Chapte: Iv

The Social Life of the Workers

In the present chapter, an attempt has been made to show
the impact of plantation industry on the social life of the workers
and the extent to which the traditional culture has changed in this
environment. Here, I have concentrated on the changes that have
taken place in the institution of caste, commensal relations,
marriage, traditional and modern medical practices, family types

and roles, religious practices etc.

THE NEPALI CASTE SYSTEM

The caste system in.Nepal had its origin under the influence
cf Indian caste system. HOwever, it has developed its own charac-
teristic features in course of adaptation with the indigeneous
population and diverse culture. The Brahmins locally known as
Bahuns were of Indian origin (Dash:1947:20, XKansakar .;1985:1).

They had emmigrated to Nepal via western Himalayas during 12th
century when the Muslims made their life uneasy in India (Northey
and Mofris:1976:1235. Bista (1980:2) has stated that Brahmins and
Rajputs who are said to have come from Kannauj and Chittore first
met the Khas, a predominant race pf Kuéon hills, Garhwal and western
districts of Nepal. Besides, other Bahuns namely Saraswat, Kanya~
kubja, Gaud, Mithil and Utkal Baghuns emmigrated to this region
from India (Sharma:;1982:81-82). Bahuns were of two types, viz.,

Purbiya and Pachimey. Purbiya means Bahuns who emmigrated from east
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of Nepal and Pachimey means who emmigrated £rom west of Nepal.

Broadly the Bahuns were classified into two hierarchical
groups - (a) Upadhaya and (b) Jaisi. Ritually, former held superior
position thén the later. Later type of Bahuns could not do priestly
occupation. However, Jaisis were so because they studied astrology
or 'Jyotish' or Joshi which was the errupt form of ‘Jyotish'
(8harma:1382:32-83). They were the offsprings of unions 6f Upadhaya

and Kumai men with widows or the descendents of such offsprings.

The early history of Chhetris and Thakurils was obscure.
Botn the castes claimed their descendents from Khatriya warriors
of Indian origin. But the racial characteristics of Chhet;is, on
the other hand, left no doubt that they had c¢lose connection with
North Indian population. MOSt'Thakuris,'on the other hand, had
Mongol&id features and it was likely that they represented a race
inéigenous to the Nepal hills. There were more than twenty types
of Chhetris in Nepal (Bista:1980:5). Even there was a large number
of Matwali Chhetris who did not wear the sacred threads in the west
and north-west parts of Nepal. The Chhetri was corrupt from.of
Sanskrit word ‘Khatriya' and iﬁ Nepal, they were known as Khasas
(IMMS0:1965:119). This_necessitated for the origin of the word 'Khas’
which meant 'fallen’' caste from Bahuns. It was generally agreed
that the Chhetris had one of the most varied origin. There were
three probable sources of such origin - (a) Progency of Bshuns with
the local women, (k) Converts or descendents from the hill tribes

in the process of Sanskritization of the local inhabitants and
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(c) Ekharias or descendents of Rajputs and other Khatriyas of the
plains who had sought refuge in Nepal and served as 'Military

adventurers'.

The term 'Thakuri® refers to 'Thakurs' which was understood
to be the ruling chiefs under a common king. Such chiefs were found
in plenty till Prithivinarayan sShah consolidated it in 1769. So,

anyone could become Thakuri which was generic term describing a
group that developed into the highest social and political order

out of the selected people from among Khas, Mangars and possibly

a few Rajput immigrants from India (Bista:1980:4). There was a
group amony the Mallas locally known as Thakuris. By the term
*Malla®, it was meant for the experts in the warfare. Later on,

this term *Malla' assumed a title which was considered next to

Bahun in social status. There were mainly two hierarchicéi divisions
among the Thakuris. The childfen of a union between a slave girl

and a Thakuri was known as Khawas. They adopted kindred of Thakuri
but could not marry with them. It was the contentions of Nepali
writers that 'Khawas' were considered as one of the clans of Thakuris
in Nepal. Thakuris. had their military background. They wefe consi-

dered the best recruits in the army.

The Newars were of two types, viz. Shivamargis and
Buddhamargis. Corporately, they were known as the descendents of
Tibeto~Burman mongoloid group {(Hermanns:1954:7, Nepali:l965:27,
Northey and Morris; 1976:216, Messerschmidt:1976:1-2, Pradhans

1978:283-284, Sharma:1982:52, Bista:1980:79). The other castes such
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as Rai, Limbﬁ, Yakha, sherpa, Thami, Tamang, Sunuwar, Bhujel,
Yulmus etc, were either Buddhists or Animists in Nepal. Among the
Matwalis, Gurungs were next to Mangars who were also mongoloid'
people emmigrated from the different parts of Tibet. They were
first converted into Hindu fold by emmigrants from India in 12th

century (Hermanns:1354:13, Chemjong:1966:58).

The Kamis, Damais and Sarkis (occupational castes) seem to
be the progeny of ﬁahuns and Chhetris of the western Nepal but have
been relegated for some unsocial behaviour. This system was known

as Pani Bara Karnu means to boycott them stating Achhut (untoucha-

bles) iats (castes). The Bahuns and Chhetris used to refuge water

. from their hands (Pradhan:1978:284).

The communifles belonging to the eastern Nepal Himalayas
and the‘Terai region'played hardly any role in peolitics of Nepal.
They were important to the newly established Gorkhall state solely
because of their role as peasants, porters, artisans and tax
payers. Contact between the inmigraﬁtS»from India and hill tribes
were more intense in the middle region known‘as-ggggg which had
remained the matrix of Nepal's history. The people of this zone
was known as Faharees or Pahariyas, culturally designated as Nepalis

or Gurkhas (Regmi:1971:9, Pradhans:1991:157).

Prior te the unification of Nepal in 1769; there was a
separate casté system among the Newars. Jayasthitimalla had with
"the assistance of Indian Pandits introduced the Newar caste system
cn the basis of Inc¢ian Varna model. The whole Newar population was

divided intc sixtyfour castes many of which bore the names of
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cuilds and tribes. The table No.
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25 shows that the

Newari caste system was broadly composed of six layers while there

was no distinction between Hindu and Buddhist population below the

unclean castes. Nepali (1965:149) has, however, clearly admitted

the fact that such hierarchy is only tentative that may be disputed

from a caste's point of view. For instance, it was believed that

the Udhas held highest rank in the valley while Vanras rank below

and considered

as ascetics.

Table 25

Newari Caste System uhtil 1769

sl. Hindu Newars Buddhist Newars
No. '
1. Friestly Castes Deva Brahmin Gubhaju or
v Bajracharya
2. High " Chhatharia Vanra or Bare
shrestha Udhas
Panchtharia
shrestha
3. Upper lower Castes Pahari, Hale or Guale
Jyapoo
4, lower Castes Gathu- Cheepa Manandhar-
Chitrakar Kow
or or
Mamkhoosa Pu(n) Ranjitkar salmi
or ~
Mali
5. Unclean Castes Du(n), Yeeya(n) Balami Sanga
Bha or Sangal
Kasai R
Kusle or Jogi
6. Untoucheable Castes Pure-Kullu

Chyame
Hare Haru

*Castes put horizontally have egual ritual status

Source: Nepali:l965:150.
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The Newari caste system could not continue after 1769 when
Brahmans and Chhetris arrived there from western Nepal. After
1769, a new society emerged on the sub-structure of the Mongoloid
and other tribes who were relegated to the status of Sudras (Pradhan:
1991:158). The new caste system was however peculiar in the sense
that there was Vaisyas and Sudras besides the existence of the
occupational castes like Damais (tailors), Kamis -(ironsmiths) and
Sarkis (Cobblers) who were regarded as "Untouchables" and hence

it was a different from Indian Varna model (Ibid:159).

Hence, prior to 1769, except in case of Newars.of Hindus
and Buddhists, the basis of hierarchy among the Mongoloid tribes
such as Rai, Limbu, Tamang, Gurung; Mangar etc. was more on ethnic,
religious and linguistic differentiations. The s¢olitary change
brought after 1769 was the creation of horizontal division of the

Nepali society based on caste hierarchy.

" In the hierarchy, Mangar and Gurung had been given a special
status, just below the Thakuri and Chhetri castes, But quite interest-
ingly, even today the internal caste hierarchy of Newars is per-
sisting along with the Nepali caste system. Further, as Rosser
(19663137) says that the existence of Buddhists among the Newars
is never an obstacle to. the smooth functioning of caste system in

Nepal,

To the high caste Hindus, all the Tibeto-Burman speaking
groups such as Newars, Rais, Limbus, Mangars, Gurungs, Tamangs,

Sherpas etc. fall within the category of Matwali castes, the term
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Table 26

Caste Hierarchy after 1769

Sl varna Caste

NOe.

1. Brahmin _ Upadhaya, Kumai;, Jaisi, Dev 
Bhaju (Newar)

2 Kshatriye Thakuri, Chhetri, Khatri

3. Double Order Mangar, Gurung

4. Vaisya Newar High Castes

5. shudra Rai, Limbu, low Caste Newars,
Sunuwars, Murmis, Thamis, etc.

6. Untouchable : Nepali (Kami, Damai and Sarki)

and Newar (Chayme, Pore, etc.)

Source 3 Nepali : 1265:148.

applied to those-who do not wear sacred tﬁreads.and use liquor.

In opposition to the Matwalis, the term 'Tagadhari’', means “Those
who wear sacred threads" is used (Haimendorf:1966:18). Until the
abolishment of slavery in 1926, members of the Matwali castes were
liable to be made slaves either by selling them in their childhood
or by depriving their freedom as puhishment for crime whereas no
Brahmin, Thakuri and Chhetri could become as slave unless he had
been expelled from his caste on account of a grave offence result-_

ing in permanent pollution.

There was no caste of true middle status. Brahmin, Thakuri
and Chhetri, the twice bdrn among the Parbates rank high above all
other communities, while the artisan castes such as Sarkis (shoe-

makers), Kamis (ironsmiths) and Damais (tailors/musicians) were
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untouchables and stand at the bottom of the social scale. The
Newar peasants (Jaypus), Gurung, Tamang, Rai, Limbus etc. formed
the middle stratum of the Nepall society. There was no untouchables
among the tribal groups in Nepal. Sexual intercourses and inter-
dining with an untouchable were considered as a grave offence

and excommunication was the automatic consequences. Such codes

were strictly guarded by the Government patronage.

Despite all these, the caste principles were not strictly
adhered to by many castes of Nepal. Only the Gurungs and Mangars
adopted the'principles of caste system to some extent as }hey were
under the direct influence of Indian emmigrants, while the other
tribes did not accept the principles (HMSD:1965:62). Inspite of
the announcement of the Royal Government of Nepal in 1952 about
the abolition of discrimination on the baéisaof caste, religion

and language, it continued unaverted for ever.

Caste System in the Plantation

The Nepali caste system of the region under study is quite
different from that of the traditional Nepal. However, in certain
situations, the distinct social status of a caste can be under-
stbod. Such situations are the observance of some customs in relation
to marriage and death rituals. The difference between a Rai and a
Tamang or @ Limbu can be understood in such situations only when
they perform their divergent rituals which are borrowed frém their

traditions and the food habits and food items which they use
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compulso;ily while practising their rituals as per their prescribed
traditions. In the present study, caste is understood as an endo-
gamous, localised and hereditecry ritual'group. Honger, ny cbncern
in the study is to see the caste composition and commensal relations
only in the changing situations among the various castes in tﬁé
Cinchona plantation. The basis of the classification of the caste
hierarchy is very simple as prevailing in the Darjeeling hills

' today. There are some castes who do not use wine in practising
their rituals and some other castes who are to compulsorily use
wine in such occasion. Former }s known as Tagadhari castes who wear
sacred threads and the later is known as Matwalis who do not wear
such threads.-in other situations, use of wine is an individual

phenomenon. A Matwali may not drink wine while a Tagadhari drinks

wine.

This is an alternative approach that I have employed in the
study of caste system and commensal relations among the various
castes in the plantation. Acceptance of food among the Tagadharis
and Matwalis is a matter of individual choice. For instance, Jibon
Sharma (26 years) was found drunked in the marriage ceremony of
Puran Rai, a8 resident of Mungpoo Cinchona plantation,>but Shri N.P;
Sharma (86 years), the father of shri Jibon sSharma, did not take
wine and even refused to take meat in the same marriage ceremony.
The instance shows that drinking wine depends o a large extent

on the personal choice.



158

Again, referring the question of the problem of identifica-
tion of the Tagadharis and occ;pational castes, it can be said that
the later group is not Tagadharis and hence they have been concep-
tualised as Matwalis as they use wine in their ritual ceremonies.‘
The Kamis, Damais and Sarkis might have belonged to the Khas tribes
in Nepal when the Rajputs and Brahmins arrived there from(;ndié.
Their ideology of life and sacrificing of animal blood in some of
their rituals were looked down by the Rajputs and Bfahmin emmigrants
from India. Agaﬁh, they were dissimilar to Gurungs and Mangars (the
.then dominant tribes 6f western Nepal) but similar to Chhetri
physiogamy. The Kamis, Damais and Sarkis proved that they were the
descendents of Thimaha Tagadharis (Chhetris and Thakuris) in Nepal.
While the Bahuns do not sacrifice animal blood in practising their
rituals both in Nepal and in India. This is an area of continuity
of their tradition-found mainly among the Jharra Tagadhari Brahmins.
While Thimaha Tagadharis sacrifice animal (goat, hen, duck etc.)
blood in their rituals. Even if the Kamis, Damais and Sarkis are
similar in apbea:ance with the Bahuns and Chhetris due ﬁﬁithe impact
of Sanskriﬁization process started after the migration of Hindu
Bahuns in Nepal, they use wine as part and parcel of food items in

the rituals. without wine their rituals can not be completed.

Immigrating to India, the Kamis, Damais and Sarkis had to
change their titles and Gotras to ﬁoin the Indian army and other
employments during the early 19th century. Thus, they adopted
Chhetfi titles and Cotras after 1857. For instance, the title
"singh" of Chhetris was added by Kami, Demai, Sarki and éven by

the Iepchas. Similarly, the sub-title "Bahadur" was added to the
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casteg like Tamang, Rai, Limbu, Newar, Thami, Sunuwar, Sunar, etc.
Actually the title "“Bahadur" is believed to have been borr;wed from
Indian Rajputs. Initially, the occupational castes were Animists
and Buddhists and later on they were converted into Hindu untouch-
ables, Though Hinduised, their way of performing ritua;s and Pujas

is highly influenced by animistic ethos.

Impact of Hinduism could reach very late in eastern Nepal
uptc the border areas of Darjeeling district. The inhabitants of
these areas were mainly Mongoloids such as Rai, Limbu, Tamang,
Gurung, Thami, Mangar, Sherpa, lLepcha etc, The mongoloids did.never
accept Hinduism and the principles of caste system that was imposed
on them. fhe mongoloid emmigrants who came to the plantation were
hardly influenced by the Hinduism in Nepal and thus they continued
their animistic religious practices. However, such animistic
religious practices were latter influenced Buddhism and gradually

Hinduism.

The Matwalis did not prefer to accept Hinduism and Brahmanical
rites in the-plantation. But they accepted the castes like Damais,
Kamis and Sarkis into their group so as to make them socially and
culturally part and parcel of Matwali group. Socially, like other
Matwalis, they also used wine in rituals and ceremonies.'Moreover;
the concept of untouchability of the past has no meaning today
amon¢g the Matwalis. Rather, it is found that éwkémi. Damai and

sarki feel proud to be such castes.



160

Caste Hierarchy

The study of Shah (1975:66) clearly shows that despite
‘economic and educetional backwardness, the Kshatriyas were still
found keen on preserving their traditional caste status. Beteille
(1969:59) has taken the status and caste distinctions more or less
‘same, while Berreman's (1967 :48) definition unfolds a new dimension
in an understanding of'caste-cultural.distinctions leading to the
differential evaluation, rewards and association. Ga§921(1975'11)
defines caste in the ritual terms of purity and pollutlon (repulsion,
hierarchy and hereditary specialisation). Dumont (1972:57) regards
caste in terms of separation, division of labour and hieré}chy. He
has translated these central features into his model of binary |
opposition~-purity snd pollution. Hutton (123§:57) has provided
seven criteria-endogamy, rules for commensality, hierarchical
grading of castes, pollution, association with traditional occupa-
tion, determination of status by birth and prestige accorded to
the Brahmins. Beteille (1969-46-47), while studying the Tanjore
village, seauth India, contends thaﬁ caste system is characterised
by segmentation of several orders. In the present study, I have

used the caste in ritual sense.

The caste hierarchy in the Nepali society is not as rigid
as found in India. However, it is a question of degree than the
structural configuration (Hitchcock:1978:112). Discussing the
Nepali caste hierarchy, Haimendorf (1966:22) has classified it
into th;ee groups, viz. High, Middle and Low castes. The castes

like Bazhun, Chhetri and Thakuri form high castes, while the
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Matwalis such as Ra&i, Limbu, Tamang, Bhujel, Thami, Gurung,
Mangar, Newar, Sherpa, Lepcha etc. occupy the middle stratum and
the untouchable castes like Kami, Damai and Sarki are kept at the
bottom. Caplan (1976:70~71) has conceptualised a three tier
classification of Nepali society into Tagadhari, Maﬁwali and
Untouchable castes. The twice born Bahuns, Chhetris and Thakuris
comprise the Tagadhari castes while the Mongolo;d castes form the
Matwali group and the occupational castes form the untouchablé
group. Haimendorf (1966:18) has, however, classified the Nepali
society into Tagadhari end Matwali considering the changing situa-
tions in Nepsl after 1926. In 1926, the slavery was virtually
abolished in Nepal. Similarly, Caplan (1970:70) states tﬂat such

three tier classifiCatiOn'of Nepali society had more meaning
till 1963 in Nepal. Further, he asserts that 'each of these cabtes

(Matwali) assign itself a position in the hie}afchy noﬁiaiways in
accord with the position it is assigned by other groups so that it
is generally accepted that drinking castes rank below the twice
born group in the ritual hierarchy, now the former are arrénged in

a matter of some unqertainity' (1bid). Such.uncertainity of Matwalis
in the hierarchy is reflected in the present study. HowéVer,
Tagadhari-Matwali clasification of Nepali society appears tc have
significant meaning here in the plantation society. Yet, there is

some Cleavages among all the Matwalis and Tagadharis.

The Nepall caste system with distinct occupational hierarchy

emerged after 1769, was possible simply by following the instances
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already shown by the Newari caste system since Jayasthitimalla

(Rosser:1966385). This is shown in the following table 27.

Table 27

Newari Casté and Occupational Hierarchy upto 1769

Caste : Traditionai Occupation

1. Deo Brahmin Family Priests

2. Bhatta Brahmin - Temple Priests

3. Jha Brahmin Temple Priests

4, Gubhaju Brahmin Family Priests

5. Bare Gold and Silver Smiths
6. Shrestha (Sheshya) Merchants )

7. Uray (udhas) Merchants/Craftmen

8. ‘Jyapu ‘ Farmers )

9. Kuma Potters _

10. Saymi Oilpressers
C11. Khusa Planquin Bearers

12. ‘Nau Barbers

13. Kau Blacksmiths

14. Bha Funeral Duties

15, Gathu Gardeners

16, Tepe Cultivators

"17. Pum Painters

i8. Duhim ) . Carriers

19, Balami Fieldworkers

20. Pulu Funeral Torch Bearers
21. Cipa Dyers

22. Jogi . Musicians and Tailors
23. Nay Butchers and Musicians
24, Kulu Drum makers, fishermen and Sweepers
25. Pore - Fishermen and Sweepers
260 Chami Sweepers '

27. Halanulu Sweepers

——n ety e “ommn P et -

SourcCes nosser:l1966:85~-86.
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The table 27 reveals the fact that the entire Newari society
was basically bisegmental in occupaﬁional hierarchy. Furhter,
Rosser (Ibid) asserts that mainly the last six Newar castes among
them were occupationally subordinates to other higher castes. Such
a binary classification of Newari caste hierarchy might have opened
conceptual path for forming a general Nepali caste system after
1769 into Tagadharis and Matwalis with distinct occupations. Further,
on the basis of this occupational hierarchy, Caplan (1970) and
. Haimendorf (1966) contend that a peculiar form of occupational

hierarchy was established later on in Nepal. This can be evident

from the following table 28.

Table 28

Nepali Caste and Traditional Occupation

Sl. No. Caste Traditional'Occupation
L. Bahun Priests . i
2. Chhetri warriers
3. Thakuri Aristocrats
4o Newars Bﬁsinessmen
5. Rai, Limbu, Yakha, Agriculturists
Mangar, ) -
R Thami, Sunuwar Shepherds
Gurung
7. T amang Horse tracders/Cavaliers
8. Bhujel Beaten rice makers/planquin
bearers
9. Jogi Ascetics
10, Yolmu Paper Makers
11. Sherpa Porters
12. Sunar Goldsmiths
13. iarai Ironsmiths
14. Damai Tailors/liusicians

15. Sarki Cobblers
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The above table 28 regquires a bit explanation. So far as
the occupational status of the Bshuns was concerned, only the
Upadhaya-group could practice priesthood and Jaisi group of Bahuns
;ould simply do the works on astrology. Excepting a Bahun who does
priestly occupation, all the - Bahuns are the plantation workers who
do not at all involve in priesthood as the means of their liveli-
hood. Here, the priesthood holds a low social status among the

plantation workers.

The Chhetri is said to be a warrier caste. So, they were
supposed to join army and police services in Nepale. The traditional
occupation of the Chhetris as warriors is to & certain extfnt
continuing today aé/many of them of this plantation have been found
working in army and police department. Mainly they are found in 9th
Gurkha kegiment of Indian army. The traditional occupation of the

Thakuris as aristocrats is uncommon’ today in the plantation.

The traditicnal occupation of the Newars was businessmen.
Today except a few families, all are engaged in the various works

of the rlantation.

The agricultural castes such as Rai, Limbu, Mangar, Thamj.,
sunuwar etc. are notmore agriculturists though they cultivate
vegetables and domesticate cattles in the plantation. Traditionally,
the Gurungs were shephgrds who are today plantation workers. The
horse trading as the occupation of the Tamangs ié also not found
today in the plantation. The Bhujels have totally abandoned their
traditional occupation of rice making and planquin bearing or working

as slavés. The Jouis were ascetics but today rarely engage themselves
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in this occupation. Traditionally, the Sherpas were porters,
vulmus were paper makers, Lepcha were . shifting cultivators who are
no more cling to their traditional occupation. The Sunar were
goldsﬁiths, Kamis were ironsmiﬁhs, sarkis were cobblers and Damais

were tailors/musicians. But today they are plantation workers.

Hence, the Nepali caste system has undergone changes after
it has settled down in the Cinchona plantation. The ascriptive
criteria of caste characterised by restriction in commensality
and hereditary occupation do not affect the plantation life though
the institution of caste system continues in a loose form. However,
having an industrial set up, the interaction among the plantation
workers is affected and it transforms the social life to a consi-

derable extent, commensal relation, marriage type etc.

Table 29

Caste Hierarchy in the Plantation

Status Casgte
Jharra yBahun
Tagadhari—————[ :
Thimaha ———>»Chhetri, Thakuri, Bihari
FSethq, -» Mangar, Gurung, Newar,
Matwali—o ] T amang, Rai, Limbu, Bhujel,

Sunuwar, Thami, Sherpa,
Lepcha, Dukpa

-Kalo : 3y Kami, Damai, Sarki
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The above table 29 shows that there are two groups, viz.,
Tagadhari and Maﬁwali. The Tagadhari has been further sub-divided
into Jharra and Thimaha. sSimilarly, the Matwali has sub=-divided
into Setho and Kalo. There is no Jaisi Bahun in tne plant;tion. In
the caste hierarchy, Bahuns are at ﬁhe top. The caste like Chhetri,
Thakuri and Bihari are below the Bahuns as they belong to Kshtriyas.
The Thakurié had superior status in the traditional society but
here they have been merging with the Chhetris and called themselves
as Thakuri-Chhetri or Chhetri~-Thekuri. Here both Chhetris and
Thakuris are categorised as Thimaha (impure) Tagadharis because
they can not wear sacred threads with nine strings. Secondly, t;
the Jharra (pure) Tagadharis, they are closer to the Matwali ways
of life since they sacrifice animal (hen, goat, duck etec.) blood.
The Tagadharis have been found to have done certain rituals such
as Sradha ceremony in which the ancestérs are worshipped with
vegetarian fooa and religious hymes of the Bahuns. This cerenony

is done once or twice in a year,

The internal hierarchy in terms of occupational status of
Newars as'shown by Rosser (1966:86) in Ne?al valley is not found
among the Newars of the plantation. Rather, theyAhave a corporate
title known as "Pradhan" and they employ Bahuns in their rituals.
The Newars along with Gurung, Mangar, Tamang, Rai, Limbu, Thami,
Legcha, sherpa, Bhujel, Sunuwar, Dukpa, etc. have formed a corporate
group which is known as Setho Matwali castes. They have been con-
ceptualised as setho as they belong to Mongoloid gfoup with Tibeto-

Burman dialects.
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'The traditional occupational castes have been conééptualised
corporately as Kalo Matwalis. They were also known as tribes even
upto 1950 in the region. 1n this respect, Dash (1947:65) has
rightly stated that the Kalo Matwalis (Kami, Damai and Sarki of
Darjeeling District) were tribes along with Mangar, Gurung, Rgi,
Limbu, Sunuwar, Yakha, Gharti, sherpa, Bhujel, Iepcha, Dukpa etc.
though they differed from other tribes in socio-cultural and reli-
gious spheres. Now tney along with the Setho Matwalis have formed
the Matwali catecory in the plantation. The occupational castes of
Nepal are not the occupational castes in the plantation in the
traditional sense. They along with other castes are simply the
workers of the Ciﬁchona plantation incdustry at MMngpoo. 2Another
reason for having such a classification is that the Kalo Matwalis
perform.anti-Brahmanical rites though they celebrate Dasai, Tiwar

and other Hindu festivals.

Unlike in Nepal, every caste claims its superiority over
the others. Even a Rai claims superiority over other castes like
Mangar, Gurung, Newar or Tamand. Similar opinioﬁ was raised by the
other Matwali castes. But all the Matwalis accepted the fact that

Bahun~Chhetri are the highest castes in the plantation.

dbove all, there was a confusion among all the casﬁes,
especially among the Matwalis about the clear distinction of caste
status among themselves. None of the castes understand well about
the Varna classification scheme (Wiebe and Marriappen:1973:71). The
background behind this was that the Matwalis were the critics of
Varna syster in Nepal and in the region under the study. Such

criticism is still in vogue among the Matwalis which has resulted
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into the formation of strong Matwali group leaving the minority

Tagacharis on the other of the Nepali society.

Another criteria of the present classification of the Nepali
society in the plantation is based on the nature of food items used
in the ritual practices. If we classify it from the ritual point
of view alone, then it will be an oversimplified classification
as each caste has a number of rituals much above the rituals of
the other castes. Therefore, I have conceptualised the caste hierarchy
based on Tagadhari ané¢ Matwali traditions. The former are vegetarians
ané the later are non-vegetarians though both the groups are pre-
dominan%ly Hincdus. The Kalo Matwalis are also greatly influenced

by the tribkals.

© But, c¢n the other hand, the ritual status is a group
phenomenon and an individual cannot change'the status just,by merely
changing his occupational environment from the agrarian structure
to the plantation industrial structure. This is found more among
the Kirantis (Rai and Limhu) who considered themselves as the
descendents of great'Hindu Iord Shiva though this concept has
nothing to do with the Kiranti Christians but they have not either

been able to completely forget their respective caste titles.

The rest of the Matwalis are either Buddhists or Animists.
Among the animists, Ilepchas have converted themselves into Buddhism
and Christianity and left their traditional religion. Even then the
Lepchas have not been able to change their caste titles. Similarly,
the other castes such as Sherpa, Dukpa, Thami, Tamang (Buadhists)

are continuinyg with their respective caste titles. In this way, the
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institution of caste is still persisting among all the castes in

the plantation. Oniy the mechanism of the caste system appears to
have been weakly operated. To a Bahun, the Matwalis and untouchables
are more or less sare in the social parlence of Nepal where the
Matwalis and untouchsables are considered as Sudhras. Io him, this
mi.ht be reasson why Setho and Kalo Matwalis have been aligned
together into a corporate group. In other words, they are eqguated
with sudhras (Setho Matwalis) and Harijan (Kalo Matwalis) of the
Incian society thcugh there is no Harijan caste in Nepal, excepting

among the Newars such as Chami, Pore and Halahulu (Rosser:l966:86).

2fter adgration of the Tagadhari Nepalis in the plantation
during 1940's, che concept of caste TLhuras (lines) has been changing.
Tocay in every Dhura all castes are livince together. Inspite of
their preference for holding Khetland in the respeqtive caste Dhuras,
they have to stay in Dhuras which are provided by the management
who allot the Khetland considering the interests of the plantation

industry.

Caste spscificities in the mannerism, occupation and dress
as found in Hewal hsve never been generally observed (Wiebe and
Marriappgn:1979372) in the plantation. The traditional dress pattefns
of the various castes cannot be seen today except in times of some
cultural prograrmes sucn as Bhanu Jayanti, Deokota Jayanti etc.
displayed in the Rabindra Labour wWelfare Centre, Mungpoo. The
chanyes in the attitudes have accompanied the other changes that

have taken plzce (Ibid:73). The attitudes towards the plantation
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works as the source of livelihood, help the workers not to

differentiate a Kami worker from a Bahun worker.

Many claimed that Bahun and Chhetri as priests and landg-

lords were known as Batho Jats (Cunning castes) énd the Matwalis

as Latho Jaks (Innocent castes). 5Sut here it is found that 95%

of the Matwalis are economically better off than the Tagadharis.
Theoretically, it was presumed that the Tagadhirs were the owners
of better land and they used to stay in better places connected
by roads and other means of transportation in Nepal. But in the
plantation, it is observed that Tagadhari castes are staying in
large number in Rambhi division (6 km. away from proper Mungpoo

Directorate). They are considered as Sukumbashis (recent settlers)

while the Matwalis claim themselves as Raithances (early settlers).

In the leadership structure also, it is the Matwalis who
have occupied the upper echelon of the trade union orgénisations.
Hence, there is a negative correlation between the occupation and
caste structure in the plantation. The higher castes have occupied
the lower occupations in the plantation system. Occupationally,
the Kalo Matwalis are in higher posts than the Setho Matwalis and

Tagadharis in the Cinchona plantation.

Caste and Commensal Relations

From the traditional point of view, the Nepalis can be

divided into two groups, viz. (a) Pani-~-Chal-Ne-Jats or "“castes from

which water can be taken" and (b) Pani-Na-Chal-Ne-Jats or "castes
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from which water can not be taken". The former castes. were known
as Chhut and later castes were known as Acchut. The Tagadharis and
setho Matwalis constitute the former category and Kalo Matwalis

constitute the later respectively.

The "Pani-Chal-Ne-Jats" and "Pani-Na-Chal-Ne-Jats", however
do not carry much meaning among the plantation workers eSpecially
among the Setho Matwalis as they have to work together every day
in the plantation. The Paniwalas (wWater suppliers) like Smt. Punam
Barailly. Kanchi Kamini, Gore Lohar etc. are Kalo Matwalis who
supply drinking water to all the workers irrespective of their
" caste, creed and sex backgrounds. These workers were untouchables'
in Nepal, but here it can not be said this. Similarly, there is a
Rotiwala (refreshment supplier) who is a Muslim r.an. Even in the

situation of emergency oldmen and women are also found to take

refreshment from this Muslim Rotiwala.

Thus, the concept of untouchability has also undergone a
drastic change. However, the following table 30 nas been prepared
on the basis of traditional type of commensal relations in regard

to "Water" in Nepal.
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gggle 30

Caste Relations Regarding "“water" in Traditional
' Society in Nepal

Pani-Chal~Ne-Jat (Chhut) Pani-Na-Chal-Ne-Jat (Acchut)
Bahun &é— Kami

C?iitri 14Damai
Thakuri sarki
I <

Newar, kRai, Limbu, Yakha, CGuruny, Mangar, Tamang, Jogi, Bhujel,
Yolmu, Thami, Sunuwar, Sherpa, Lepcha, Dukpa etc.

There was no exchange of water between Pani-Chal-Ne-Jats

(Chhut) and Pani-Na-Chal-Ne-Jat (Acchut). According to the system,

the Tagédharis and Matwalis (Sudhras) could exchange water from

each other.

Table 31

Caste Relations Regarding "water" in the Plantation

Tagadharis (Batho Jats) Matwalis (Lato Jats)

BaﬂPn<r——‘ : %N%Far
Mangar
Gifung
rY;
Lipbu
Bhujel

C%?etri Sypuwar

T&gmi
T gmang
Sherpa

cha

v

akuri Dykpa
Kami

BinariQ.J Limai

—3 Sarki
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The commensal relations between the Tagadharis and tHe
Matwalis in respect of "water" is not restricted in the plantation,
It was observed that a Bahun lady used to receive help from a Kamini
(ironsmith) while taking drinking water from the same tap which was
provided by the management. The instance proved that tihe commensal
relation is not restricted between the Tagadharis and XKalo Matwalis.
Again, it is observed that the acceptance of Paccka food and water
from Kalo and Setho Matwalis is not prohibited to Bahuns and
Chhetris in the plantation. This is a changed situation from that
of Nepal. Only the Jharra Tagadharis who do priestiy occupation,
do not take water oind puccka food from the Kalo Matwalis. But the
acceptance of puccka food (made of boiled water aﬁd salt) from Kalo
Matwalis depends'on the age, occupation and educational factors.

No Bahun coulé acceprt such foods from the untouchable caéfes (now
Kalo Matwalis). But now it is rather an ideal picture. In reality,

it is not so in the plantation.

Thus, in the plantation, though there is a relaxation for
water and puccka foods but so far as the kaccha food is concerned,
there is some continuity of purity and pollution. ﬁo kalo Matwali
(Untouchable) can distribute cooked rice, dal etc. to the Tagadharis
and Setho Matwalis in times of observing the rituals such as
marriage and death ceremonies. Hence the traditional concept of
purity and pollution in relation to puccka food is not found in
the plantation while some continuities are observed in regard to
kuccha foods mainly among the ?agadharis. A Chhetri is purer than
a Rai but within the Chhetris, Jharra Chhetri is purer than the

Thimeha Chhetri like Roka, Pandey, CGiri etc. But Chhetri is less
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pure than Bahun. The concept of commensality and its rules vary
from plantation to plantation. For instance, s separate dining
arrangement had been done for the untouchable castes (Kalo Matwalis)
and Setho Matwalis in a marriage ceremony held in the house of
Dhanapati Sharma (65 years) in Rambhi division while in Mungpoo

and Resep divisions no such arrangement were found on éuch occa-

sionse.

The older people usually do not visit othérs' house except
in formal occasions. Even if they go, they are found to be con-
scious about the caste background of the hosts, Wwhile among the
young QeOple such consciousness were not found in visiting others?
houses. shri Kharenandha Shaﬁma has a daughter-in-law.who is a
Newar. The daughter-in-law along with her husband Shri Parsuram
Sharma are staying in thé same house but with a separate kitchen
for shri Kharanandha Sharma and his wife, Smt. Laxmi Sharma
(Pradhan). The Newar lady is found supplying puccka food, tea and
water to her father-in-law and mother-in-law. This is the very’
reason why separate kitchen has been made for Kharanandha Sharma
and his wife. A Bahun Girl is kept in the house to supply Kuccha
food to the father-in-law and the mother-in-law. While such commen-
sal relations are laxily observed among the Matwalis. Shri Santabir
Raji has only a Tamang daughter—in-law at home and his son is in
army at Goa. Shri Rai and his wife, gmt. Lacchi Raini have been
served by their daughter~in-law for years together including cooking

foods, worshipping family idols every morning and evening.
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Thelbinary classification of Nepali society into Pani-Chal~

Ne-Jats and Pani-Na-Chal-Ne Jats has very fastly converting into

Thulo Jats (higher castes) and Sano Jats (lower castes) in the

plantat;on. But here, the purity-pollution classification of
Dumont's binary model (1272:81-82) can be'partially supported as
Sano Jats and Thulo Jats. But it is not the bipolar division
exclusively based on the purity-pollution model élone as even among
the Tagadhari Bahuns, there are two groups, viz., Upadhaya and
Jaisl. Former feel purer than the later. Similarly, Thakuris feel
purer than the Chhetris and vice-versa. Corporately, the Tagadharis
feel that the Matwalis are Sano Jats. But interesﬁingly the
Tagadharis are accepted as Thulo Jats by all the Matwali castes in

the plantation.

Similarly, among the Matwalis, Newars feel that they are
Thulo Jats. While Mangar claims that they are Thulo Jats among
the Matwalis because they practice the similar ﬁype of rituals
which are performéd by Bahuns and Chhetris. They observe thirteen
days mourn in case of death of a family member similar to those of
the Bahuns and the Chhetris. Similar idea has also been shared by

other Matwali castes (Kalo and Setho) in the plantation.

Maintenance of strict commensal rules is somewhat
embarracing and inconvenient too. For instance, in a ritual
ceremmony held at Harkaman Chhetri's house in Resep division,
people like Debi Bahadur Barailly (Kami), Kumar Thapa (Chhetri),
Rabi Rai, Pasang Tamang, Harka Barailly. M.M, Thakuri and Shyam
Dakhal (Bahun) tock Xuccha food at the same table. No separate

sitting arrangencnt was made for the Tagadharis and Matwalis.
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Only a separate Shed had been made for those who wanted to drink‘
wine. Here, I saw excepting Shyam Dakhal all of them went to the
Shed and took Jnar (local wine). This shows that even the Chhetris
and Thakuris have been accustomed to drink Jnar in the various
occasions. According to Thapa and Thakuri (Thimaha Tagadharis),
the Bahuns also take Jnar though they are found somewhat conscious
of their caste status and therefore, they do not come forward to
érink wine openly. To them, the concept of Rashiloo (enjoyable)

in celebrating ceremonies, Jnar or wine is wanted by all people
irrespecﬁive of caste backgrobnds. Otherwise, they feel Khaloo

- (Monotonous) in such occasions.

However, the concept of purity-pollution is reflected to
some extent mainly asmong the Tagadharis only. If a Bahun dies only
his kins can touch the deceased's body. In such occasion,. no
Matwali and Thimahs Tagadharis can touch the dead body while it
is inside the house and no snack and tea can be supplied by the
members of the deceased family and kins to the attendants, The
same is also found in case of other Matwalli castes till the dead
body is insicde the house. But once the aead body is taken outside
the house, there is no such restriction. Even & Kami carries the

Bahun's dead body to the crematorium.

Finally, it can be said that to accommodate all the castes
and tribes in obsérving rituals and ceremonies without making
separate dining arrangement which requires sufficient time, money
and energy, only paccka foods such as Shell Roti, vegetables, tea,

snack, cold drinks etc. are prepared today. Simply the immediate
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kins are dined inside the house if the space for sitting arrange-
ment is limited in the courtyard. Similarly, all the invitees can

not be dined tocgether at a time inside the house, as the size of

the household is quite small.

FProm the above contention, it revealsvthg? fact that
traditional tyﬁe of commensal relation is no more in vogue except
in certain special situations. Due to this reason, the whole
Tagadhari or Brahménical rites have been in contrast to the
Matwalisation process. To avoid the overwhelming Matwali liqubr'
culture, véry recently a Pranami Dharma Temple, a.sect of Hindu
religion, has been established at Mungpoo by Bahuns, Chhetris, a
few Mangars and Gurungs. They claim themseives as the followers
of lord Krishna. lLocally, they are known as Sadhus who are not
supposed to take Jnar, meat and other inté#iéant liguor but do
not distinguish between Bahuns and Matwalis including Kalo in their
socio-econonmic relatjions. For instance, marraiges between kamis

and Bahuns belonging to the Pranami sect take place.

FAM ILY

Traditionally, the peasants and landless agricultural
workers had joint families in Nepal and Sikkim. Thus, the family
was patriarchal which was consisted of a man, his wife or wives,
unmarried children, married sons with their wives and children
(Haimendorf£:1966:42). Thus, normally, the family used to be of
joint type consisting of large numbef of members. In the present

znalysis, the term 'family' denotes & group of persons who live
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together in the same house whether related or not. The family

is therefore understood in terms of the definition of the Plantation
Labour Act, 1951 which states that a family is consisting.of
worker's wife, or wives, dependents, father, mother, father-in-law
or mother-in~law etc. The plantation workers, except a few, do not
have their cultivable land and own house. Whichever land they are
found to cultivate are possessed by the plantation. The workers

are not allowed to build private houses on this land. The planta-~
tion according to its principle provides small residential quarters
to its workers, This quarters can accommodate only nuclear family.
In reality, the workers sometimes are found to live with more
members, Taking this reality into account, the present study has
planned to classify the family into nuclear and joint type. The
nuclear family denotes a family composed of the parents and
unmarried children. Even if a boy or girl of a family who gets a
regular job in the plantation, she or he is not providéd with any
separate house and Khetland till he or she is married, Bﬁt on the

moment she or he is married, a separate house is provided.

The joint family denotes a family consisting of'parents

of a couple, unmarried brothers, sisters, father;in-law; mother-~
in-law, married sons, daughters~in-laws, grandsons and grand
daughters. However, no married daughters unless divorced is found
in the householés of the workers in the plantation. It is simply
con the ground that unlike the traditional system, both sons and
daughters are treated as equal partners of the ancestral property
in the legal sensé of the term even after their marriage. And the

divorcec dau¢hters are provided with the share of the property of
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The table No., 33 indicateé that except Sunuwar, all other
castes of both Tagadhari and Matwali groups have 50,0% of the
nuclear families. The change in the type of families in the plan-
tation from the traditional joint family to nuclear family ié
common for both the Tagadharis and Matwalis. The case of Sunuwar
family compcsition do not carry any meaning as there are only
three such‘households of which one is nuclear and two are joint
type. On the whole, such figuré does not carry any significant
meaning. It shows that individually all the castes from the
Tagadharis and Matwalis have been adapted and adjusted to°the
plantation systei. Jéyaraman (1975:128) is éorrect since he has
stated that under this arrangement, each family finds it more

convenient to have a separate establishment.

The table No. 34 exhibits that more than 50.8% of the
families of the plantation workers have an average of 6 members.
The size of their farilies having 9 members is a general pattern;
The reason for having 6 members on the average is due to the
accommodation facilities provided by the management. In the tradi-
tional society befnre coming to the Cinchona plantation, the size
of the family was much bigger. But since the second half of fifties
of the present century, the surplus population of the plantation
from every Dhura was oustéd by the management under the system

of Hatta Bahira. The process continued even upto the late sixties

of the present century. In the process, only the reguired number of
families were kept at Mungpoo and the management provided the housing

facilities as per the provisions of the Plantation Labour act, 1951.
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Thus, the present trend is towards the medium size families ranging

its strength from seven to nine members.

Adnother reason fcr the increase of family size during the two
decades is dus to tne introdﬁction of casual system of labour employ-
ment. According to this systém, fanilies comprising of four to six
members is considered to be a standérd unit. If his/her household
is increased by'one more member in the next year, an additibnal
enployment is expected next year from the plantation though it méy
be of a casual type. In the table No. 34, it is seen that theA
percentage of 4 to 6 and 7 to 3 member households is very high among
all the castes. But guite interestingly, the percentage of families

having ten and above is very low, i.e. 8.3% only.

The family life of the workers is centred around the
plantation. Richt in the early morning, male, female and kids get
up. Females prepare breakfast for the family members and after
bregkfast they go for their respective works. There is no étriét
compartalised division of the roles among the family members as of
the past in the plantatibn. The household works are consisting of
cultivation éf Khetland, rearing of cattle stocks, looking after
the small kids and preparation of foods etc. are éone by all the
members of the families irrespective of sex and age. Suéh roles

were highly compartmentalised in the traditional society.

It is also revealed from tne table No. 34 that the families
having 4 to 6 members are monoganous type. Hence, the monogamy is
the common feature of the plantation society. The polygamous families -

with more than two wives are not found among the plantation workers
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though it was very common in traditional society. Such households
consist ofA7 to 10 menkesrs, Here, such families consist of two or
more married sons, their wives and children. The percentage of
monogarcus famnilies is ©9.8% while the percentage of polygéﬁous

family is 10.2%.

Lxcepting two families among the Chhetris, all are monogamous
type. While &1l the households among the Thakuris are of joint type.

The status of the Biharis hailing from Darbhangha District of Bihar

has been coumpareG to be a Tagadhari caste as they are Brahmins and
they are working as the technical hands (Masons) in the plantation.
The two.Bihari fanilies belong to joint type. Though they are
Brahnins in Bihar, they are given the status of Thimaha Tagadharis
due to the reason that their sub-title "Jha" has the status of

Chhetri in the Nepali society.

Similarly, the percentages of nuclear and joint families
among the Newars are 62.2% and 37.8% respectively. In the same way,
the percentages of nuclear and joint families among the Mangars
are 7l.4% and 28.6% respectively. The percentage of nuclear families
among the Gurungs is 64.7% whereas the 35.3% of the families among
them are of joint type. &gain, the percentage of nuclear families
among Rals is 64.1% an¢ the joint is 35.9%. In case of Limbus,
the percentage of nuclear families is 71.2% and joint family is
28.8%. In the same way, the percentage of nuclear families is
33.3% among the Sunuwars 63.6% amon¢ the Tamancs, 75.8% among the
Sherpas, 69.5% amocng the Lepchas, 61.1% among the Dukpas, 60.5%
amonc¢ the Kamis, 62.5% among Lamais and 100.0% among the Sarkis

in the plantation.
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The percentage of nuclear fanilies is 87.5% among the
.Bhujels and 66,7% amnong the ‘Thamis. The percentage of joint families
among Bahuns is 25.4%, 40.7% among Chhetris, £50.0%4 moong the Biharis,
37.8% among Newars, 35.3% émong Rais, 28.8% among the Limbus, 66.7%
among the Sunuwars, 33.3% among Thamis, 36.4% among the Tamangs,

37.5% among the Kamis and 24.2% among the Sherpas in the plantetion.

Changing Roles in Family

The plantation society is patrilocal society in which the
authority of male members predominiete. The male authority found in
Nepal was somewhat different from that of the Cinchona plantation.
The eldest male member was to be the head of the family who was
responsible %or making final decisions which were binding on the
part of other members oé'the family. Normally, the nature of
decizion was related.to the matters like allocating lénd, crops,
sharing of ancestral property, performing worshiﬁs or arranging

marriages (Berremani:1972:166),

The nature of decision making proéess is different in case
of the plantation where a good number of earning members are females.
Thus, whatever the decision is to be taken, it is discussed by
husbané¢ and wife first., However, it is observed that when an old
man gets retired from the plantation job and one of his sons is
given appointrent to his position by the plantation, he is often
ignorec¢ in the <ecision making process. After the death of the
head, his widow wife is treated as the head of the family ideally
as the actuel asuthority along with eldest mele earning member of
the farmilyv., 1t mzans thet the functional role of the family in
p

regard te the euthority nase keen changed consicerably.
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Traditionally, dauchters were the liabilities to their
fathers and mothers. At the time of marriage of a daughter,
Daijoo (Dowry) was to be given to groom depending on the economic
status of the family. Such concept of Daijoo is no more found as

ébligatory.on the part.of the parents today in the plantation.

In the traditional system, the young brothers had to obey
the eldest male member of the family. But: if there was any elder
sister in the family, he had to respect his elder sister. while
under the present situation, though such system is nominelly
followed it has no obligeatory support from the family itself. Even
the youngest son of & family can have such authority if he is an

earning member.

The economic role of the male workers is equated with those
of the female workers. The percentage of hale workers is 13,1%
while the percentage of female workers is 14.4%. Thus, the female
workers have considerably hicher ecconomic role in so far as the

earning of the femilies is concerned.

Wwith the breaskdown of kin-based joint families, the nuclear
farilies have emerge¢ as incependent self-supporting entities

(BEhadre:1983:222). Under such changes, besides the plantation
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works, stic regponsibilities such as cooking foods, rearing
cattlestocks, locking after the kicds, clearing homes, washing
cloths and trovsers, collecting cattle fodders and fire woods,

cultivaticn, marketing, controlling and disciplining kids etc.
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ifi meny caszses, meles contribute a smell part of tneir incomes to

thes

th

anily purse wnile femsles contribute more.

b




ies

In the past, tne mobility of women was very restricted,

Now, there is no such restriction for feméle workers from involving
in the various social activities of the plantatiqn. In other wordas,
they are as nobile as mzle counterpart. They talk freely with other
males and females ana exchenye jokes ané gossips. In this way, they
can freely participate in sociel gathering and important occasions
organised by certsain caste samajs and the plantation itsel%. In
tnis way, females are not treated as sub-ordinates to the males

as existed in the treditional society before emmicgrating to the

plentation.

However, so far as the role of family members is concerneq,
it is a bit different in certain jeint families of the workers,
Here, a bride comes in the family after being critically appraised
by the in-groups . 2 daughter-in-lsw, no matter whether she is a
worker in the plantation has to prove héricalibre in the hoﬁsehold
works, She is normally for years together kept at the bottom in
the rank of the family. She is ignored of the household property
till her mother-in-law dies. The relationship with her husband
remains for years together a formal one and she should be obedient
-to her husbénd,.mother—in-law, husband's brothers and sisters if
there is any in the family. Even she cannot smoke and freely laugh
in front of cother family members. Her fate in this regard is harély
rezlised by any member of the family. There is every logic therefore
for 3 woman to tear while leaving her natal home; Such a scene
continuves till she gives birth to a child either male or feméle.

1f she gives birth to a son, it is much appreciated as the male

2 1

o

)]

cril

o

Conglioriy]

f

to be the incarnation of ilordé Xuber {(god of
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wealth) and if a girl child is born, then she is compared’with
goddess Laxmi. Her social status rises with the coming of the
younger sister-in-law by which her authority automatically rises
having been well experienced in the household works and .oral
tradition which treat her as superior in social renking. The younger
brother is known as Dewar who is found to have very intimate
relationship with her in the household. whenever her own brothers,
mother or father or any relatives visit her husband!'s home, she
feels relaxed. wWhenever she goes to her natal home known as
Maitighar, she enioys with old friends and foes of natal village

or locality. The husband's house is known as Karma Ghar. Her commit-

ments toward her husband's home is ideal having manifold respon-
sibilities while her commitments to her natal home is emotional
(Bennet:1978:134). This is the typical picture mainly of a Tagadhari
household woman although the same is noticed among some Matwali

families mainly among the Mangars and Gurungs to some extent.

But during these days, the extent of such a picture of
female closeness within the four walls of household among the
Tagadharis has been slowly eroding in the Cinchona plantation due
to their exposure to the world outside their homes in the planta-
tion works or at Bajars and community as a whole. In occasions
like marriage ceremonies, rituals and other festive occasions
they have been allowed from their households to freely participate
at par with the male members of the plantation. Thus, slowly along
with other iatwali women, they have also been found to have talking,

cosciping, lzuching¢ an¢ exchanging their views.
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vraditionally, in case of c¢eath of husband, the widow women
had to wear white trousers. They were not supposed to wear bangles

which haé to be broken. All these formalities are not maintained
by the widows today in tnhe gplantation. Rather, if a lady becomes

widow in early age, she can freely marry another man of her choice.
Insuite of suén ciianges in general, tne relationsnip between husband
anc¢ wife is cifferent in the Tagadhari asna Matwali groups in the
plantation today. Among the ﬁatwali castes, a wife calls the name
of her husband but amonyg thne Tagacharis hardly a woman calls her
husband's name. 2mong the Tagadharis, men never take their meals
alqnngith their wives at the same tabLe‘and female members also
hestiate to o so. Further, if a Tegadhari male is late in coming
to his home for lunch or dinner, ner wife is to wait without taking
any meal till her husband comes and takes meal. While today, no
matter whether it is a Tagadhari or ratwali womearn, the house wife
does not wait till her husband comes home for meals. Simply she
disﬁributes personally the mesls to her husband which is dgenerally

expected by the man folks in their families.

adriother important aspect of change in the society is that
after marriége, son moves from his parental home and establishes
a new family with his wife and caildren (Bhadra:l983§224). Imme-
diately after marriage, sons, if euploy=d in the planﬁation, gd

out to their own guarter proviwed by the managenent. Such thing

)

tekes place mainly among the young plantation workers who have

little education and want to lead an independent family life.

The emerging expectations of women are to be free from tradi-

ticnsl trpe oL cenirodi or tneir mother-in-laws, nusband's brothers,
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female affines and elaborate kin bonds of the £amilies, Thus, the

traditionnl meaning of family as basic unlt to sustain the values

of social system hes been transformed through the new family unit

mainly run by ﬁhe young husband and wives in an independent manner
(Ibid).

Finaslly, in the economic £ront, responsibilities of both
rales and ferales are more Or less equal. If the husband is a
worker in the plantation or a Covernment servant outside the planta-
tion, the entire household-responsibilities are to ke carried over
by the wife. and if a female is a plantation worker having unemployed
husband, the entlre household responsibilities are to be carried

over by the husbena at least during the hours when she remains outside

thae home £or cutiles.

MARRIAGE

in general, the marcital rules are however, strictly adhered
oy Bnan the comsnsal relationss This might be the reason why
raxve (1965:35) hes stressed that caste basically is an endogamous
grouss The pr;nciple of endogamy i3 aled stressed by many otherx
writers. For instances, Berremsn (13603120) and Sinha (1967:394)
‘characterigse the caste system as a hierarchy of endogamous divisions.
atal (1966:240-242) identified intra=caste marriage as the pivotal
of the caste system. while Mendelbum (1270:33) suggests that intrae
Jati merrisge is virtually a categorical imperative, In his study,
“aspects 0f Caste in 3outh India, Ceyilon and Northeiest Pakistan®
1each (196237) observes that 'the kinship pecullarity 6f caste

system Gozs not lile in the intermal structuring of kinship, but in
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the total sbsence of kinship as & fector in the extre-caste

| systematic organisation. .. kinship relstions are exclusively
internal'. Caplan (1970:40) writes “hypergamy may be seen as &
feature of the caste system, o less permanent than iscogamy and
marriages scross caste boundaries need to be regarded as deviations
from an ideal form“. Further, Caplan (Ibids4l) stressed that inter-
caste marriages do no violation to the status hierarchy in the
communities (Nepali) in the baégward eastern hills of Belaspur

Bazar of Nepals.

Furer Haimendorf (19643102) has given the demographic factors
of new arrivals from various other regﬁons-to conclude unjons with
women of different castes, while Caplaﬁ (1970:49«=50) writes that
the Brahmins, Thakuris and Chhetris of the countryside were reluc-
tant to create marriage alliances with settlers in the Belsspur
Bazayr, claiming twice-=bomm status with both because of their
uncertainity about the latter's caste credentials and relative
povexty'oﬁ immigrants., While where descendents of migrants have
been less than successful economically or politically, merriasge
choices have been correspondingly more restricted (Ioids:5l). Ini-
tially after.migrating to the plantation, the Tagadharis had the
stand which Haimesndorf (19643102) suggested as tﬁe tradition of
exchznge merriages by negotistions, while after staying here in
the plantation, the factors such as economic and political, as
suggested by Caplan (1970:50) became the pivotal factors for
inter«=caste marriages. Today such inter-gaste marxiages in the
plantation is mainly isogamous type as there is hardly any instance

excepting two Chhetri merriages of hypergamous or polyandroug type.
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The marrisge by individual choice rather than sagrament is
most popular among the plantation workerse. Even if a marriege tekes
plece within the same caste, ﬁhve boy and girl prefer each other
first due to the social contact in the plantation. There 4s no
cosensual union by the couple who live together without being
married., Marriage among the three religious groups such as Hindu,
BPuddhist and Christian is very common. Excepting the marriages
taken plzce within the Jharra Tagadharis, the concept of endogamy
is found to be very vague among the workexs in the plantation.
While most of the marriages taken place in the plantation is mono-
gamous type. Above all, cue to the increasing populaxrity of Matwall
type of marrieges by elopement on the ons hand, and economic harde
ship in performing traditional type of marriages on the other, the
marriages are taken place within the plantation enclave only. By
éoing so, they can afford with the minimum expenditure within the
finencial cagpacity of -the families of the workers. The following
table Nce 35 gives an id;ea of number of marrizges both inter=-caste
and intre-caste smong the Tagadhari end Matwali groups in the

plantetioh.
Table 38
Caste and Marriage
Sle Caste Inter- % Intra %
NCe. caste caste
ie Tagadharis (350) 59 16,9 292 83.1
2¢ Matwalis (1115%5) 336 30.1 779 69.9

Total 385 27.0 i071 73.0
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The above table shows that the percentage of intercaste
marriage 4is very low among the Tagadheris (16.9%) such as Bahun,
Chhetri znd Thakuri. The percentage of such marriages is quite
high among the Matwali castes (30.1%). Whereas the pexcentage of
intra=caste marriages is much higher (83.1%) among the Tagadharis
and it is only 69,9 among the Matwalis. It is also evident that
the intra=caste marriageskin the loose form is continuing in the
plantation. But the percentage of intercaste marriages which is _
seen from the table shows that a few changes have taken place among
the castes in the Cinchona plantation compared to their place of
origin where hardly any caste could do intercaste merriasges. The
table No, 36 depicts the caste and marriage among the plantation

workars.

The percentage of intercaste marriage among the Behuns is
very low, 1.2+, 8.3% only because the Bahuns is considered to be.
the Jharra Tagadharl caste here whereas such mariiages are 23.9%%
and 66,76 amony the Chhetris and Thakuris respectively. The simple
reason for increase of intercaste marrisges among the Tagadharis
may be due teo &hé inpaet of pMatwall culture, education, poor
economic condition and impect of Chrxistianitye.

It is revealed from the data regarding the axtent of inter-
caste marriages that in the earller days such marrisge was not as
high as it is observed todsy. Ever since 1940's, the plantation
society was wdergoing a rapid procesé of Saznskritizaticon umder
the influence of Tagadharise. But during the last wo decadss, the
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process of tribalisation or Matwalisation is very noticeables. In
this regard, marriage as a social institution, has also been slowly
adapting the Matwali type in which the priority for elopement than
'the neootiation is most predominante. The intercaste marriage among
the Matwalis is more easy and less expensive and the duration of
marriage ceremony is quite short which éontinuea for one or two.
days at the moste. The intracaste marriage involves heavy financisl
expenditure and human energjr for preperation, This is more so in
case of an igeal Hindu marrisge pattern; This is one of the reasons
why they prefer intercaste marriages in the plantatione While the

intercaste marriage was beyond the imaginetion of the people in the
traditional societye. '

The incidence in giving merriages to the sons and the
daughters of a Tagadhasri family.to the lower caste such as Matwalis
including Kalo does not arise as 91,7 Of Jharra Tagadharisz answered
in negative. They told that Kami, Damal and Sarki are untouchable
castes (Pane-wawChal-Ne-}ats) with whom theilr sons and daughters
can riot. ke given in marriégé. If a Bahun boy or girl marxies Kami,
Damai or Sarki, he or she will not bs sccepted in the fzmily. But
unlike in Nepal, they cannot be declared as untouchebles, More than
éighty percent of the Matwall respondents told that nothing will
happen if their children are married to Kami, Damai or Sarki, the
untouchebles, To thzs Matwalis, the caste like Rami. Damal amd
Sarki are untouchables for the Tagadharis only.

similar responses were received from the Tagadharis also
in regard to ths Ispcha, Bhuta, Sherpsa, Dukpa and Nepald Christisans.

They told that such @astes are Pltalee Varas (condemmed vessels).
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In fact, it is notidced that though elopement between the Tagadharis
and Matwalls tskes place, no caste such as Kami, Damdi and Sarki,
lepcha, Bhutia etc. dare to come to the Tagadharis for wnfolding

negotiated marriages with thelir gong and d.aughté:ag ZThis is the
point where the traedition of caste endogamy is 8?:-:111 persisting

in regard to marriages in the plantatione. It is quite i.nteres‘&_:ingly
noted that amonyg the educated Tagadharis the question of intere
caste marrlage ls mostly favoured provided the girls are educated
government servants and have good spcial status. For instance,

NeB. Chhetri a teacher of sSaraswati Higher Secondary school of
Mungpoo belonging to Thimaha Tagadhari group, has married to a
Maktan (T amang) girl who is aleo a texher in a primary school of
Mungpoo Cinchona plantatione. Similarly, as shown in the table No,
36, a total of 8,3% of the Tagadharis have their wives from otherxr
castes mainly from the Matwall castes. Again, a total of 23,9%

of the Chhetris and 66.7% of Thakuris ere married to the Matwall
castes meinly from the Setho Matwalis. The percentage of intercaste
maririage is very high axnc;rig the Matwalise This comes to 61,54 for
Mangars, 60.0% for Sunuwar castes, Again, most of the Limbus and
Rais have married emong themselves and such marrieges are for them

as intraecaste marriagese.

On the other hand, the percentage of intercaste marriage is
very high among the Buddhist castes such as Tamangs (37.5%), Sherpas
(1842%), lepchas (33.0%), Thamis (25.0%) and Dukpas (3241%)e. Similar
is the case with the Christians. It is seen that familles comgr_:is.;lng
of four Chhetris, one Newar, seven Rais, one Limbu, one Tamang,

one Sherpa, fourteen lepchas and one Kami have done intercaste
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marrisges among the Christians only.

simiarly, the intercaste marriage among Kamis and Damals i1s

very lowe. It comes to 19,1% for Kami and 11l.1% for Damal castes in
the plantatione

The percentage of intrataste merriage among the Jharra
Tagadharis is 91,7% while the percentage of the same is 76.1% among
the Thimaha Tagadharise It i."sn also observed from the tabla Noe 37
that 86,2% Of Newas, 58.8» of Gurungs, 73.8% OEF Rals, 57«4% of
Limbus, 7l.4% of Bhujels, 75.0% of Thamj.é., 624 5% of Tamangs, 81.8%
of Sherpas, 07.0% o0f lepchaS, ©7¢3% of Dukpas, 80.% of Kamis and

88.9% of Damals have practiced the intracaste merriage.

Thus, on tne one hand, there is upward mobility among the
Matwalis through marriage with the @agadharis but. on the other hand,
they are keen to rejuvinate their traditional caste systems On the
whole, it is enquired that the intercaste marriage by elopement is
on the increase amony ﬁhe Tagadharls and Matwalis. Secondly, since
the plantation is an isolated society from Darjeeling Sadar Sub-
Divisional town (33 Km.), most of the marriages have taken place
within the plantation itself. The concept of exogamy 3s existed in
the traditional society has little relevance to the plantation
society. Here in this case, even a Ral can marry a Taméng or Limbu
or Ilepcha or Dukpa girl., The preference for marrying Kami, Damai and
Sarki castes are not so much on the progress especially among the

Tagadharise
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The marrisge by elopement known as Chori Bibha ox Gandharva
Bibsha leads to buycot*:.‘ the new couple by the Tagadharis. Even such
palrs are not allowed to share the ancestral property and are not
allowed to observe the death rituals (Kriya) of diseased mother
or father or any other blood relative. Even in some Gases, SuGh sistere
in=laws are not allowed to cook foods in the hearths and are refrain
from entering into the room where ancestral gods and goddess along
with Hindu' jods and goddesses are wor;shipped.

The Kanyadan (giving alm of girl) is found to have been done
only in case of Tagadhari castes and it is known as Tagadhari Hindu
marrisge. The offsprings of such marriages among the Tagadharis is
known as Jharra and the offsprings of high caste and low caste union
igs called as Thimzha. For instance, if a Jharra Bahun marries a
Chhetri girl, his offsprings are designated as Khatri (lower cate-
gory of Chhetri)e. Similarly, if a Bzhun marries a Bahun widow, his
offsprings becomne Jaisis (Thimasha Tagadharis)., But these days
witnessed more or less different practice. The roles of endogamy
are not strictlyadhered to k;ut. are alsec not completely violated
either among the Tagadharis as it is founc among the Matwald castes
in the plsntabicn.

Traditionally, a Tagaedhari used to maintain a gap of four
generations f£rom mother's side and eight. generations f£rom f£ather®s
sic¢e before marrying a girl, But since the plantation is consisting
of families emmigrated from various parts of Nepal, Sikkim, Northe
East India and Burma, such genealogical link is not possible to
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trace outs Thus, only the intracaste marriages within the same
Gotra is restricted among the Nepali castes. On the other hand, the
concept of endogamy and exogamy is hardly .Jound to have been affecte
ing the marriage regulations of the Matwali castes. The Sattoo
Bibasha (marriage by bride exchenge) among the Tagadharis as found
in Nepal is not at all found in the plantation., Again, there were
types of marriages known as Jet Bibsha (marriage within the same
caste), Ajat Bibha (marriage with other lower castes) and Kujat
Bibasha (marriage with untouchable castes) in Nepal but here in the
plantation, there is only the coﬁcept of Thulo Jat Bibaha (marriage
with high castes) and Sano Jat Bibaha (marriage with lower castes)

among all the castes.

In the traditional society, there were a system of hypergamy
among the Bahunse Such princj.ine, however is not found today in the
plantations In such a system, if an Upadhaya (priestly caste) would
" marry a Jaisi jat, his descendents would become Chhetri and if a
Bshun wouléd marry a Matw;a.u his offsprings would be Khatri-Chhetri.

The castes like Kami, Damai and Sarkil were known as Pathakie-Chutaki
(social criminals) castes or untouch_ables in Nepal (Bista:lSE0:

5=-6)s Such system is not found in the plantation today. The concept

of Jat Dandha (penalty for breach of endogamy) as existed in Nepal

is no more found here today.

RELIGIOUS PRACTICES

Religion has an inportant role to play in restoring unity

among  the various castes of a society. It brings the diverse castes
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and tribes into a common social environment with the participation -
of individuals and groupse.

Praditionally, excepting Bahuns, Chhetris and Thakuris,
all othexr Nepali castes and tribes were neither purely Hindus
nor Buddnists but the followers of folk religion commonly known
as animism with full of tribal rituals and f£estivals. iIn such
ritvals and festivals, hardly there could have been intercaste ox
inter=-tribal participations éye to their separate caste end tribal

habitats in Nepsl, low, such rituals antG festivals are celebrated
in such a manner that all the workexs irrespective of caste or

tribal beckground participate actively. In this way, they observe
a number of festivals in every year. Some of these are observed
by the families individually while others are celecbrated as part
and parcel of working force of the plantation. latter type is a
mixture of their own and that of Indis. t

riox to 1940’33 each caste Dhura had its own dlalect and
accustomn:d to its own "cre_@itional rituasls and festivalse. With the
emmigration c¢£ the Yegadharis, & coaselidation of different castes
and tribes took place by which the cagtes and tribes combined
together to form a single Nepall speaking community which sccepted
Hindu as the predominant religion. This could help to sccommodate
- the aiverse rituals and festivels amonyg the castes and tribes
through their participationse. However, the basic procédure of
performing the rituals and festivals remained predominantly
Matwall .and tribal in character iuv91ving animal sacrifices and

use of liquor. b
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With this background, let us first see the religious practices
of Cinchona plantation workers at MungpoOe. |

The table No. 37 indicates that Hinduism is the predominant
religion of the workerse The perceﬁtage-of Christizns and Buddhists
18 4.2% and 18.5:t respectively. The conversion into Christianity
emerged a5 a new phenomenon smong the workers which was ‘not there
in the traditional society. Interestingly, Thamls and Temengs have
also started converting themselves into Hindu religion while many
Tagadharis are being converted into Christien religion. The distri-
bution of Hindu households among the Tagadharis is much hicher than
the Matwalis. However, the impasct of Christianity is on the incresse
among all castes and tribes. The percentsage of Bﬁdﬂh&sﬁs is very
high emong Tamangs (84.13), Thamis (66.7%), Sherpa (97.0%), lepcha
(82.9%) and Dukpa (100,0%). So, a continuity is obsexrved on
Buddhist religious faith among these castes. The conversion into
Christianity is due to‘povert'y. unemployment and illiteracy, while
the other social fas:tc;r_ like low social status (Pataki/Chutaki)
has nothing to do with su.c-zh rhenomenon m the plantation.

In fact, it is very hard to éwell on t_he“a\'rthengity and
tmrbughness in studying the clumey rituals and festivals that are
obsexved by the various Nepall castes and tribes, Hawaver. for the
sake of analytical convenience, the important rituals and festi-
vals have been categorised on the basis of Tagedhari and Matwald
traditions having distinct food items used in celebrating the
rituals and festivals and the participation of individuals and
groups. By doing so, I have tried to draw the interactional pattern

among the groupse.
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The table Noe. 38 may be briefly dlscussed. It is gevealed
£xom the table that"l‘agadharis do not use meat and wine in observing
rituals and festivals, Only in some casss, a few Chhetris use

animals' blood in observing Kul Puja (encestors worships), Bhimsen
Puja and Chinta to please the Jhankris. '

Very interestingly, while observing £amily rituals such as
marxriage, death, Puranas etc., the Tagadharis invite all the castes
and 'trih:es while such an intercaste participation was not allowed
in the treaditional society. éahuns are invited as in lNepal, for
performing the rituals,

Table 39
Traditional Rituals/Festivals of Matwalds

sl. Month Ritual/Festivals Food Items People

1. Sept-Oct. Kul Puja, Bhims Twc Hens, Kins only
Puja - wine, f£ruits,
B vegetables
26 Any Month Chinta, Moch Marme Two hens, a Pig, All Castes
Puja, Death Ceremony, £rults, vegetables,
Marriage, Otherxs rice.

It is revealed from the zhove table No. 39 that enimals?
blood along with wine (nar) are used in performing these rituals
and festivals. Unlike in Nepal, all ths castes and tribes are
invited in ‘d'eath, marriage and Puja ceremonies by thae Matwalise.
But in performing such rituals and festivals they first invite

their own priests. For instance, Limbus invite Phedeng_ma. Rais
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invite Bigwa, Buddhists invite Buddhist Lemas, and lepchas invite
Bongthinge. Bahuns are latter on invited to do such rituals in Hindu

waye

The traditional rituals and festivals are mainly centred
around the families of a caste in Nepal while here some of the
ceremonies such as marriage and death .- ere participated by almost
all the castes of plantation. The main reason behind such a change
is due to the common habitation in the plantation industry which
has converted the previous Caste Dhuras into lébour lineg for all
castes, such a common dwelling has sf.imulaﬁed the workers® parti-
cipation in all other rituals and festiﬁals some of which are of
their own and rest the Indian in nature.

— Table 40
Rituals/Festivals of Nepall Castes

sl. Month RITUALS FESITIVALS OBSERVED
No. Community level Plantstion level

i. FebeMarch sivaratri, Maghe Sagrantli  shree Panchami,
, Saraswati Puja

Fagua
2. aprileMay Chaite Dasai, Ukeld, Ram Nawami
Bhumi Puje, Gazon Puja, ,
Buddha Purnimea, Damang
3. June=July Asar Ssgranthi, Bhanu Nag Panchemi, Kusai

Jyantd ' Ausi., Krishna Astami,
, Biswekarma Puja,
Rikhi Panchami (Rakhi)

4, A:ug'.-sept. Jamare Ausi,Ssunee

s Sagramti - :
Se QOCt=}0V. Phool Pati, Naurathas, - Durga Pujs, Xall
Dasai, Kag Riwar, Kakur Pyja -
Tiwar, Gal Tiwar, Bhal Tika,
Deorali Puja '
6. Dec-Jan. - ' Christmas, losar
Te any Month  Satyanarayan Puja Ausl,Sagranti, Pumima

QCtCe
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The table No. 40 may be discussed elaborately. The community festi-
vals are celebrated by &all the cas‘tes and tribes in the plantation.
In fact, most oi the community festivals were brought here by the
Tagagharis tnough the festivals like Dasd(, Tiwar, Geon Puja,

Chaite Dasii, Maghee Sagranti etc, were common among all castes and

tribes in Nepale

The sivarathri. iMeghee Sagranti, Chaite Dasai, ukald Puja,
Gaon Puja and Damang ax:é observed in the begimning of the year to
please the gods like Siva, Lebl etc. so that they can live with
peace and prosperity =throughbut the yeare Unlike in Nepal, all the
Hindu and Buddhist Maﬁwalis also observe Satyamarayan Puja here.
in reality, Satyanarayan Puja, Dasai, Tiwar, Bhanu Jayanti
Dackota iJayanti, Gaon Puja, Deorali Puja etc are the occasions in
which all the pecople irrespéctive' of caste, religion, sex, age etc.
participate freely. While in the traditional society, suech festivals
were observed within their regpective caste hamlets only. Celebrae-
ting rituals end festivals like Asar Sagranti, Jamares Ausi,
Saunse sfagranti, the p’_articibation is in individua; £family level
only. Exécept;".ng Dasai, Tiwar, Bhanu Jayanti, Deokota Jayanti,
Christmas and Buddha Purnima, rest of the festivals are done for
one to two hours at a s‘-:r.eltch. Unlike in the traditional society,
they cannct devote the whole day in celebrating.lsuch £festivals.
While Da;sai. Tiwar, Christmas, Buddha Purnima bes;tdes Republic Day,
Bhanu Jayanti and Independence Day are the festivals of not only
Nepalls but they are celebrate@ by Beangalis, Bilharis and Marwaris

also for a week oy 80.
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in festivals which the Neaplis cbserve at the plantation level
are more an Indian type. Amony the festivals, Losax. Fagua, Durga
Puja, Kali Puja, Christmas, etc, are very populaxly celebrated by .
all the castes and tribes. Very interesgtingly, it is also obsex:ved
that in such festivals, only Bahuns are invited to exercise the
Pujas. In these festivals =nd pujas, fruits, vegetables, rice,
tea, snacks etc. are used, No wine or meat is allowed as part of
festival f£oods.

At the intersctional level, Dasai among others seems to have
a great significance anong the workers partly due to the industrial
legacy of the pest and partly due to the implication of Nepali
culture {(sanskar). This is a festival whiéh does ot make any
difference bstween & Bahun and Kami or Sarki. Upto 1950%s, during
Dasai festival all the workers hed to visit to Sardar's house to
receive Tika (coloured rice makr at the forehead) £rxom the Sarder
who was considered to be the employer, benefactor snd guardian of
the workers. Today all the respectable persons including old men
and women are to be mnoured during the Dasal festival by receiving
Tika, which is the maerk of blessings for the people. While in
Nepal, such system is restricted within & p;articular caste only.
No Bahun can receive Tika from a Kami, Damel or Sarki elders which |

is there in the plantation as a coryon practice.

Such commonness in celebrating Dasai is not only found among
the Hindus but Buddhists and Christians also. sSimilsrly, in cele-
brating Losar (Buddhist festival), sad Christmas all Hindus attend,
if they are invited. As Hindu and Buddhist, Christians too invite
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their own religious priests such as Padri or Father to do a formal
religious ceremony, and Buddhists invite Lamas. The Christian
ceremony lasts for a few hours only. This may be one of the reasons
why a good number of workers are converted into Christisanity.
Simultaneously, it is also observec} that all the castes and tribes
of all religions visit Mahakal Dara (Darjeeling) to worship Mashzkal
Baba who is cax;sidered as the custodian of Hindu and Buddhist
religions in Darjeeling hills. In this way, the traditional concept

of Bhakal (promise) to visit some temples orx monastries is still
in vogue among all the workers.

Thus, the religious life of the workers has two facetss Family
centred and community centred (Kar:i981:157). Off the two, latter
holds more popularity than the former since there is sbsolute
participation of people in such festivals t;rhich are elso recognised
by the plantation industry. secondly.‘ there 48 no £inancial inolve-
ment of individual families since these festivals are known &s

Sarwaganik Pujas duly conducted by the people living in the Cinchona
Pplantation industry.

It is spparent from the above discussion that the rituals .
and festivals of the Nepalis are the almixture of animism and |
Hinduism. AnG in the process, ths Matwalis appear to be more
animistic than the Tagadharis who were the carrx.e:s of Hindu
Brahmanical tradition. However, it is also rxevealed fxom the above
discussion that a sort of cultural abp:oximation betuean trabalism
and Hinduism (Srivastava;l19663165~173) in respect of accommodating

various traditional processes among the Tagadharis and Matwalds is
emerging in the plantation.



210
HEALTH PRACTICES

The health practices of the workers have two facetss concept of
Gissases and measures for treatment. Since the plsatation workers
. had peasent backoround at their place of origin, they had an ample
knowledge of use of various herbal plants to cure the patients.
Besides this, they had a desp confidence over the secxets of |
excorcism duly practiced by shaman (Mecdonald3l9763310). By‘disease.
they used to believe the misfortures csused by some supernatural
beings or demons who were said to be satisfied by secxificing some
animals through the secret Mentras (prayer of incantations) of
Jhankris (Berremansl1972). The.use of herbal medicines for various
diseases continued to a certain extent even after migration to the
cinchon& plantation. But due to deforestation after 1550, such
medicinal plants have been going to be extinct and thereby their
use and knowledge gradually have starﬁed to declinee Along with
the ;l"ﬁarbal medicines, the varicus Nepald castes and tribes had

their respective Shaman or Ojha who with thedir megical power could
cure the patients.

The table No. 41 shows that Tagadharis (Bahun, Chhetri eand
Thakurid) had their Ojhas who were mainly Indian Rajputs in Nepal.
The Ojhas could not sacrifice enimals and use wine in curing diseases
rather they used to utter some Hindu teiigious Mantras (hymes).

while other Jghankris of various castes and tribes had to use wine
and sacrifice animals. It is gpparent from this contention that

deci%ions, suggestion_s and soluticons of the Jhankris were conale
dered to be the only means to get rid of diseases in the traditional

society. The ermployment of such Jhankris was more popular smong the
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Teble 41 :
Caste and Traditional Shsmen .

Sle Caste Shaman

No.

20 Chhetrd . OJha

3e Thakurd

4. Newar ’ Gubhaju

S, Sunuwear . Puimbo or Ngami
6e Lepcha Bongthing

7o Rai Phedangma, Bijwa
8s Limbu '

9, . T amang

10. Gurung Pajyu or Khepre
1le shezxpa

12. Thami

14, Kemi ;

15. Damai R Dhani/Jhankri
ié. Saxkd

Mat‘.walis than Tagadharis though latter on the latter group also

start:ed to eﬁ@loy the Matwall Jhankris 1f Ojhas were not readily
available.

with their immigretion to the Cinchona plantation, the
vax:ious Shaman were corporately redesignated as ‘Jhmkris’ It
|
megans that Dhami/Jhakri, Phedengma, Bijwa snd Bongthing who are

six:nply called Jhaki-is today and the en;ployxﬁent of them are not
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restricted to any caste group as it is found in Nepal and Sikkim.
Eor‘ instance, Kancha Kaml (Jhankri) of the plantation is invited
by all castes and tribes to evade some misfortunes in the family.

The Jhankris, as in Nepal, were only the mesns to cure
patients in the plentation till 1950. with the incorporstion of
provisions regarding health and hygiene in the Plantation Labour
Act, 1951, the concept of disease and treatment hag also started
to change in the plantation. Free medical services extended to
the workere helped them to think that the emergence of diseases
is not dua to the misfortunes alone or due to the attack of some

demons but dus to some other natural reasonse

Inspite of changes mgtha attitudes of the workers toward
Gisease and treatnent, the use of Jhankri is found to a great
extent among all castes and tribes f.oday' ¥oreover, it is also
seen that every caste try to 'get respective caste Jhankri £irxst
before inviting other-Jhankris and doctoxs. Teking & patient to
a doctor is normally the lasst resort for them. However, such a
prxocess veries to some extent between the Tagadh;xas and Matwalis.
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The table 42 may be briefly discussed. Excapting Phamis/
Jhankris, no other traditional type of Jhankris are swalloble tocay
in the Kalimpong eand Mepal to merely conduct mart!:@ and deeth
ceremonies. In other normal situations, only Dhami/Jdhankris wino
are locelly known =s Jhankris ere invited. The rest of other trodie
tj.onal‘ type of Jhankxri such as Phedengme, Bongthing, etec are not
found today.

However, the Bahuns ere found to have given much priority
to the doctors whenever any £amily menber becomes gick 28 there
is rno Ojha. But the Chhetris and Thakuris have been found much
interested to invite Jhankris £irst than doctorss Agein, Bahuns
promise to visit some pilgrimage end obaerve Pujas 4£f tha patients

sre recovered, rather than conducting cerenonial proceedings (chint'a)
through Jhznkris,

Similazxly, the latwelis hawve firsf: reference to Jhenkri and
then to coctors, and €inally to the Hindu pujes, Dalmen Rai had
to spend Re 15,000/~ after Jhankris, Bijwas, Phedengmes and othexs
for curing cisbetic problem of his sone. After geven years of doing
a0, f£inally on 16,10.,1230, he want €© consnlt a doctor of the sadar:
hospitale Darjeeling. Even on that step as taken by ¥¥. Ral, his
wife :wm had a strong £aith on Jhankris was £found confronting with
him for teking his son to Darjeeling. Bven after consulting the
dmtér, a chankri was again invited to do othsr rituals. Shri Dokmen
Rail was an cducated upper divisional clerk. Similaxly, the followw
ing case stucies shall highlight the degwee of preference for
Jhankri sné other traditional medicines and excorcism thet is very

popularly continuing mainly among the Matwalis of tha plaatation.
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Case X

Shri Dhan Kumar Gurung (52 years) with B.2. degree is working
as a supervisory staff in the plantation:’ It was in the year 1987
when his wife was very sick suffering from kidney trowile for which
he consulted Khahila Bhujel, a Jhankri who told him that a next
door heighbour was the reason as there was a Bokshi (female witch)
in the family. SO, to cure his wife, he had to cbserve a ritual
to appease the Bokshi. He had to spend B. 8,000/« within three
years; Finally, in Jesnuary, 1992 he told the problem to the Director
of the Cinchona plantation who suggested him to consult the pleanta-
tion doctore After consulting the doctor, he took the patient to
Calcutta for kidney operation. After undergoing the operation, _
his wife was recovered, Yet after her recovery, he was asked by his
Jhankri to éo a ritual and accordingly he aid ite.

Casg IX -

shri Karna Bahedur Mangar (35 years) educated upto class
IX standard 15 a Daffadar in the plantation. In June, 19%0, his
daughter had beaen suffering :Exom Jaundice. He told that first
he invited a Bijwa to chant Mantra (Pha-Fhpo) to transfer the
disease in a vessel of milke. But when I was conducting £ield work
his éanghter diede I asked him whether he had consulted any doctor,

he told that he did not do so0 as ncbody told him to consult doctors
for the trecatment of the disease.
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Case IXX

shri Harka Bshadur Tamang (46 years) read upto to class
IX standard is a Gangmén in the Cinchona plantation. In 1586, his
younger brother was fallen sick of blood dysentry. Here he met
" shri Pshalman Rarailly (Kami) who told him to consult Kalee Chhetri,
a Jhankri. Accordingly, Shri Tamang consulted the Jhankri who
suggested him to observe a Chinta mentioning the reason that Gaon
(plantation) gods are annoyed to him. S0, the misfortune had come
to shri Tamang's famnllye To'app_ease the gods, he offexed two hens.
But after being observed the rituals with the sacrifice of two
hens, the patient was not recovered. In the meantime a Christian
Nepall of ths plantation suggested him to consult a doctor irme-
diately and the patient was recovered.

Case IV

[ shri Ram Bahazdur Subba (51 years) possesses I.A. degree,
who is a typist in thé. plantation. His mother, Smt, Devike Subba
suffered £xom some gynaééblogical trouble. Inspite of several
sugcestions of the people, he was found to bring a Limbu Phedengma
for pexforming rituals. After spending two fearl, he consul:ed
the plantation doctor in January 1991, The doctor suggested for

opération which was done in the Darjeeling Hdapita_l and she was
cux;ed,

Through the provisions of West Bengal Plantation Lebour
Rules, 1856, the Cinchona plantation workexs ate_pmv.i.dad_w:l.th

swpply of drinking water, hospital, etc. But it was observed that
the majority of the plantation workers do not taks bath everyday.
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Even' their cloths ' end trousers are cleened once or WT a week.
Inspite of aupp.&y ‘vf drinking water by the management the workers

are found to take spring water for their consumptiona

Except a few Braohmin priests, all workers do not use water
after sttending latrines and urinals. Almost 635% of the plantation
workéra go to Jhoras (stresms) f£or attending latrines and urinals.
Pepers are used for cleaning after sttending the urinale and
latrmé. ‘It was also dbaéxved that there was no latrine facili-
ties in the plantation f£or the workers.

According to a survey, almost 50.0% of the income of each

worker is spend after intoxicant liquoxs (Sanyaeisl990:7). In
most of the Matwali houses of the plantation, Bhattis (liquor

hearths) are made Ed prepare gmsr and Rakshi. Another aspect of

health is the birth and death xstes of the workers. The percentage
of child birth is very high among the Tagadharis (65,0%) while it
is only 53, 0% among the Matwalis. On the other hand, the percentage
of couples undergoing family plenning opersations is very high among
t.lx-a"ragadharifs (35.0%) while the same 13 only 14.0% smong the

: |
Matwalis. Similarly, since the last £ive years, deasth %ell among

|

the Matwalis is only 12.0% while it is 15.0% among the Tagadharis

in the plantation (Mungpoo Hospital Records 1992).




