay a Ratnakar Nataka, 
pp. 45-6. 
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Gold was supposed to be a part of Visnu, so nobody, except 

the royalities, was allowed to wear gold ornaments. The general 

people could use gold only if the king had granted the right by 

a special proclamation. The kings used to offer one gold 

armlet to the Chautara (chief minister) serving him. If any 

one got the right to wear gold ornaments it was supposed to 

be a matter of great prestige.112/ 

---------
- -· 179/ Dinesh Raj Pant, "Ornaments of Gold" ( in Nepali) ~~ 

No. 1, pp. 5-8. 


