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Ethnicity,; Class and caste: Categpories of
Group Relations and Personal Identities in Sunauli,
a village in southern Nepal

ABRSTRACT

The Satar of Sunauli are divided into three
categories: the Sapha Hod, the Bidin Hod and the Christian
Satar. This dissertation, based on twa pericds of field
work in southern Nepal, focuses onn the Sapha Haod
category of the Satar ethnic group and examines the
ethnicity of the Sapha Haod in a complex ethnic, caste and
class system. The Sapha Hod incorporate certain culturally
valued caste rituals in their daily behavicr but deny the
caste influence and view the borrowed elements as belonging
ta their own traditiomnal socic—cultural system. Such
practice of rituals, belonging to twe differenmt cultures,
has affected the ethricity of the Sapha Hoad. Instead of
defining themselves according to their own cultural
NG MS , the Sapha Had define themselves situationally,
depending ar their needs and life-strategies whern
participating in different contexts - secular and ritualj
exclusive and inclusive. As such, ethnicity claimed by the
Sapha Hod differs from the way members of their larger
ethnic group define it. In this way, ethnicity becomes a
device for the Sapha Hod to claim a higher ritual status
within their larger epgalitarian Satar group and, at the

same time, it appears as a mearns to compete with their



caste neighbors in order to obtain equal socic-palitical

statuses and advantages within the nation.

This thesis pays particular attention ta the
symbolic expressions of this ethnicity in varicus Satar
rituals and festivals as well as in everyday behavior.
It shows how these ritualsy in turny, help maintain the
multiple and overlapping identities of the Sapha Hod.
Conclusions emerging from the discussion contribute to
studies of normative versus contextual identities, culture

charnige and Satar ethnography.
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CHAPTER I

INTRODUCTION AND THEORETICAL
BACKGROUND

INTRODUETION:

This disgsertation is a study of the Satar of

southern Nepal with the aim of presenting an indepth
study of the processes of maintaining, creating and
switching ethnic and other identities by a particular

category of the Satar, the Sapha Hod, in a complex ethnic,
caste and class system. The Satar of Sunauli are divided
into three ritual categories: the Bidin Hod, the Sapha Hod

ard the Christian Satar.

Bidin Hod literally means Hindu Satar. The Bidin Hod
believe that there are anly two Jaat (types/kinds of
people) on this earth — Hindu and Muslim - and all those
who are not Hindu are either Muslim o like Muslim.
Accordingly, they think of the Christianms and the
Christian Satar as "like Muslim". And since the Bidin Hod

do not view themselves as Muslim, they define themselves

as Hindu.

In spite of calling themselves Hindu, the Bidin Hod dao
not consider themselves as a part of the caste society. RAs
such, they da not practise the Hindu rituals of the caste
pecple. Instead they follow their traditional Satar

rituals. They waorship Bonga (deities/spirits) arnd make



aofferings to them. Here I shall call them Bidin Hed
because this is the way my informants wish to be labeled.
They prefer this particular category of the Hindu Satar

especially ta distinguish themselves from the Muslim.

The second Satar category is that of the Sapha Hod.
Literally it means "cleen'" or "pure" Batar. The Sapha
Hod alsco, like the Bidin Hod, view themselves within the
wide category of the Hindu and use this label te
distinguish themselves from the Muslim. Further, they also
do not consider themselves as a part of the caste society.
But, umlike the Bidin Hod, the Sapha Hod combine and
practise the rituals of both the Satar and the upper caste
pecple., They incorporate Hindu ritual elements in their
everyday behavior. They alsa think of these elements as
traditionally belonging to their own etgnic group. And
because of these, the Sapha Hod of Sunauli distinguish
themselves from the Bidin Hod who claim to be Hindu but
da rot practise Hinduism as handed down to them by their

arcestors.

The third ritual category of the GSatar consists of
the Christian Satar. They do rnot agree with the Bidin Hod
and Sapha Hod's classification of people into twa Jaat -
Himdu and Muslim. They believe in many Jaat, Christian
being one of them. Accordingly, they consider themselves

as separate from Hindu and Muslim.

The Christianm Satar of Sunauli are Pentecostals. They

14




meet every Sunday with the Satar of five or six villages
for- their church meetings. They also meet on Good Friday,
Christmas day and New Year. The Christian Satar of Sunauli
or other villages do not participate in any rituals of the

Sapha Hed and the Bidin Haod.

In spite of the religiocus differences, the Satar of
Sunauli live together with different caste groups in and
arcound Surnauli. They (Satar) also express their shared
ethnicity by calling themselves Hod (human beings/Satar),
claiming to¢ be descended from a common male ancestor,
speaking Satari language which they call Hod Red, and by
dressing similarly. These cultural factors signal their
exclusion from the caste groups and reveal the
distinctiveness of their ethnic group. But within their
owrn ethnic group, the Bidin Haod, the Sapha Had and the

Christian Satar use their own ethnic charters and maintain

a certain degree of social distance from each other.

I a multi-ethrnic/caste/class society, like Nepal,
continucus interaction occcurs between the different ethnice
groups and caste groups. Since the caste dominates the
sacial system of Nepal, caste symbals and rituals are
aoftern borrowed by the ethnic groups in the process of such
interaction. My study examines ocne particular case of such
borrowing. I focus on the Sapha Hod, and examine saome of
the ways in which they borrow a few key symbols of the
caste society and use them to define their ritual status

in hierarchical terms within their larger ethnic group. I




also demonstrate that despite such borraowing, the Sapha Hod
deny the caste influence and see some Hindu (caste)
elements as belonging to their own "traditional” Satar
culture. Ethnicity claimed by the Sapha Hod, therefore,
significantly differs from the way members of their larger

ethmnic group (i.e. the Satar) define it.

Since the Sapha Hod use the symbeols of both their
traditional culture and the caste culture, the identity
they seek does not necessarily refer to an igsolated and/or
normative group which requires its members to follow a
fixed set of beliefs and rituals. This identity rather
refers to a multi-ethnic group context and the relations
between these groups. And especially because of this, as
my chservation shows, instead of fallowing their cultural

norms and defining themselves according to these norms the

same way in all situations, the Sapha Haod define
themselves gituatiornally - depending on their needs,
choices and life-strategies (by which I mean those

strategies which the individuals use to achieve their

immediate and/cor lonpo term life goals) as they participate
in different contexts e.ng. social, religious, political,
regioral, economic, and ethnic. Ethnicity developed this
way becomes a device for the Sapha Heod to covreate a type of
hierarchy, similar to the caste hierarchy, within their own
egalitarian group especially to claim their own ritual
status as higher than those of the Bidin Hod and the

Christian Satar withirn their larger groaup. Such




identificatiaon also functions to enable them to compete
with their caste neighbors to obtain equal socio—-political

advantages within the nation.

In this study, I pay particular attention to the
symbalic expressions of this ethnicity in various S8Satar
rituals and festivals as well as in everyday bebhavior. I
show haw these rituals, in turn, help maintain the multiple
and overlapping ididentities of the Sapha Hod: their
cultural ididentity as Had, their ritual identity as Sapha
Hod, their religiocus identity as Hindu, and their other

palitical, regional and economic identities.

THEORETICAL BACKGROUND

South Asia is & diverse region having complex
tribal/ethniec, caste and class systems. Among these,
Sunauli includes both an ethnic group and various caste
groups. Each of these groups are further divided into
class categories of rich and poor which make the social
system of Sumauli evenrn more complex. To demonstrate this
complexity, I start my discussion by examining certain

analytic categories pertirnent to my thesis.

ETHNICITY AND ETHNIC GROUPS:

A Ffair amount of work has been done toe date on
ethnicity and ethnic groups. Various criteria have been
suggested as being salient in determining markers for

1

ethnicity (see next page). For the purpose of this thesis,

I examine ethnicity as a cultural construct. It refers to

S .




culture as ideclogy, and its values rest on shared cultural
norms which are recognized by the members of an ethnic
group and by those of other social groups as well (Keyes
139763 Cohen 1978). Such sharing of norms provides a basis
for people to identify one another mutually as being the
same kind of person. Such sharing of cultural values alsa
distingqishes the members of one ethnic group from those of

aother ethnic groups.

Fcr the purpose of this thesis, I study the Satar as
belonging to an ethnic group. I define an ethnic group as
a cultural group members of which share fundamental
cultural values, such as a cowmmon mythical ancestor,
religion, language, and dress (Cohen 1978; Cohern 19813
Keyes 19763 Narrall 1964). It must be borne in mind that
although an ethnic group is a cultural group, a cultural
group may not necessarily be an ethnic group (Cohen 1978:
3I79-403). I distinguish an ethnic group from other

sorts of cultural group, such as tribal groups,; Tiwi

1. Berreman (1975) examines how one uses the social
categories of class, occcupation, region and caste as one's
identity or ethnic marker in the culturally complex

pluralistic society of India. Obeyesekere (1375) discusses
ethnicity as a complex issue involving political conflict
and religion and demonstrates how, irn Sri Lanka, religion
appears as crucial and as the only distinguishing feature
separating groups, which otherwise share a common cultural

tradition. In a diachronic approach tc the understanding
of ethrnicity of the minority groups of Britain, the
Ballards (1977: 21-56) demonstrate that pelitical

manceuvres play a significant role in making the ethnicity
of the 8ikh factory workers in Leeds more salient and
meaningful.




(Goodale /71971/1981) or Nuer (Evans—Fritchard /1946/1982),
primarily because a tribal group can exist by itself,
whereas an ethnic group carnnot. As Cohen (1978) and
Bemett (1975: 3—-1@) sugpest, the concept of ethnicity
expresses a shift fram an isolated group context to =a
multi—-group context. It refers to relations among groups
and interactions amowg their members. Ethrnieity, thus,
refers to a multi-ethnic interactive conféxt and,
therefore, has no existence apart from interethnic
relations. Only when studied in the context of other
groups, do the behavior, values and beliefs of the members
of a particular cultural group become meaningful. This
cultural group thewn becomes an ethnic group primarily
because its members view themselves in relation to these
other groups and as parts of larger wholes. As such,
ethnic groups cannct be studied as isclates. They can be
studied only in relation to other cultwal groups, in
interaction with these gQroups, as Barth {1963)
demanstrates in his study of the Swat Pathan. ARs 1
demonstrate im this thesis, it is through interaction with
other groups that a cultural group acquires its meaning and

significance as an ethnic group.

It is in this sense that I have characterized the Satar

(wha are referred to as "aboriginal®, "tribal", ar
1

"geheduled tribe” in Irdian literature (Dube 19773

1. The political implications of these terms will be

discussed later in this chapter.




Ghurye 19633 Fuchs 1973)) as comprising an ethnic group.
As members of am ethnic group, the Satar live amidst other
cultuwral groups, in this case the caste groups, while atill
maintaining their cultural identity. This is evident from
the way they call themselves Hod (human beings) and
distinguish themselves from all the caste pecople whom they
refer to asg Diku and Mundo. Diku literally means ocutlaws
(chapter 111), but in today's context this ethnic
category represents the Indians and the Indian language
speaking people of Nepal, such as Bengali, Marwadi, Punjabi
arnd Maithil people. The other social category Murido
literally means mountain dwellers. This category
includes all the Nepali speaking caste people and all the
ethnic groups of Nepal whose members may or may not speak
Nepali as their mother tongue, such as the Sherpa, Tharu,
Limbu, Rai, Tamang, Newar, Dhimal and Magar. The
constant interaction among the members of these three
cultural groups, Hod, Mumde and Diku, had made the Batar

more aware of their cultural differencesy, and their

ethnicity more obvicus to the observer.

CONCERPT OF CASTE:

CASTE _AS A SOCIAL GROUP: In the context aof Sunauli,

the concept of caste refers both to a social group and to
a system of sacial relations. Like ethnic groups, caste
groups are also culture—-bearing units. (4] caste oOyroup
resembles an ethrnic group in many ways. For example, the

members of a caste group share the myth of common origin,

8




sacio—-religious values based on the ritual cocriterion of
Sapha/norn-Sapha (purity and pollution), and the rules of
commensality. Further, each caste group is an endogamous
group, members of which share a common name which becomes
their caste identity. According to my caste informants,
membership in & caste group is given at birth and is
determined by the ritual status of both parents. For
example, a child of a Brahman father and a Brahman mother
is a BErahman, while a child of a Brahman father/mother and
a Chhetri mather/father is a Khatri-Chhetri, which, in

itself, is a separate caste group (Figure # 1).

Figure # 1

Determinants of an individual?!s ritual status
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Brahman Brahman Chhetri Chhetri Brahman

O AN = O

AN O

Brahman Khatri-Chhetri Khatri-Chhetri
The caste people of Sunauli recognized seven
subcastes within each of their caste groups. During bath

periaods of my field work in Sunauli, Nunia was the only
caste group which had two subrastes — Ragbhar and Chauhan.
Each of these subcastes shared a single name, similar
ritual, dietary and commensal rules, and practised
endagamy , as Mayer (196Q) and Beck (1972) alsao found in

their studies of the Indian subcaste groups of central and
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southern region of India.

These caste people recognized both caste and subcaste
groups — caste as a wider group and subcaste as a narrower
arie. An individual could identify himself by his caste
name which, in this case was Nunia, or by his subcaste name
of Ragbhar or Chauhar. The choice of one over the other
was situational. Mogt of my Nunia informants used both
these rnames to identify themselves —~ caste name in the
wider cantexts of town while interacting with Nepali or
non—-Maithil people, and the subcaste names in the narrow
contexts of the village and weekly markets. Through these
twa dinclusive and exclusive identities, the Chaubhan and
Ragbbar Numnia of Sunauli distinguished their subgroups from
each other and alsao from the other caste people with whom

they lived.

CASTE AS AN DCOURATIONAL. GROUR: A caste can alsa be

defined as an occcupational group (Bailey 19683 Barth
1960; EBerreman 19603 Kroeber 139483 Leach 196@) but in
Surnauli this particular attribute is not very prominent.
Durkheim?’s model (/18393/19635) of orpganic solidarity, which
Sees increased specialization of individuals as the
key to social solidarity, is not applicable to the caste
groups of Sunauli because not all caste groups are
coccupational groups  here. While the caste people of
Sunauli did agree that they bhad distinct traditional

acccupaticns of their own; my caste informants below age

1@




thirty were ignorant about these occupations. During both

periaods of my field work, anly three men and one woman
practised their caste occcupations, in addition - to
agricultural work or wage labor (see chapter IV). Among
all the eleven caste groups of Sunmauli only the Mohali

caste group could be defined as an occcupational group in
the real sense of the tern, because all of them {(men/
waomers) depended entirely uporn their occcupation of basket-—

makivnng for subsistence.

In addition to these, " the concept of caste also refers

to a system of social relations. As a system the
distinguishing featuwre of caste is hierarchy. For
example, as a system caste divides soacieties into a

riumber of relatively self-contained and segregated units
the relationship between which is determined in a
hierarchical order. The criterion of such ordering is the
ritual oriterion of purity—-pollution (Dumont /1966/19580;
Gough 196@) which my informants referred to as Sapha/non-—-
Sapha (pure/impure). The caste people of Sunauli viewed
themselves as a part of such system and defined their
relationship with the members of other caste groups in a
hierarchical order. As a result, one caste grbup was
rever perceived as equal to an other caste groups it was

either higher or lower.

Hierarchy, thus, is the distinguishing feature of the
caste system. And it is hierarchy which separates a caste

group from an ethnic group. But it is also because of the

11




hierarchical nature of the caste system, a caste group,
like an ethnic group, cannot be studied as a social
isolate. For the ritual status of its members to be
meaningful, a caste group needs to be with other caste

groups of unequal rituwal statuses.

Despite the similarities between ethnic groups and

caste groups, these two analytical concepts remain
separate. First, in contrast to the concept of ethnicity,
the concept of caste is primarily ritual. Second, unlike

the members of an ethnic group, as I rnoted in Sunauli, the

membhers of a caste group lack a sense of sclidarity among

themsel ves. Further, an ethnic group may not he
recessarily an occupational group. A caste group, in
contrast, could alsao be an occupational group, as

mentioned earlier. Although occupational identity does not
necessarily refer to one's caste identity today, my
informants of four caste groups of Sunauli did practise
their traditiomal occupations, which also served to mark

their caste/occupational identities (see chapter IV).

The soacio—-political organization of the ethnic groups
of Nepal also differs from that of the caste groups. The
ethnic groups of Nepal have a distinct social system of
their own which is different from the caste system in Nepal
(see Bista /1967/1976; Haimendorf 1937). Though bath
caste and ethnic groups are endogamous, ethnic

i
groups follow an egalitarian ideology (see next page),

12




whereas caste groups belong to a hierarchical system
based on the ritual ecriterion of purity and pollution.
Last, but not least, a difference between these two groups

lies in the quality of interpersonal relations. Members of

caste groups believe, as Mandelbaum (1970) points out
in his study of charnge and continuity in the caste
society of India, that their relations with others in

their groﬁp must be arranged in an order of dominance and
deference. Members of ethnic groups, in contrasty, tend
to see their society as held together by kinship bonds
and do not insist on hierarchical ordering. As a result of
this, the members of an ethnic group tend to live with or
closer to the other members of their group. The caste
people, in contrast, prefer their village to have a
culturally heterogenecus population which includes not only

other caste people, but other ethnic groups as well.

A caste view of society iwcorporates etbnic groups by
giving them a proper place in the caste hierarchy according
to the dietary practices and/or occupations of the members
af these groups. It is the concept of such inclusiveness or
incorparation which has led the caste people of Sunauli to
view the Satar as belonging to their caste system, and tc
rank them as "untouchable” because of their particular

dietary practices of eating field—-mice, pork, and beef

1. The Sherpa of Nepal, however, have a hierarchical
scacio—religious (Buddhist) system within their ethnic group
(see Ortner 1978).




and their use of alcohol in all their rituals. My data
indicate that from the Satar point of view the status
which has been given to them by the caste people may or
may not have any significance. Thus, in spite of living
together with the caste people, they oftern retain their
ownn cultural values and identity with a strong sense of

pride.

CONCERPT OF CLASS:

The social system of SBunauli invelves centinuous
interaction between members of different cultural groups
with different beliefs and values. The emerging class
categories, both within the caste groups and the ethnic

groups, make this system even more complex.

By definition class is an economic category {Banks
196@; Warner 19493 Weber /1953/1964). Unlike the concept
of ethnicity, which is cultural, the concept of class is
non—cultural, based primarily oan economic factors
{Robbins 1978). During both periocds of my field work, I
roted a class structure among the Satar and the caste
pecple of Sunauli, with a few wealthy people at top and
many poor pecple at bottom. The Satar and the caste
pecple were also very much awére of such differences which
they labeled as Dhani/Barib (rich/pcocor). They, both rich
and poor, often viewed their relationship to each other in
terms of Malik/Nokar (master/servant), and expected each

other to behave accordingly. Wealthy Satar and caste men

14




foar agricultural or other household work on wages and
expected these poor people to work for them as needed.
The poor Satar and caste people worked for their Malik as
tenants for apgricultural work or for wages. They alsa
expected their Malik to provide them with more and more

wark so that they did not have to go outside of Sunauli to

earn a living.

The native catepories discussed so far indicate that
both the Satar ard caste people of Sunauli viewed
economic statuses as separate from ritual statuses. In
contrast ta the economic categories, which they labeled
as Dhani/Garib, they 1labeled the ritual categories as
Sapha/nien—Sapha. They viewed these twa catepgeories as
separate arnd umrelated, and believed that one's wealth
did not necessarily change one's non—Sapha status into a
Sapha status. My wealthy informants also agreed to this
ac  far as the ritual statuses of other wealthy people in
Sunauli were concerned; but they, the rich, thought of

themselves as having a higher ritual status within their

owrr caste group and alsc in relation to other groups.

Although econcmic  factors carmot be overloocked in
defining the native catepories of Dhani/Garib (rich/poor),

there is a problem in the analytic concept of eclass in the

context of Sunauli. This is primarily because cultural
and ritual factors also play a key role in defining an
individual’s sacial status in this context. This was

15




evident in the case of a Sapha Hod man where his loss of
wealth did not change his previous higher social status.
The villagers still considered him their Malik, respected
him and feared him. This indicated that economic measures--
of class were not its only measures in Sunauli. It was
ancestry and a particular code of behavior (marmers) which
appeared as primary in defining a person’s social statusl.

Ir addition, classes of Sunauli are also determined by
ritual criteria. The three categories, the Sapha Hod,
the Bidin Hod and the Christian Satar, are viewed by the
Satar as having two dimensions — ritual and economic. The

ritual dimension is emphasized by the Sapha Hod whe are

alsc rich, and the economic dimension by the Bidin Hod and

the Christian Satar who are alsco poor. These two
dimensions could be interpreted inw the Weberianm and
Marxist style of viewing a social system. If one were to

adopt the Marxist approach, the classes in Sunauli may be
seen to be divided into two - the landlords who control the

means of production and the landless people whoe contribute

e — [ . - —-—

1. The devaluation of wealth in defining a class is nrot
unique to Sunauli. An economic definition of class is
preoblematic in the American context as well, as West
(1961) and Warner (1963) illustrate in their studies of
Plainville, USA and Yankee city. They present the cultural
criteria of manners (ways of behaving properly) and
ancestry (inherited biclogical make—up) for separating one
clasg from ancther. Economic factors, though important,
are secondary to mamers. To be rich in Yankee city and
FPlainville did wrot alove make one a member of an upper
class. It was descent and a proper code of behavior that
marked the boundaries of upper class and distinguished it
from other classes.
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their labor. Though such appreoach provides an insight into
the ecornomic 1life of Sunauli, my observation shows that
class as an economic category does not always influence
the behavioer of the Satar and caste people. Rather it is
certain shared cultural values, to fallow Weber

(/1930/1976), that guide their behavior.

In the context of Sunmauli, one such norm is embedded
in the concept of Sapha/rnon=8apha (pure/impure). Although
these coricepts belorng to the caste system (Dumaonat
/1966/1580; Gough 1960), the Satar also share it and view
themselves, as I show in chapter IV, as a part of a wider
caste society. Sharing of such ideclogy has tied them to
the pecple of their viecinity and has made their
interpersonal relationmships meaniwmgful te sach other, The
fheme of this cultuwral ideclogy is sc¢ pervasive and
dominant amcrng them that the same Ridin Hod who define
their relationmship with the Sapha Hod in econcomic terms,
defire their relaticonships with the Christian Satar and

their caste reighbomrs in cultural terms of SBapha/rnon—-Sapha.

Because of this aspect of the Satar categories, I
defirne the lléétegories, the Sapha Hod, Bidin Hod and
Christian Satar, as ritual categories because the members
of each category share in common some “culturally
relevant attributes" (Keesing 1375: 9-1@). These cultural
attributes congist of certain religious beliefs and

practices.
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Often when social categories are characterized with
religious values, they are labeled differently. For
example, BRaodding (1%22) calls the Sapha Hod category a
sect. In the context of Nepal and India, a sect means a
religious group members of which worship a certain god,

follow a guru or a religious teacher, and have a formal

association (Abrahams 19213 Maring 1979). Bodding's use
af the term sect characterizes the above features. He
(1322) describes the Sapha Hod as worshipping Ramchando,

having a guru and a formal association which required them
to meet every Saturday (see chapter I1I1). In the context

aof Sunauli, however, the Sapha Hod category carnmot be

called a sect. The Sapha Hod of Sunauli neither have a
guru nor any formal association. Further, they worship
many deities, including Ramechando. These Sapha Hod,

therefore, da not comnstitute a religicus group as described

by Bodding (13222).

For the above reasons, I call the Satar categories -

the Sapha Hod, Bidin Hod and the Christian Satar - ritual

categories. As ritual categories, they are more like
the Weberianm “"status group" which is associated with
prestige, with the "gocial estimation of honor” in

contrast to the concept of class which is primarily
concerned with the "production and acquisition of pgoods”
and economic power (Weber /1953/1964: 18@). The status
of the individuals belonging to these ritual categories

depends primarily upon factors of behavior which are
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linked with a particular corpus of beliefs concerning

purity and pollution — the core feature of the South Asian

cultural system.

COMPLEXITY OF THE SOCIAL SYSTEM:

B8c far I have illustrated how analytiec concepts of
class, caste and ethnicity correspond toe the native
concepts of Dhani/Garib, Sapha/non—Sapha, Hod/Mundeo and

Hod/Diku. These arnalytic and native categories indicate
the heterogenecus population of Sunauli with several
different orders, such as ritual, ethnic and economic.
Farticipants themselves were often aware of these different
orders existing in their society. For example, in certain
contexts, they ((mernn and womewn) defined themselves as Hod
(humar beings) and thought of themselves as different from
the Diku (Indian language-speaking caste people). In some
other contexts, they interacted with each cther and with
the caste people as Dhani/Garib (rich/paoor) and viewed

their relationship with each other in terms of Malik/Nokar
(master/servant or patron-client), irrespective of their
ethnicities. In other contexts, they defined themselves
along a ritual order of Sapha/non—-Sapha both within their

group and betweern groups. My caste informants also

thought similarly.

The flexible boundaries of the class categories and
the caste and ethnic groups make the social system of

Sunauli even more complex. As the members of these groups
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and categories frequently interact with each other, the
boundaries of these urits coross each other. Ritual
boundaries often blur the ethnic and class boundaries.
Ethnic boundaries fréquently overlap with class
boundaries. Wealthy people of both the caste and the Satar
groups behave similarly. They often loock alike by their
dress and marmers. This distinguishes them from their pcor
neighbors who display both ethnic similarities and
differences. Ethnic similarities at one economic level and
ethnic differences at ancother level seem tco be an
important featwe of the social system of Sunauli today.
Although the fluidity of boundaries allows individuals to
choase orne or the other form of identity depending on the
contexts and their life—-strategies, it makes it hard for
the analyst to describe where one boundary line ends and
the other one begins. To assume boundaries are fixed is
perhaps both a cultural and analytical bias, as I discuss

later in this chapter.

PROCESS OF INTERACTION:

The interaction among the members of these different
units, especially between ethnic groups and caste groups,
have long drawn the attention of anthropologists and
sociologists. Their studies mostly examine the processes
involved in such interaction. There seem to be three main
processes or patterns resulting from ethnic—caste
interactions. Orne of them may be called acculturation.

This is a process in which one group borrows ritual and
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bebhavior from a dominant other. Often such borrowing could
also be studied as a two—way process. Hallowell
(/1957/13808) has demonstrated this by analyzing the
impact of American Indian culture on American culture
and Treoisi (1978) bhas examined the possibility of
similar influence of ¢the 8Santal culture on the Hindu
culture. However, as will be described belowy much of the
literature, to date, has examined borrowing only as a one
way process in which tyibal groups or lower caste groups
borrow rituals from the upper caste groups or the dominant

groups.

The second interactive process, which follows the
above, may be called "total assimilation or "total
absorption” in which individuales entirely lose their ethnic
identity by merging inte the caste hierarchy, for
example as described for the Bhumij and Tharu of India and

Nepal (Mandelbaum 197@).

The third interactive process is the one in
which an ethnic group resists borrowing anything fraom the
caste cultwre and maintains its own cultural identity, as

discussed for example, for the Konyak Naga of Assam,

India (Haimendorf 1969).

The first two processes have attracted most of the
anthropologists interested in studying socio—cultural
change and the dyrnamic characteristics of maintaining a

system of caste hierarchy. Authors have descoribed and
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analyzed the system of power relations between caste and

class, and the political strategies adopted by a particular

caste or ethnic group as a means to Tupward mobility®
within the caste system. For Scuth Asia, SBrinivas (196&,
1966) has introduced the term "Sanskritization" to refer

toe that preocess of borrowing in which a lower caste or a
non—Hindu group borrows the beliefs and marmers of higher
caste peaple in an attempt to raise its economic, political
and social status in the caste hierarchy of a given area.
Amang some oof the scholars wha have examined this
concept in the context of Nepal are Hitcheocook
(/1966/1968@) and Jones (13976) who respectively discuss this
concept in their studies of the Magars and the Limbus.
Bailey (1968) examines Sanskritization and upward mobility
amorig the Distiller caste of Orissa, India, as does Bista
(1971) in his study of the Thakali of Western Nepal.
Rosseyr (13966) discusses the complexity of this process
among the Newars of Kathmandu, Rowe (1968) among the Nunia
caste of north India, HMarper (/1961/1968) among the
untouchable Holeru of south India, and Indern (13976)
illustrates it in his study of marriage and rank in Bewngal,

India.

Although the cultural factors in defining these social
groups and the interaction between them are examined in
these studies; the primary concern of the studies lies in
demonstrating how, in the process of interaction, the

members of these groups retain their own cultural identity
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or replace it with the identity of the domirnant group. As
the emphasis of these studies is on "groups" rather thanm on
"categories"”, they do not examine how, in the process of
interaction, heterogenecus units could emerge within a
social group and divide its members into different ethnic

categories.

In contrast to these studies, my study shows that in
the process of ethnic—caste interaction heterogenecus
categories have emerged within the egalitarian Satar group.
Each category is based on orne of three distinct belief
systems: Christianity, Hinduism, or the traditional Satar
religion. In this thesis, by paying attention ta a
particular Hinduized Satar categery, the Sapha Hod, I
shaow how they reinforce their rituwal identity by claiming
te be ritually higher than the rest of the Batar. I
further demonstrate how they keep social distarce fraom
other Satar by maintaining the boundaries of their ritual
category and, at the same time, retain their ethnicity to

distinguish themselves from the caste people.

The Satar have been widely studied by foreign and
Indiam scholars. In India, they are krnown as the Santal.
A study of Traeisi's (1976) bibliegraphic work on the

i

Santal (next page) shows that most of the studies done by

foreign schelars, especially the missionaries and the

British goverrment officials, were done before India became




independent in 1947, while mast of the studies done by
Indian scholars were carried out after the independence. AR

few of these works are written by Santal themselves.

These studies have also focused on the cultural
aspects of ethnicity, as I do, but <their emphasis is
primarily on studying the Satar as an "isoclated" group,
members of which follow a particular set of cultural
practices. Needless to sayy much of the literéture is
concerned with the continuity of Satar identity. This is
apparent from the literature writtern by missionaries and
government officials during and after the British rule in
India (1818~-1947) (see Archer 1974; Biswas 13563
Bodding 1935 and 19423 Chattopadhyay 19473 Culshaw 1342,
1949; Dalton /1872719733 Gausdel 1960; Man 1867;

Mukherjea 1943; Risley 18863 and Roy 1946).

Such a normative presentation of the Satar is alsco
implicit in +those studies which examine the Satar in
interaction with other groups (see Agrawal 1977; Biswas
19563 Mahapatra 19863 Majumdar 19563 Mukherjee 1960
Orans 19959, 19653 and Prasad 1972, 1974). These studies,

while they examine the changing or unchanging cultural

tradition of the Santal, typically treat any uncharnged
1. Troisi's (1976) armotated bibliography on the Santal
has been an invaluable research tool for the students
interested in Satar/Santal culture. In this work, Troisi

includes more tharn five hundred books and articles written
on the SBantal, and gives a summary of each work by
dividing them under twelve topics.




sacial unit as a wniform cultural group and any changing
social unit as one which is in the process of “dying out"
or being "absorbed". These studies have not examined how
change can create diversity amd social categories within a
group and lead the members of the categories to acqguire a

new individual identity, in addition tao their older ones.

The trend towards studying the Satar as a uniform and
unchanged urit is alsoe apparent in those studies whiech
examine particular aspects of the Satar culture. Foyr

example, HKochar (1970) describes the Santal village of

Kuapara in India as a case of cultural persistence while
examining impartant aspects af Santal sacial
organization. Somers (1376) examines the institution of

headmanship in demonstrating the caontirnwity of the Santal
tradition, and Troisi {(1978), while examining the
soacial function of religion in Santal saciety, shows that
the religious practices illustrate a cantinuity of
cultural traditions and, therefore, cultural identity
amorng the Satar. Kochar (1970) and Troisi (1978) raise
the issues of Santal identity and give a brief description
af their ritual catepgories, but they are more concerned
with cultural persistence tharm change. The studies done on
the S8Satar of Nepal alsc follow the above pattern of
studying the Satar as sharing a set of cultwal norms

{RBista /1967/197635 Shrestha 1964-65, 1971).

The trend towards hierarchy which I observed among the




Satar of Bunauli challenges the traditiorn of studying Satar
as a uniform group. By focusing orn individuals, their
interests in the pursuit of certain goals, and their
conflicts with members of their larger pgroup reparding
these interests, I will clarify the reasons for the

diversity to be observed among the Satar.

The importance of one's 'cultural? or "rnormative’
identification carmmot be denied. But my study of the
Satar shows that net all members of their ethwnic group used
such identification. They all claimed shared ancestry,
but only the FBidin Hod used the 'rnormative!?! ethnic
identification which required them to behave the same way
in all situations. The S8Sapha Hod and the Christian Satar
did mnot necessarily use such idemtification. These twa
abandoned some of the cultuwral forms that have
traditionally characterized their group. Between these
two categories, the Christian Satar defined themselves as
Hod on the basis of their shared ancestry, but did not
practise any of their traditional rituals. Christian
rituals characterized all their life-cycle ceremonies and
festivals. Both the Bidin Hod and the Christian Satar
considered Hindu rituals, including the ones practised by
the Sapha Had, as belonging to the caste society. The
Sapha Hod differed both from the Christiam Satar and the
Bidin Hod in their formal/informal rituals. They
combined both caste and Satar rituals. Since the Sapha Hod

believed that they did not belong to the caste system and
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were ncoct a part of the caste society, they viewed the caste

rituals practised by them as belonging to their own ethnic

group, as banded down to them by their ancestors. They
never thought of these rituals being borrowed fraom the
caste society. As such, the coriteria for the ethnic group
membership defined by the Sapha Had themselves were

gsignificantly different from the way in which the members

of their larger group defined the Satar.

I shoaw that the members of each of these categories
regarded their aown category aé more Sapha {(pure) thanm the
other two categories. However, among them, the Sapha Hod
were more concerned with maintaining the purity of their
category. They, therefore, maintairned a greater degree of
sottial distance from the other categories. In this process
of interaction, two problems emerge, as I discuss below.
Both problems are related to the ethnicity of the Satar,

and especially in understanding the ethnicity of the Sapha

Haod.

The first problem is related to <the process of
interaction and acculturation. ARAs already mentioned, the
concept of "Sanskritization" has been used widely by the

Indianists to describe and analyze a one—-way pracess af

acculturation leading to upward mobility' within the
caste system. To repeat once again, Srinivas (13962) uses
the term "Sanskritization" to refer to that process of

borrowing in which a lower caste or non—Hindu group

imitates and adopts the beliefs and rituals of a higher
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caste/s in an attempt to raise its economic, pelitical and

gocial status in the caste hierarchy of a given area.

My research shows that Sangkritization may not always
lead the ron—Hindu in 'moving up? within the caste system.
I show that Sanskritization can also be used as a strateny
by a group of people to move up within their group and,
theruby, to create hierarchy within their own egalitarian
ethnic group. I demonstrate that an egalitarian group can
be divided into hierarchical categeries when such a group
interacts with a dominant group having a non—egalitarian
ideclcgy. I illustrate that one such emerging category
among the Satar, the Sapha Hod, seems to be influenced by
caste hierarchy. But instead of merging inte this hierarchy
and losing their ethnicityy, the Sapha Had create a
different sort of hierarchy within themselves by combining
certain orucial cultuwral forms of both their ethwnic group
and caste groups. In this process, the ritual category
that they represert appears as an intermediate category
which combines baoth the hierarchical values of the caste

society and egalitarian values of their ethnic group.

My experience with the Satar indicates that in the

process of combining the values of two cultuwres the
traditional cultural forms belonging to their group may
rnot be perpetuated over time, contrary to what Barth

(1969) finds in his study of the Swat Pathan. They may

change. They are often manipulated and readjusted
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according teo the demands of the nrnew situations. Thus
ethnicity can be developed, displayed, manipulated, or
ignored in accordance with the demands of particular
situations. Following this line, I examine how among the
Satar of SBunauli cld cultural symbols are changed,
manipulated, reinterpreted, and internalized to meet the
demands of new sccio—cultural amd political envirorments.
I alsa illustrate the historical processes aof such new or
"inverted tradition" of the Hinduized Satar (Sapha Hod).
Then I explainm how and why traditional symbols, together
with the symbols of the dominant scciety, are used to
construct a new tradition and a new identity (see Hobsbawm
{1983 1-14) for his theoretical appreoach to the study of

creating traditions and their symbolic complexes).

The existing ritual categories of the Satar call for a
study of the nature of group—boundaries. Caste groups and
ot her cultural gQroups are aoften presented in
anthrapological literature as having fixed boundaries. But
groups in reality are rever so fixed and bounded as Barth
hypothesizes. Leach (1954) illustrates this in bis study
af the Kachin (Gumsa, Gumlao) and Sharn in Burma while
examining the cultural differences within a social unit.
In a much later study, Levy (1373/1975/) demonstrates how
different cultural forms are used by individuals of a group
in different ways in their pursuit of particular geals. In
this process, the criteria by which a group defines itself

become different from the way in which the members of the
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larger scociety define that group. It is we, the outsiders,
who think of a group as bounded when it serves our
theoretical purposes and when we ascribe certain artificial

boundaries to such groups. But the individual members of a

group may not see their group as having such fixed
boundaries. While the members are aware of the
distinction between "we/them”" because of different

languages, styles of speech, dress and other distinct and
crucial cultural forms practised in these groups, they also
keep expanding or contracting their social boundaries
depending on different strategies and situations. Members
of these pgroups look at these boundaries not as being
static or fixed, but as being flexible ernough te provide
raoom for movement in and out, and to play up or express

different aspects of their identity.

This flexibility of the boundaries, as I will
demonstrate in this thesis, allows the participants to
look for nmew and/or multiple identities, based on language,
region, religion, ethnicity or caste favorable for them
according to their assessment of different situations. By
identifying oneself with a particular category or a group,
one acknowledges one’s self as a part of that group or
category forr a certain time and for certain purposes. Once
the goal is achieved one may use another identity in other
contexts. In such a process of identifying oneself, one
does not necessarily give up one's previous identities.

Rather, one keeps adding onta them in what Cohen (1978)
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calls, "a series of nesting dichotomies”. This series
define the various units, fram a smaller to a larger one
and vice versa, to which an individual affiliates at
different points in time. These units appear to the
participants as having flexible and overlapping boundaries

which allow them to move back and forth.

By focusing on the sacial wits and multiple
identities of the BSatar and caste people, my study of
Sunauli examines the continuwous interaction between them.
Through this study, I illustrate how the participants
view ethnicity as one of many life—-strategies to achieve
their individual goals. Other symbols used inm such
achievement may be non-ethnic. 1 demonstrate how ethnic
and non—-ethnic symbols are used by the Sapha Hod in
different contexts +to define their behavior and 1ife-—
strategies and to display their power and prestige. 1
further examine how individuals adjust to new situaticns by
reorganizing their traditional ideolopy or, as QGeert:z
{(/1964/1973) points out (while examining the dynamiecs of
religicous change in Bali), develop a new ideclogy using
traditional symbols. Thus I explain how the Satar search
for a new (individual) identity in a dominant caste
society without losing their cultural identity, arnd how
they organize their structured system of power relations
and their strategies in making these relations meaningful.
I also examine the natuwre of the boundaries created by this

ethnic group and its ritual categories, taking into account




the flexibilities of boundaries, and the life-strategies
which individuals adopt in their manipulation of
significant cultural symbols in the process of structuring,

maintaining, and changing their world.

o s . S e e v Veiie tem e et g ey yven iy Peep o

I have divided this thesis into four parts. Fart I
includes three chapters (I, I1 and III) which respectively
deal with the theoretical background, field methods and the

Satar people.

In chapter I, I have defined the concepts pertinent to
my thesis, whiéh are ethnicity, tribe, caste, class and
sect. In this chapter, I examirne the process of
interaction among the members of the Satar and caste groups
and illustrate how the emerging economic categories within
each group affect the ethnicity of the Sapha Hod and make

the social system of Sunauli more complex.

In chapter 11, I describe the two periods of my field
work among the Satar of southern Nepal and the qualitative
and quantitative methods applied in understanding the

problems related to the ethnicity of the Sapha Hod. In

this chapter, I also outline the frustrations and
anxieties related to my field work, my bias and
preconceived notions about the caste people, and &

description of my Satar key informants.

In chapter 1I1I, I present two phases of the Satar

history. In the firzst phase, I illustrate the history of
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the Satar during the British rule in India (1818 ~— 1947),
their urnpleasant encounters with the Hindus of India and
internél division (Bidin Haod, Sapha Hod and the Christian
Satar) within the Satar group as a result of such
encounters. In the second phase of the Satar history, I
describe the Satar's migration to Nepal and the Sapha Hod's

coming to power in Sunauli.

In part II of this thesis, I present those data that
deal with the Satar and caste pecple of Surauli in relation
to their cultuwral and individual iderntities. This part

includes three chapters, IV, V and VI.

In chapter IV, I describe the location of the villapge,

its physical features, ethnic groups and class categories.

In chapter Vy, 1 present the persisternce of the cultural
identity of the Satar and examine the significance of

marriage forms in maintaining such an identity amorg them.

In chapter VI, I demonstrate the individual identity
of the Sapha Hod. I show how the Sapha Hod combine the
rituals of twoe cultuwres - Satar and caste -~ in their
everyday behavior and how such religiocous syncretism has
enabled the Sapha Hod to claim a higher ritual status

within their larger ethnic group.

In part III of this dissertation, I analyze the
data presented in part 11. In the three chapters (VII,

VIIii ard IX) of this part, I deal with the symbals and

(73]
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contexts of ethnic/class/caste differentiation and
illustrate how the Sapha Hod expand and narraow the range

of their identities.

In chapter VII, I examine verbal and visual symbols,

such as language and household designs and the symbals
and rituals concerning rice-beer and hospitality which
relate to the ethnic, ritual and class identities of the

Sapha Hod and function in ernhancing their scocial status.

In chapter VIII and IX, I describe and discuss in
greater depth a few of the secular and ritual contexts
which demonstrate the Sapha Hod's manipulation of their
cultural, ritual and secular identities in these contexts.
I show how these identities overlap and reflect the

complex and flexible rnature of the Satar social system.

In part IV, the conclusion, I summerize the data and

discussions of this dissertation.
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CHARPTER 11

FIELD WORK AND METHODOLOGY

FIRST FIELD WORK: GETTING STARTED

The early i197@s was the time in Nepal when
intellectuals started shaowing interest in anthropolony.
This interest was caused partly because of the New
Education plan of His Majesty's Government of Nepal and
partly because of the American and European students and
scholars coming to Nepal to study the caste and ethnic
groups of the country. As a result of these factors, in
1975, anthropology was introduced in the department of
Culture and History at Tribhuvarn university, Kathmandu,
which 1 had joined in 1971, and 1 was "asked" by my
departmental chairman to teach this course. My previous
degrees were not in anthropology, therefore, my teaching
included only a descriptive study of the ethnic groups of
Nepal with a focus mainly on their sccio—cultural
institutions. After teaching anthropclogy for two
semesters, I wanted to do some study of my own among an
ethnic group of southern Nepal. And it was during 1978-
79 that I conducted my first field work which was
supported by a grant provided by Tribhuvan University. This
field work was carried out among the Satar of scuthern
Nepal for fourteen months with an actual stay in the

village of eleven months.

I was interested in Satar culture for two principal




reasons. First, the Satar are from the southern part of
Nepal where I was born. Very little study had been done
on the Satar till 13978. The hot and humid climate of
southern Nepal did not attract the foreign
anthropologists. Nepali and Indian anthropologists were
interested in other social groups of Nepal (Acharya 13972
Diwas 19663 Nepali 196535 Ragauwria 19753 Upreti 19786).
As a result, only a few general works had been published on
the Satar (Bista /1967/1976; Shrestha 1964/65, 1971;

Mechidekhi Mahakal isamma 1975).

Second, although the Satar belong to an ethnic group,
they are considered 'untouchable' by the upper caste
pecple. The concept of untouchability had interested me
from the begirming especially because this concept has a
regative conmmotatiornn for the upper caste people of Nepal.
The untouchables are considered by the upper caste people
as having the lowest ritual status either because of their
diet, which included certain type of meat, such as field-
mouse and/qr beef, or because of their occupations. Some
such occupational groups, who are viewed as untouchables,
are leather—workers, oil-pressers, barbers, scavengers and
tailors. These untouchables are often thought to be poor
and dirty also. In addition, their behavior is defined as
very disgraceful and of a "lower type". Myself, belonging
to the Brahman caste group, I was very much aware of how
the upper caste people viewed the untouchables. But now, I

was interested in the other side of the story. I wanted
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ta know whether the notion of untouchability meant
anything toe the untouchables themselves, and how the Satar,
as untouchables, defined themselves and viewed themselves

in the caste hierarchy.

Being a Hindu myself and belonging to an upper caste
oroup, I chose nat to study the Hindu untouchables because

of many similarities, especially the concepts of Karma-

Dharma and purity/pollution, shared by my caste group
and the Hindu untouchables. I found the Satar, an ethnic
group, living in the outskirts of my hometown BRiratnagar,
very different from the caste people, having a distinct
cultural tradition of their own. I knew there were many
mare Satar living further southeast, but because of family
circumstances, I decided to study those Satar living near

my hoaometown.

I had a firm picture in my mind that anmthropology was

the study of only those people who practised their

traditional rituals. As suchy my search was for a
traditional Satar village. In addition, I wanted the
village to have good drinking water facilities such as

handpumps, and about thirty teo forty households so that

I could easily interact with all the members of the

village. Language was my third major concern. I could
speak Nepali and Hindi and understand EBengali and
Maithili, but I knew nothing of Satari. Therefaore, I

wanted at least 5S5@% of the Satar of the village to be




bilingual, speaking one of the abave languages besides

their own language.

Once 1 decided what 1 wanted to do and where I wanted
to do it, I let my family (my parents) know about my plan.
It was very important for me to convince my parents about
my study both for the moral support and also because they
knew many Satar, in and around EBiratnagarn, who could help
me choose a villanpe. Although my parents approved of my
study, they discouraged me from living with the Satar all
by myself, leaving my husband and twa childrer bebhind me.
They asked me to carry out my field work in a nearby sub-—
district PRFanchali which is a bhalf anm hour’s rickshaw-
ride from their house. Further, they told me to study the
Satar of Panchali while 1living with them (e.g. my
parents). They wanted me to conduct my study by visiting

the Satar every day and by asking them tao come to me to

give me more information.

Farchali did have a sizeable population of the Satar
with twenty households. It alsa had good drinking water
facilities and many Satar were alsc multilingual. Hut the
problem was that Panchali was a semi-modern sub-district.
It had electricity and had easy access by transportation
from Biratnagar. The Satar of Panchali wanted to be known
more as the "town—people" than as villagers. I found it
hard to fit these characteristics into my concept of =&

"graditional” Satar villapge. Further, studying the
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Fanchali Satar meant living with my parents which I did not
want. I could see that 1 could not do much research in
that situation, so 1 decided not toa go to Panchali and
continued my search for a traditional Satar village in the

surraunding rural areas of Biratnapar.

Ta 1live in any rural area for a few weeks or months is
not unusual for ‘any Nepali male or female especially
because almast 95% of the pecple af Nepal are
agriculturists. Pecple living in a town may alsa own land
in the rural area. R few of these land-ocwning peaople,

i
known as Jimidar or landlords in Nepal live in towr

and employ villagers, living rnear by, to work on their
land. Twice a year the landlords come to the villages
with or without their family members to collect their land
products and pgive the villagers their share of land
proaduct. During these visits they generally stay in the
villages from one ta four weeks depending on the size of
larid they awn. Thus, they kriow about the rural areas and

da not think it as unusual to live there for few days.

However, landlords draw such a sharp line between

1. AReccording to Regmi (1376) the Nepali term Jimidar "is

abvicusly derived from the Arabic term Jimpadarr, or

functionary, whereas the Indian term Zamindar is of Persian

origin and means a landowner. " The Indian word Zamindar

was used to denote "landlords with inheritable and
transferable rights". The Jimidars of Nepal, however,

were not given ownership rights in their lands under their
Jurisdiction. They did attain the status of a landlord
but, unlike the Zamindar of India who paid taxes from their

own  income, the Jimidar of Nepal collected taxes from the

people and transmitted these to the district revenue office.
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themselves (the rich class) and the villagers (the poor
class) that even after knowing the villagers all their life
they do not encourage any of their own family members,
particularly the women, to live among the villagers all by
themselves. Therefore, as I was a member of a family
awning land in and around Biratnagar I was not encouraged

by my own family to live among these villagers.

Orice 1 convinced my family of the worthy educational
gcal this field work represented, they approved of my
“"going wild", but they alsoc made it clear that they would
not let me live in Yjust any village". Fortunately for me,
they owned some land in and around Sunauli. That was my
only charce, so 1 immediately went to meet the wvillagers
there. I found that Sunauli had fowr handpumps, which
meant good drinking water facilities. All of the twenty
Satar whom I met that day were multilinguals who could
converse well in Maithili ard alsce could understand Nepali
and Hindi. Besides, Sunauli "appeared” very traditional
with its particular design of Satar houses and the dress of
mern  and womner. I was very happy to see the village. I
alsa felt very good whern I found that Sumnauli had both
caste pecple and Satar who comprised two different

liwmguistic groups — Maithili and Satari.

ADJUSTING TO THE NEW PLACE:
Having finally achieved my family's consent, I started

my awvthropoloagical adventure, in January 1978, whieh no
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cother Nepali woman bad done in her own country. The
villagers of Sunauli had seen some young men and women
caming to Sunauli and other villages, for a week or so, to
collect data required by varicus Governmental agencies.
But they had never seen a married female coming to live
with them all by herself. They thought I had fought with my
husband and had come home to live with my parents, but
because my parents did not apprer this, I had come to live
with them instead. But once they met my children and
husband, who visited me for a few days, they were no longer
suspicicous of my motives and accepted the explanation that
I was there to study their culture. But now they wanted to

krnow why I wanted to study them {(the Satar) and not my own

cr other caste pecople.

I explained ta the Satar that I wanted to learn their

larnguage and their socio-cultural life in order to write a

baok about them. There were some big questions from some
yourg arnd ald men — "why? to pget promoted in your Jjob?" "Ta
make more money?’, "Will we have any monetary advantage
from your work?', "Will we have encupgh food ta eat once
your book is  published and our king reads it?" I was
startled because I had not expected these types of

questions Ffrom them. I took a mament and told them very
calmly that '"my work was not necessarily for any of those
DUrposes. Of course, that it was related to my teaching
Joby and getting promoted could not be denied. My gaoal

was to let others krnow about the distinct cultural
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traditioen of the Satar and, how they live with the caste
pecple wha are very different from them'. Most of the
Satar then seemed pleased and assured about my study. Next
day I saw many faces of Satar women and children who told
me that they were happy tao "learn” that 1 wanted to study

them because they were Sapha (cleaner) and better than the

Diku.

I had a orne room house in my host Baba 8' househcold
compound. This house had been a store room for keeping
paddy and wheat before I maved there. This house was
actually cwned by the Nepal Goverrnment. It was built as a

granary before the Govermnment irntroduced land-reform policy

in 1964 (Regmi 13976). This granary was krnown as Dharam
bhakhari (religicus granary). As Baba 8 and Baba T
{Raba 8! father's second brother) ocwned plenty of land in

Sumauli and also were the most influential individuals in
Sunauli, this granary bhad beernn built next to their
courtyard. Each villager, beth land-owners and those
workimg on wage labor, brought a certain quantity of
paddy or wheat twice a year to store in this granary.
These stored graivns were distributed by my host Baba S
arnd his uncle Baba T among the villagers during different
festivals and alsc in famine. This granary has not been
used as a "religicus granary"” for the last 3@ years ever
since the former system of land—ownership disappeared and
the land—-reform policy was introduced iwn Nepal. However,

the Goverrment did not take back the grarmary house, sco it




remained where it was and Baba 8 used it as the granary
of his household. And since this house did not belong tao
him, I was asked not to pay any rent, despite my initial

insistence. 8o I did not.

My bcouse was one long windowless room, measuring ten by

twenty feet. It was built three or four feet above the
ground suppcorted by twenty laogs. Its walls were made of
wood planks. This house had a tin roof with nothing to

insulate me fraom the heat. It used to become guite warm in
the afterrnoons, and was very cold at night during Winter.
During Summer afternocoris, the haouse was sa hot it was
almost impossible fer me to stay inside. Before I moved
into that house, with the approval of Baba 8, my
parents added a small bathroom, on one end of this roomn,
with a seven faoat tall brick wall on three sides. No roaf
was added to this bathroom so that I could get emough light
inn my windowless rooim, coming through the door between the
bathroom and my room, for me to work. I enjoyed my small
"attached" bathroom. The big HKadam tree, next to this
OO, pravided me with proper shade and cocl air during
Summer. During hot afterncons, I sat in my bathroom for

hours writing my rnotes or rvecornciling my census data.

The fraont part of my house had a six foot wide by
twenty foot long veranda with a big stove at one end of
it. Goge M (Baba §' wife) or Su (Eaba 8! daughter) cooked
lunch or dirmmer here for their household members. Tawards

the end of my field work wherm Su and her husband G




maintained a separate household of their own by having a
separate kitchen for themselves and their fowr children,
while still residing in Baba 8' househald compound, they
cocked their meal on this stove. They used this verarnda
as a kitchen and as a place to spend their entire
afterrnaon. I had four kerosene stoves which often did not
wonr K S my maid 8§ made a clay stave rnext to the big
stove of the veranda. She engjoyed coocking ouwr meal in
the clay stove and 1 continued making tea on my keroserne
stove, since she did not krnow how to make tea and I did rot

kricw how to use a clay stave.

This veranda was also used for other purposes. It was
the place for me to meet my male informants, to get
tagether with 6 for his English and my Satari lessans
and sometimes to help out his children with their homework.
It was alsc a sleeping place at night for one or two male
members of Baba 8' hcusehaold. By sleeping here they could

take care of the cattle tied in the cattle shed located

next to this veranda.

The cattle—-shed of Baba 8§ was at ore end of my house.
It toeok me a few days, I do not remember exactly how many,
to get used to the smell of the cow—-dung. Baba S had two
female buffalces, four male buffaloes and two axen. Milk
from the female buffaloes was used in the household and
also sald in the village. I also boupht milk from him for

twe months. The male buffaloes and oxen were used to plough
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his fields. The manure of the cattle was stored in one
place, behimd my house, by the female members of the
household and later used as fertilizer in the field. The
womern of the household alsc used a good quantity of this
manure to make fuel by mixing it with the husk of paddy or
wheat. Many times this mixture was wrapped around four or
five long dried jute plants to make the fuel more

effective.

There are noct many gungles in Nepal tcday but Satar's
lave of hunting has not gone away. 5till today they love to
keep dogs, train them, and take them while gaoing out to
hunt. Almaest every Satar household had one or two daoge
during 1978-73. They were very quiet during the day
time, aor may be they rever barked loud encugh to get my
attentiornr during that time, but they made more than a few
of my nights very miserable. Marny nights I found myself
awake, helpless to stop their barking, arnd wishirng I krnew
some witcheraft rituals to stop themy, and finally deoing
rothing but cournting their barks and ¢trying to find a
soothing or interesting rhythm in  them. However, this

effort was always a taotal failure.

MY INFORMANTS:

I had a very intimate and close relationship with the
Satar families of Baba 8 and Baba T. The elders of these
two families called me "Morang Kudi" (elder daughter) and
considered me as one of their kin. Both Baba 8 and Baba

T were Sapha Hod and were alsa the richest individuals in
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the wvillage. During mny stay there in 1978-79, Baba §&?
family included his wife (Gogo M), who was his fifth, his
daughter Su, her husband G, their twe sons and three
daughters, alsc Baba S' sister’s son B and his wife N,
and a servant,a twelve year old bay froh the neighborhoocd

(Figwre # 2). His uncle Eaba T's household was next to

Figure # 2

Household of Baba 8§ irn 1978
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Raba &7 household and it included Baba T's wife Gogo T,
alse M who was a widow and was his ex-wife’s daughter
from her ex-husband, M’s scn A; his wife H; and their twc
months old daughter, ard M's <three other daughters
(Figure # 3). Twa of these daughters got married in 1979

while I was out of Sumauli.

Several members of these two households became my key
informants. They were Baba 8, his sorn—in—-law G, Baba T and
his wife Gogo T. My other key informants were from
different classes and different ritual categories. During

this field wark, I had more male informants than female
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Figure # 3

Baba T!s household in 1978
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informants because in the begirmming of my field work, the
Satar womern always resisted and avoided answering me.
Sometimes it was even harder for me to collect my censusl
data from them because they thought, as Gogoe T and Goge M
tald me, that I was going to reveal their secrets ta the

other members of the village.

GOGO T-»= Gaga T was different from other women. She
belonged to an upper class hou;ehold. She was beautiful
and was Fifty years old in 1978. She was fat and wore her
sari in Satar style mast af the time. All this combirned
made her lack very graceful and charming, and also
indicated her distinct upper class status. Gogae T had had
twa husbands at different points in time. Eoth of them
were dead before she came tec live with BRaba T after he

paid the bride—price for her to her brothers. She brought
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her daughter A from her first husband and her son I from
her second husband along with her, raised them and married
them off from bher rnew househcold. Both were living in

different villages when I was in Sunauli in 1978-79.

I wever saw Gogo T doing what a Satar waman, of any
class category, should day, such as cooking, cleaning, or
sweeping the floor, during either period of my field work
(1978~-79 or 198%3). During each of these periods she had
different kinsmen in her househald working for her. Besides
these, Gogo T alsa had a different personality from mast
Satar women. She was jolly, friendly, affectionate, capable
of showing concern whenever needed, and alsoe wvery
bassy. In additicorn to this, I was her "grand daughter”, a
relationship that allowed warm and informal behavior.
During my second week in Sunauli, while I was telling
some stories to G's childrern in mixed Maithili and Nepali,
Gogo T came and Joined us. She thoroughly enjoyed those
staries and asked me to narrate more of them. I agreed on

the conditicn that she would also tell me stories in

return. She agreed and we had great times exchanging
stories twice a week. We also spent time playing with
riddles.

Gogoe T was a wife of a Sapha Hod, but I found her
participating in both Sapha Hod and Bidin Hod rituals. She
riever liked ta talk about her household. She was a woman

of great prestige and did not want the secrets of her
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household to be a public affair. Villagers respected her
and many village women, both caste and Satar, confided in
hev many of their secrets. They came rurming to her
whenever they needed any help. And Goge T was always there
for them. Goga T never liked tc talk about these things.
However, she loved to take me arcund with her, introduecing
me as her "grand daughter”, and expected the Satar to
treat me as her "grand daughter", and alsc expected me to
behave as one. She made this very clear in two name-—giving
ceremonies in 1978-79 where I was greeted as her Kin and I
had to behave accordingly. The best way to gather
information from Gogo T, which I learned after almost my
five month's stay in Sunauli, was by being with her and

listening to her rather than asking her questions.

BRABA T3 My second key informant was Baba T, an
eighty year cld manr. Baba T was a Sapha Hod wh
practised the rituals of both his ethnic group and the
upper caste groups, especially of the Brahmans. He wore
"dhoti" {loin cloth) and "kurta” (long shirt) all the time
during the Winter and only "dhoti" during Summer. Baba T
had twce sons who had died in their teens. He had no
children of his own from Gogo T whao was his third wife. He
had raised M, who was the daughter of his ex-wife from her
ex—husband, as his own daughter and also M'’s three
daughters and son as his grand children, all of whom were
living in his household during 1978~-79 (Figure # 3). Baba

T died in 1981, after I left the village.
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Baba T owned iS bigha (1.5 bigha = 1 hectare) of land
‘and had a two story house. He was a very generous and
affectionate person. He also knew how to deal with people
and how tao make them work for him. In Baba T two human

gqualities, the power to dominate pecple and the 1love of

taking care of them, lived side by side. He was very
religious and pious. During 1978-79, I observed bhim
worshipping "Mahadeo" (Mahadeva of Hindu pantheon) every
morning after bathing in  the pond, sponsoring Eggé
(worship) six times a yeary, and helping his Satar and

caste friemds on various cccasions.

Baba T was also a man of great knowledpge. He was an
"Orha" {(witch—doctor). During 1978-79, owne Brabman family
of the nrneighboring village ofter invited Baba T ta cure
their sick cattle. Once he also treated one of the female
members of this family. Baba T avoided talking to me
abcut shamanism and the Bonpa (spirits), but he constantly
made me aware of the distinct tradition of the Satar by
telling me stories of his life and experience and letting
me participate irn and/or ocbserve all the rituals and
cerenconies. Villagers, both the Satar and caste people in
and out of Sunauli, respected him for the depth of his
krnowledge about shamanism, caste society and the Satar

socio-cultural system.

BRERA S: I was very close to Baba S also. Unlike the
ather Satar who did mat know their birthdatesy, Baba 8 krnew

his birthdate and was proud of this knowledge. He was 55
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vears old in 1978. He was about five feet and three inches
tall and fat. He was also a Sapha HMad like Baba T, and
he wore Dhoti and a long shirt all the time, both during

Summeyr and Winter.

Baba S was also a man of great knowledpe and loved to
share his krnowledge with me. Unlike Baba T, he had a
domirating personality. He expressed it through various
rituals af eating, dressing up, walking with the pecple,
and talking to them. To me he loocked more like a Nepali
landlord who created a sharp distinction between the rich
and poaor. Baba € was keen to hear about my daily
activity. I could not question him because 1 feared him
amd alsc respected him, but I never pgave up trying to be
closer to him. It was his family conflicts, his
relationship with his son—in—-law G, that brought us closer
towardes the fourth week of my stay in Sunauli. According
tea him, 6 did wot help him in his household work, i.e.
agriculture. Baba 8§ asked me very succintly if I could
talk to his son—in—law about this. I did try my best to
bridge the gap between these twa but it néver worked out,
and towards the end of this round of field work, G and
his wife 8Su maved to a new house in Sunauli with their

children ta start a nmnew household of their OWre

Baba 8 was the wealthiest man in the village duwring
13978-73. He ocowned 2@ bigha (13.3 hectares) of land and was

alse a money—-lender ta the pecple, both Satar and caste, of




his villapge. His wealth, generosity, informal education,
corntact with the Nepali upper caste people in Biratnagar
and Katbhmandu, his knowledge of Nepali language, his caste
like marmers - all these made him a man of prestige and
power. He did not bave any designated status in +the Satar
political organization — but nc meeting was ever completed
without his presence. Both of my field work periods would
nat have beern possible without Baba 5 help. For me to
krmow him alone was to know the power and politiecs of

Surmauli arnd the complexity of class, ethnic, and caste

systems of Nepal.

CH My fourth key informant was G, twenty-five years
ald sor—irn—law of Baba S. G's parents lived in India.
He was married to Baba 8' daughter Su; whose mother was
Baba 5' fourth wife. Baba 8 had no other children, sa B
was living with him as a Ghardi Jawae ("son—in—-law at

hame®. For details see chapter V. In lieu of bride-price

G was performing bride—-services.

G was from a paoor family. He engoyed living with his
wife's father and step-mather, but he did wnot 1like to
plough the field and graze the cattle. 8u had education up
ta the fifth grade which was offered at the lacal school.
G also wanted to study, so Baba 8 sent him to a nearby
school in town where he studied up to 9th pgrade. This
educaticorn did naot bring him back wanting to assist Baba
8 in his agricultural work. G wanted to be like Baba S

wha did not do any heavy agricultural work either. He did




not see any need of doing this heavy work by himself when
there was plenty of maney to hire the laborers for this., G
was willing to advise the servants and guide them iv their
work instead of "doing their job". This brought about a
canflict of wills between Baba § and himself and he started
spending most of his time, outside of his father—-in-law’s
househald, with his friends. During my first six or seven
weeks in Sunauli, I never saw him arnd "heard" that he was

only home in either the early morning or late at night.

One day 6 came ta me and asked me if I could
teach him Ernglish. I agreed because it was one of the
ways to kRnow  him. Sa I asked him to meet me in my

verarnda after lunch or an hour before dirnner. We met four
times a week before dirnmer. G was a fast learner. He was
also very organized and calm. Slowly I learned the

tremendous kriowledpe that G possessed about the Satar whom

he always preferred to call by the Indian term Santal.
He had read bocks on them, in addition to learning
experientially. G was apen—minded and had the
ability te see through the surface of things. He

identified himself as a Bidin Hod and did not like the
Sapha Hod rituals of his father—in—law. However, this was

not the main cause of conflict existing between them.

R: The above mentiorned four key informants were from
rich households. My wrext informant R, a twenty-eight year

ald man, was from a poor household. He was a Pentecostal.

t
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R was appointed by the missionaries, living in
Dargjeeling, India, to work in and around Sunauli and was
paid for his job. He had a separate house in his household

compound to ' haeld the chweh meetings for the Christian

Satar while I was in Sunauli during 1978-793. R's wife was
dead and he had a sam from this wife. He wanted to give
this son higher education. R defirned the relationship

between us as brother and sister and used the Erglish word
"sister” while addressing me. He helped me collect the
census data from the neighboring villages, translate some

of the Satari songs, and correct my language. Sirice R was

a Christian and his religious beliefs demanded frum him
and other Fentecostals ta pgive up their traditional
beliefs and rituals (see chapter III for details), R

did not believe in Honga (Satar spirits and deities) and
witchoraft. He volunteered to help me know more about
them. As such, I gathered most of my information about the
gpirits and witchoraft fraom him. With R's help, I also
participated in a few church meetings and in the patherings
during Good Friday and Christmas which helped me understand

the beliefs and practices of the Christian Satar.

U: My other key informant was U, my "father's" sister's
husband, a 35 year old Bidin Haod. He was also from a poor
household. He did not own any land or cattle, so he worked
for wages throughout the year. U and 1 called each other
"Kumang", which is a term of address both for father's

sister's husband and wife's brother's dauphter, and
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defines a joking relationship. U was in India dwring the
first eight months of my fieldwork in 1978-79 leaving his
wife and six childrev behind him, returnir.g in November,
1978, His wife never told me the reason behind this, but I
did come to know the details of UWs “exile” from several
caste peaple and Satar who told me that a few months
before I went to live with them U's daughter eloped with
a man of Maohali caste who also lived in Sunauli. U had to
sell his cattle ard cother household property ta pay the
perialty for his daughter's deviant behavior for vioclating
the rules of group endogamy (see chapter V). It was a
matter of great shame for him so, even after paying the

penalty, he ran away to India "to save his face'".

U and I rever talked about the above incident. He had
a tremendous store of knowledge about the Satar way of life
and loved to talk while working. His narrations depicted
the poverty of the Satar and their struggle and will to
survive. He was a valuable resource for my work, but the

praoblem with I} was that he drark most of the time and
tried to take advantage of our "Kumang" relationship. I
let the villagers know about this and continued learning

fram him while maintaining a certain distance between us.

S: S was my twelve year old maid. She was from a

poor Ridin Hod households. 8§ had a lovely smile and was

never tirved of talking. She called me "Didi" or
"Dee’ (elder sister) since I was her "Nana' ("father's
sister). We communicated in "pidpgin” Maithili for a few
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weeks. Then we started talking in Satari. At night, we
both used to sit down together learning Satari. 8 enjoyed
being my "GBuru”. Later her father, L, requested that I
teach his daughter both Nepali and English. This I did
not want to do, because of the time it would take from
research, but since C was my "brother" I could not say
Prict. Once or twice a week, C used tao drop by at night or
during the afternoorn to check haw 8§ was doing with her

study. This made S take more interest in her study and

work harder.

S lived in my household. She cooked for both of us,
washed dishes and clathes, fetched water from handpumps and
well, cleaned my house irn addition to ecollecting manure for
fuel. She alsc spent a few hours playing with her friends
during late afterncons and an hour studying at night.
Having S8 as my cook was one of the most wonderful things
that bhapperied during my field work. Her childish manners
did rot let her keep any secrets from me, her alertrness and
curicsity brought tce me the "secret" news of the
neighborhood, and her adolescence taught me a 1ot about
premarital Satar life. She was not only an excellent cook
but alsc a great companiorn and a good informant - someone
fram whom you could always learn without ever getting

bored.

METHODOLOGY AND AIM OF THE RESEARCH:

My goal in this first period of field work was to do a
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haelistic study of the Satar. My primary methodology was
participant observation. By living with the Satar, I could
spend time with waomen, men and children, could chat with
the young boys in the cattle—-shed after their lunch, and
also could listern to the drums and Flutes at night. Such
living enabled me to experience their soccio-cultural 1life
by uoabserviwvg and participating in their various life-cycle
rituals and ceremonies. This also enabled me ta examine
haw various rules were met, how there were differences
between what people said "they should do” and what "they
actually did dao", and above all, how the people reacted
to urexpected events. It was also by living with the Satar
that I could establish a geood rapport with many of them

among wham some became my key informants.

During this time, I alse collected census data, filled
cut genealogy and Kinship charts, distributed some
questicrmaires on the status of womer, which I had received
fram Lyrm Bernrett, whoa was then working on a project on the
status of women in Nepaly, and wrote down most of the
things that I observed happenring around me. As I had never
received any theoretical or methodological background in
anthrapology, every sa often I realized that I was
incapable of doing anything but "pure! description, and as
a result grew very frustrated. But now, when I lock back

at these data I krniow haw useful they really are.

During the second menth of my field work, I

noticed some conflicts and other signs of tension between
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the Satar of Sumauli and the surrounding villages. Ne aone
bhad told me about this but once I learned about it, through
my cook 8, I was told by Baba S net ta visit other
villages. However, during my fifth month in the
villange, I started moving around more in these other Satar
villages. I found this to be perfectly safe. It was then
that I realized that the village I was living in was not a
"traditiomal” 8atar village. The'Satar of surrcunding
villages described Sunauli as some sort of an outecast
village mainly because Sunauli did not have, and still
does not have, a Majhi-thar, a raised mud platform in
fromt of the headman's house which one ethnographer has
described as symbolizing the "gpirit of headman or
headmanship in gereral"(Troisi 1978). This new information
upset me a lot and I flew back to HKathmandu where I
consulted Lyrmn Bennett. Lyrm was very happy to know
that I had fourd something new, i.e. cultural differences,
among the Satar which had not been descoribed before. She

helped me to lock at the positive aspect of this discovery

and encouraged me to go back and contirnue my study in  the

same village, which I did.

As already mentioned, in this field work of 1978-79 1
studied only the Satar. Suriauli also had thirty
households of caste people among which eight were
households of the Mohali caste and two were households of
the Teli caste within the Satar section of Sunauli, ags is

shawnn  in map #3 (chapter IV). I could have studied these
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Mohali and Teli, if rnot the other caste people, but
being myself a caste member, I had a certain bias. I
considered them as dirty and lower type peaoples. Such
attitude inhibited me from associating with them or even
wanting to know them. Though I knew from my early
childhoaod that the Satar, Chamar, Mohali and Teli were
considered untouchablel. I did not have any stigma
against the Satar because I thought of them as belonging to
an ethnic group with a digstinct tradition of their ocwn.
As such, I accepted the foad cooked by the Satar from the

day I started living with them, while it took me almost

fiQé to six months to drink tea in a Mohali household for

the reasons given below.

Among the caste people I tried the mest to avoid the
Mohali (basket maker), because I mistakenly thcocught that
they were Doom (toilet cleaners) whom I had seen during my
early childhoad carrying human manure for disposal. Both
Doom and Mochali make baskets, but urmlike the Doom, as my
Mchali informants told me and as 1 also observed, the
Mohali reither clean tailets rnor raise pigs. 1 became

convinced of this statement and could overcome my bias

1. Interestingly encugh it was only during my seccond
field work that 1 learned from my Brahman informants of
the neighboring villages that all the castes of Sunauli,
with the exception of the Halwai caste, were considered
untouchable by the upper caste peaple. Their criterion of
grading caste groups as touchable versus untouchable was
based on the ritual concept of purity/pocllution, which I
discuss in chapter IV.
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towards them only towards the Fifth month of my stay in
the wvillage. My attitude towards the Chamar, however,
remained the same. Since 1 did not want to study the caste

pecple, I did not want to be closer to themy, particularly

the Chamar.

The feelings betweeri the caste people and me were
mutual. Unlike the Satar, the caste peaople, including the
Mohali and +the Chamar, did not extend their kinship
ties to me. Instead they defirned my relationship with them
in ecoviaomic terms (upper class/lower class), called me
Malkain (mistress), and always treated me with a deference

and respect, which did not make me feel very comfortable.

Among these caste pecple only two elderly caste men called

me nani (meaning “"young or little girl” in Nepali .
This term is used by orne’s parents or elders tao call
their female children or youngsters). These men often

affectionately scolded me for wasting my time in studying
the "uncivilized" people and acting against my Dharma by
living with them and eating the food cooked by them.
Despite the affectionate term of address of the above two
caste pecple, I was never close to them during this period
of my Tfieldwork. I mastly found these men telling me

"what to do" rather than "how things were". As such, I

also avoided them.

During this period of my field work, then, 1
concentrated only on the Satar. My goal was to study them

A5 a group, maintaining and perpetuating their traditional
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culture and identity. But the more 1 stayed in the field,
observed their interaction with other Satar within their
ethnic group and with the caste people, the less interested
I became in studying them as an isoclated and homogeneocus
group. Satar’s constant interaction within their group and
between groups, their varicus ways of defining
themselves in differemt contexts changed my interest in
studying them as a normative group. Now I wanted to learn
how they viewed themselves as members of the wider caste
saciety, &as members of their own ethnic group, and alsc how
they struggled to maintain their group and individual
identities within and ocutside of their ethnic group. And
te pet the armswers to these questions I carried out my

second period of field work in 1385,

SECOND FIELD WORK:

The second pericd of my field work in Sunauli was
conducted during December 1984 — April 1985, almast five
yvyears after my first field work. During these five years, I
came to study at Bryrn Mawr College to complete my graduate
degree in anthrapology. My stay with the Satar was shorter
this time, because by this time I had been able to

formulate specific questions relevant to this dissertation.

SIGNIFICANT CHANGE IN THE VILLAGE:

There were some mincye changes and one major change in
Sunauli oaover the five years period. Anong the minor

changes, three households were abandomed by their members
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as they decided to live and work in Biratnapar. One Satar
womarn and five men had died. Two of these men were R and

Baba T whao had been my key informants during my first

field work.

The major change that had taken place was the shift of
the Satar population from the village ta Biratnagar.
Durimg my previocous field work, three ocut of six Gatar
households, (all of which belonged to the Sapha Haod),
acwned encugh land to provide work for all the Satar of
Sunauli. Baba 8 had twenty bigha, Baba T had eleven bigha,
and Baba T's patrikin J had fifteen bighaa J was thern an
alcoholic, sa his wife had some Satar working on  their
land on SA/5@ contract. Baba T and Baba S alsca  hired
cther Satar to work on their land both for wages anmd on &
S5@0/5@ cantract. The land of these three households alone
was enough to provide work for all the Satar of Surmauli and
keep their entire population in the village during 1978-~79.
As a result, during my previous field work, rno S8atar of
lower class, with or without lawnd, went te work in
Biratnagar with the exceptionm of a few men who went there
for two to three weeks during the gute season {(May—-July)
and ovie wamars wha preferred to live inm while working in a
rice mill, because she found it harder to live in Sunauli

after her elopement with a Mohali caste man.

During my second field work, I found Baba S & Mmar
without land., He had been accused of using the grains

of the "religiocus granary” for his own household. The

6

HU




case was filed against him by his sister's son B (who was
living with Baba 8 during my previocus field work) when
Baba 8 refused to give him his share of land which was
under Baba S' name, while he had given eight bigha land
to his daughter Su. Baba 8 fougpht the case but lost it. B
got his lamd from himy; and Baba § was asked to pay Rs.
50,000.00 (%2,777.0@ in 1385) as penalty Ffor using the
grains of "vyeligiocus granary”. At this point, his
father’s third brother's soen My, who was living in a
different village and was also a Christian (see Chapter IV,
Figure # 9), helped him ocut by paying off the penalty in
exchange for putting the rest of Baba 8" land and the
big house in his rname. In addition, M requested that Baba
=] cantinue living irn the same house, where I found him
when I returned in 1985. Baba & bhad leost all his interest
in land and did not hire any Satar to work the land which
was once his. His kKin—-servants, servants and Gogo M did

all the agricultural work for him.

Baba T, another former key informant,; had died. As he
had no children from Gogo T, he gave all his land to M,
with the condition that M could claim hbhis ownership.
only after Gogo T's death. After Baba 7's death, Gogo T
did not go to live with her sonm or with ancther man, in
which case she would have lost her right to Baba T's
land/property. During this second period of field waork,
Gaogo T had full control of her eleven bigha land. However,

in contrast to her late husband, she did wnot bire many
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Satar to work ovm her land. She trusted U, so hired only

his family.

The third rich-Satar, J, had charnged for the better.
He had completely stopped drinking and had started working
acn  his land. In addition, his sons had grown up and were
helping bim in his work. He also had two servants.
Because of this, there was no need for him to hire

villagers on a S8/50 contract to assist him in agricultural

work.

Such changes had directly affected my poor informants.
As there were wna jJobs for them in Sunauli, these
cattleless and landless Satar of Sunauli had started going
to Biratrnagar to find wapge work. In 1985, it was common
for one or two members, either male or female, éf each
non—cattle owning househald, to stay in  Biratnagar for
almast nine months a year. They came to visit their
kinsmen irn Sunauli two to three times a month. Such a
situation made it harder for me to collect my census data
and conduct my ranking task, in addition to making the

village laok very empty most of the time.

Such paopulation drift from Surauli to Biratrnagar also
made it harder for me in fFinding a cook. There were no
girls above the age of eleven or twelve in the village.
They had all gone to Riratnagar to work with their parents
or sisters. Since I lived in the same "granary” house where

I lived before, Gogo M offered me her help to take care
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of my dishes, room, and water and asked me if I could at
least cook for myself. I agreed ta it, and ta my great
surprise 1 found her moving to my room to sleep at night.
I tried to tell her that it was not necessary but Baba &
gaid that it was his responsibility to protect me, s0  he
had asked Goge M to sleep in my yoom. I was very
thankful +to him for that. Bogo M and 1 enjoyed each

other's company a lot.

VILLAGERS' CONCERN AND CURIOSITY:

My Satar and caste friends gave me a very warm
welcome. But they were also very curiocus about my reasons
for caming back. I teld them that this time 1 was there to

study bath the Satar and the caste peopley, how they

interact with each other and help each other. A few young
caste men were amazed that the "American Government "
could give me money to study such anm "oerdinary thing".

Ornce when 1 convinced them about the legitimate research
reasons for my return, they valunteered to help me out
with some of my research problems. Later, they provided
me with a great deal of inmformation abocut their reighbors

Satar and themselves.

Villagers, bath the Satar and caste pecople, both men
and women, were alsa very curious about America. Rlmast
every day 1 had to talk to them about this country. At one
point I started wondering whether I was there to study them

or tell them about the U.S. Different individuals asked




me different types of questions. one Seventy-five year
ald caste man N, who owned the biggest store in Sunauli,
was mainly interested in learning the price of food,
clathes, and utensils. Ancther caste many whe was fifty-—
five years old, was curiocus about Ffamily life in the U.S.
Caste women, both young and «ld, wanted to know about the
sexual life of men and women and about the night life in
America. I was startled by these questions. Goge T's
problem was with the rourdrness of the earth. It was almost
impoassible for her to cornceive that even though the
Americans lived on the other side of the earth they still
walked on their feet and not on their heads. All of them
wanted to see the Americar coins that I had in Sunauli
with me, and hold them in their hands for few seconds.
Both the Satar and caste men were eager to know about
transpaortation, education and mediecal facilities in the
States. Among the wvillagers, the Satar merm arnd the
Mohali, wha made baskets, wanted to come with me ta the
States, praovided I bought their tickets and let them stay
in my "house" here, so they could waork hard, make money,

arnd go back home to "live like a kKing".

METHODOL.OGY :

My primary methodology, again, was participant
abservation. Cantrary ta my previcus field work, my second
field wark was for a short pericd of four months.
Therefore, I foocused more exclusively recording

behavior pertinent to my study beth among the caste people
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and the Satar. I started my field work by taking new
census. The Satar thought that I had lost my previcus
data so I needed to do it again. I tald them that 1 had

nat lost the previcous data, but that 1 reeded an up to date

raecord of all of them. During my previcus field wark, I
had rnot collected census data from the caste mroups. This
I did this time. And since my 1985 census data includes

both ethnic groups of Sumauli, I have used this census

material here in this thesis.

To start with gathering census data was an easier and
faster way to get to know the pecople once apgain, so I
walked around the villape for almost two and half months
with my census forms. My Satar and caste informants
considered each of my qguestions to be of great importarce
and spent hours talking about their marriages, education,
trips to different places, experience of working with the
caste peaople, and many otheyr things which were highly
significant to my study. It was during this time that I
alsa came to krnow about the Satar and caste pecple’s
attitude towards each aother, in addition to their bouwndary

maintenance behaviaor, shifting roles and identities.

While taking the census data and spending considerable
time with each individual I alsc came closer to mest of the
Satar men who had previously treated me with deference
and alsa tried ta avoid me many times during my previous
field work. During my second field work, these men

confided many of their worries to me. My visits to each
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household, this time, cut across the caste and class
boundaries. I was warmly welcomed by the Satar and also by
the caste pecople. I realized 1 had changed my attitude
towards the caste people. I could now spend hours with the
Maohali and the Chamar. Because of my close contact with
the caste people this time, three elderly caste men

{(Mohali, Kiyat amd Halwai) alsc became my key informants.

My second formal method was to administer a "self-
ranking” task to Satar and caste people. The purpose of
this ranking task was to determine the influence of caste
hierarchy among the Satar. For this, I needed to krnow how
the Satar ranked themselves in the caste hierarchy, and
how the members of each Satar category rarnked themselves
within their larger ethnic group and between the ethnic
and caste groups. Thig rarnking task was alsa aimed to
find aut the coriteria used in ranking and in the
maintenance of bourndaries of each categoery or  group, and
alsa the gender and class variables, in the ramking by

various groups.

I followed Silverman'’s (1966) model in conducting the
ranking task. First, I discussed the different ritual
categories of the Satar group and the caste pgroups with
s8ix elderly Satar and two caste men. These men belornged
to different ritual and class categories within their
larger Satar and caste groups. I could not include women

in this discussion because they were very reluctant to
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talk about this topic at this stange. Then, I wrote
down the names of these categories and the names of the
caste groups on separate cards, and asked my informants to
sort them in a "ranking order" from "higher" to "lower'.
At the end of each task, I asked cpen ended questions
(Pelto and Felto /7197@/1373) ta each informant about his
criteria of ranking the Satar and the caste groups of
Sunauli. Each talked abaout the importance of politieal;
economic, ritual and educatiormal factors in influencing an
individual’s status, but all wnanimously agreed about the
ritual criterion of Sapha/non—-Sapha {(pure/impure) as
playing the key role in grading the Satar and the caste

groups as higher and lower.

My informants, especially a few rich Satar (the Sapha
Hod and the Bidirn Had) and caste men were, in  turrng
curiocus about how I ranked them. Each of them, at
different points in time, asked me to rank the Satar, their
ritual categories, and the various caste groups aof Sunauli
in & ritual order. To their great disappointment and my
embarrassment, I could rank only four castes in the

following order -

Halwai {(higher ritual order)

Teli

Chamar and Mohali {(lower ritual order).

I did not know where ta put the Satar and the rest of the

caste groups. All my four informants agreed about the
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ritual status of the Mohali and the Chamar. tne Satar
infarmant, a Sapha Hod, thought of his ritual status
higher than that of the Halwai. The other Batar infaormant,
a Bidin Hod, considered himself lower than the Halwai but
higher than the rest. Only my third informant, a Halwai
himself, agreed with my ranking. According to him, the

Satar were equal to the Mohali and Chamar in their ritual

status. The faurth informant laughed at my ignorance,
since I had rnot included his caste in my ranking. He
considered the ritual status of his Kiyat caste group as

equal to that of the Halwai caste group and as higher than
the rest. Also he thought that the Satary, especially the

Sapha Hod, had a higher ritual status than the Mcohali and

the Chamar.

Now when I ponder om my ranking task, I think it was
goad that I did not knoaw how ta rarnk the caste groups
and the Satar of Sunauli. 0Otherwise, my ranking might have

influenced their ranking since I belonged ta the Brahman

caste group.

I wanted to administer this task amorng all the men and
women eight years old and aboave. so I hired two assistants
from Sunauli for this. Both were 18 years old high-school
studernts and belonged to the upper class. Y was a Sapha Hod
and T belonged to the Gangai caste group. Now that I was
quite clear about the range of specific responses for ny
ranking task, I wrote down the eriteria of ranking in the

fallowing order — economic, political, ritual, cccupaticnal
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1
(gavernment or any affice job), ard educational , and

asked my informants to choose onme or more from them. The
purpase of such closed question was both to save time and
net accurate answers. Further, I asked my assistants to
wark only with the literate members of my village and in
the survoundivg villapges, because I krnew the illiterate
villagers would not be able to work with the cards, and
might find the whole task quite confusing. VY did not mind
conducting this test with either sex, except with his
father. T was shy and did not feel comfortable working
with womern, so he worked only with the male members of the

caste groups.

By dividing the work among the three of us, I
administered the ranking task in my village to 10@% af
the population, age eight and above. In the

surrcunding Satar villapes, I asked ¥ to conduct the task
anly amcng the adults, both male and female. I followed up
this ranking task by interviewing all the informants of
Sunauli, eight years o©ld and above, concerning their
criteria used in ranking as well as in maintaining the

bourdaries of their own social groups.

In the begirmming young caste men (between the age of

15 and 3@) discouraged me in my ranking task. They kept

1. See Rarber 1368; Berveman 13633 Damle 1968 for
multiple dimensions of ranking within the caste system.
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telling me that all villagers were of equal status, and

that they did not believe in the caste system. However,

later this situation changed. Young men of both ethnic
groups were interested in my ranking task. Caste men
were more concerned about it than the 8Satar. I often

" heard them telling each other that they really did not
care about the caste hierarchy, but that they must know
about their own ritual status "just for the sake of their

marriage and descendants”.

Women alsc participated in my ranking task. Most of
the Satar women showed their ignorance in ranking the caste
groups. They labeled all castes as Diku and ranked them
as higher or lower than their own ethnic group. Among the
Satar women, only the women of the Sapha Had households
ranked themselves as higher than the other 8Satar, putting

the Bidin Hod in the middle of the ritual hierarchy, and

the Christian Satar in the lowest ritual order of the
untouchable. These women used the criterion of ritual
purity and impurity in ranking themselves. Though the
women of the Bidin Hod households agreed with the

untouchable status of the Christian SBatar, they disagreed
with the Sapha Hod about their own status. These Bidin Had
women considered their ritual status as equal to the Sapha
Hod status. Further, these women used two different
criteria for ranking themselves within their ethnic group -
the ritual criterion of the caste system to rank the

Christian Satar as lower in status, and the ecoromic
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criterion of wealth to rank themselves as lower than the
Sapha Haod. Unlike these Satar women, however, the caste
women were able to rank more caste groups. These womer,
like all the caste mern and children, ramnked the caste
groups only along the ritual criterion of purity and
impurity. The caste women knew very little about the

ritual categpories of the Satar. They ranked all Satar as

untouchable.

It was while conducting this ranking task that, as
already mentioned, I learned fram my Nepali Brahman
informarnts of the neighboring villages that all the caste
groups of Surnauli, except for the Halwai caste, were
considered untouchable, with different degrees of
untouchability. For example, from some a Brahman could

accept raw food, from some others only fried food, and

from the rest not even water. This infaormation was rew
to me. I cross-checked this informatiom with my own
informants. The results were interesting. The members of

each caste ogroup ranked themselves as higher than the
members of other caste groups. Though norme of my
informants admitted that their ritual status belornged to
the urtouchable category, they advised me naot to accept any
foad, boiled or fried, from the other caste groups o the
Satary since they comsidered these cther caste groups and
the Satar as untouchables. The womern and men of the Sapha
Hod households, in turn, regarded all caste groups as of

lower ritual status. That Sunauli was a community of




untouchables was new information to me, but this did rot

affect my smooth and intimate relationship with my caste

informants.

This ranking task alsco enabled me to sSee how the
Satar, especially the Sapha Hod, denied being a part of the
caste system, but revealed in their own stratification the
values of caste system. They denied being untouchable
but designated the Christian Satar as untouchable. Theaugh
the Ridin Hod and the Christian Satar did not agree with
the ranking of the Sapha Hod in relation to their own
ritual status, they both revealed an implicit consensus
with the values of caste hierarchy by comsidering the
Mohali and the Chamar as untouchable and, therefore, much
lower in ritual status. As already wmentioned, these
Satary especially the Bidin Hod, also thought of the
ecarnnomic criterion of wealth as a factor in creating

hierarchy between them and the Sapha Hod.

A third formal method of this field work included a
sequence of photaographs that I took, depicting selected
social interactions and events occurring among and between
Satar and caste groups and individuals, I presented these
photographs in a sequence and asked my informants to
interpret them. From this, I expected to gather data on
the status of particular groups (Satar or caste groups)

and/or individuals irnvalved in the pictured interacticns.

I couwld not conduct the above test because the
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villagers were more concerned with the full portraits of
individuals than with the contents of the photoegraphs.
Besides, every time I displayed the photographs in front of
an individual, a crowd of ten or twelve men and womer used
to gather around me to show their photos ta the ones
present there. Ta my utter frustration, I could not get
the information that 1 had hoped to pget through these
photographs. Time was a biyg factoer limiting this test. I
spent almost twoe and bhalf months taking these photographs.
By the time 1 had them for my test it was time for me to
leave the village. If I had extended my stay in Sunauli
for two more months I might have been able to conduct this
test -~ because by that time the villagers might have been

tired of looking at these pictures only to see themselves

and their friends.

One of the cbjectives of my second field wark was to
study the interaction between the Satar and the caste
pecople of my village and among the Satar of the surrounding
villages. During the period of my first field work, as
mentioned before, there were conflicts between the
Satar of Sunauli and those in the surrounding wvillages.
The relationship among them was very tense because of some
previous fight caused by various factors, among which aone
was the competition in participating in local level
politics. But during this second period, I found that the
villagers did wrot even want ta be reminded of those

unfriendly encounters.
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cont inued existence of their three ritual categories: the
Sapha Haoad, the Bidin Hod, and the Christian Satar. Since
the religious ideoclogy of these ritual categories were
different from each other, the Satar were alsc covertly
caoncerned in maintaining their individual identities as
Sapha Hod, Bidin Hod, or Christian Satar. The situation
seemed more complex when their ritual ididentities often

averlapped with their class identities (rich arnd poor).

The abaove situation brought about some charnges in  my
study plans., Therefore, during my second field work, I
cancentrated more o the Satar with their ritual
categories amd on the caste pecple of Sunauli. And since
the Sapha Haod manipulated their identities more than the

athers, I paid more attention to them.

In this thesis, then, drawing from the data of both
periods of field work, I intend to examine the shifting
patterns of ididentities of the Sapha Hod. I will
demonstrate how they switch their rcles, and contract and
expand the range of their identities. I will further shaow
how the Sapha Hod maintain their individual identities to
distinguish themselves from other Satar of their larger
ethnic group and, at the same time, retain their ethnicity

to separate themselves from the caste people.

77




CHARTER III

THE SATAR AND SANTAL PEORPLES

SANTAL. OF INDIA:

The Santal of India are the largest of the Indian
tribes with a population aver three and a half million
peaple (Troaigi 1978). They are alsc known as "Saontar”

(0"Malley 191@:99), "Soontar" (Shore 1973), and "Satar”

{(Rista /1967/1976). The Satar of Sunauli think of these

names as Qgivenn to them by cocutsiders. Despite such
variations in their names, they call themselves "Hod"
(humar beings), and view themselves as belonging to one
cultural system irrespective of their regional and

political differernces, as Indian or Nepali citizens. As

Had they speak one language which they call Heod road {(the
1

language of human beings) , practise clan exogamy and group

endogamy, and share various socio—cultural values.

In India the Santal are mostly concentrated in Santal
Rarganra, BRihar, where they 1live with various caste
people and interact with them. However, this interaction
has not always been smoath and peaceful for the Santal of
India. Many studies show that the Hindus exploit the
Santal as servants and wage laborers, or force them intc

free (slave) labor, by taking over all their land and

1. The Santali language belongs to the Munda group of
larnquages of the Austric family (Das 19583 Fuchs 19733
Grierson 19@6).
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property. This has caused great resentment and anger among

the Santal wha till then had lived as rnomads and pursued

arn independent 1life. In order to regain their autornomy,

they organized variocus revolutiomary activities against the
1

Hindus who, by then, were being called Diku (outlaws) by

the Santal (Datta 194@; Fuchs 19635, 19733 Sinha 1961).

Among the variocus revoalutionary activities of the
Santal, the rebellions of 1858-57 and 1871~785 were the
majgor ones, the second one alsca being knqﬁﬂ as the HKharwar
mavement. Sinha (1961) examines the causes of these two
movements among the Santal. Datta (1942) illustrates the
causes of the first rebellion, its gradual development, and
the attempts made by the ruling autherities to meet the
situation. Fuchs (1368) calls these rebellions messianic
movements in which rnew prophets keep emerging from time
to time to make the Santal aware of their distinct
tradition and inspire them to returrn ta their original
culture and religion. Jay (1964) gives a short
description of these urmrests and labels them as

revitalization maovements.

Among the studies done on the Santal urnrest, Bodding’s
studies of 1921 and 1922 are most pertinent to my thesis.

Irn these studies he examines the Kharwar mavement and its

1. Today the term Diku has 1lost its criginal
cormotation. Now it is used by the Satar as an ethnic label
ta refer to the caste peaple of India and to those caste
pecple of Nepal who speak Indian languapes, such as Hindi,
Maithili, Bemgali and Punjgabi.
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impact on the Santal belief system. He calls the Sapha Hod
category a sect. According to him, the origin of the
Sapha Hod sect, whose members practised Hindu rituals,
gees back to the late nineteenth century when the Kharwar

mavement went underground and within the next few decades

split into three distinct sects - the Sapha Haod, the Samra,
and the Babajiu. Babajiu was the name of the sect which
represented the original group. Badding (1922) mentions

that all the sects accepted Ramchando (Ramachandra of the
Hindu pantheon)1 as their main god and worshipped Him, but
each sect had different gurus. Despite these distinctions,
according to Bodding (1922), the members of these various
sects used to behave in the same way at least in the
begirming. Later their gurus introduced different ritual
practices which eventually made these sects very distinct
from each other. The Samra became exorcists and practised
fowl sacrifice, while worshipping Ramchandco, while the

Rabagjiu and the Sapha Hod continuwed worshipping the same

god but offering Him flowers and sweets, like the caste

peaple did.

Among these sects, as Bodding poaints out, the Sapha

Hod were highly Hinduized. They neither kept fowl ow'pigs

i. Ramachandra is a Hindu god wha is offered vegetarian
food by the caste pecple. These peaople think of this pgod
as an archer. My Satar informants, especially the Sapha
Had, viewed Rama as their own god who was alsa an  archer
and hunter. According to these Sapha Hod, the Satar

inherited the art of and love for hunting from Ramachandra.
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noy ate them. They alsa abandoned their traditional
practices of drinking rice-beer, eating the flesh of
dead bullocks, and eating in the houses of the Santals whe
did not belong to the same sect. Some of these Sépﬁa Hcod,
as Bodding (1921) further demonstrates, followed the
rituals of the higher caste people and even stopped
ploughing their land, and begarn cremating their dead
instead of burying them. They alse did not practise amnimal
sacrifice while worshipping Ramchando. Rather, they
worshipped this god with flowere and sweets when they met

at their guru's place every Saturday morning.

At the time internal changes were taking place within
the 8antal group, some external changes affecting the
political/economic status of the group were also being made
by the British goverrment of India. In 1874, to calm down
the revolutionary activities of the Santal, the British
government specified an area for the Santal and declared it
as a "scheduled district” or "backward tract', which is
krnown as Santal Fargana. This area lies in Bihar State of
India, and a majority of the Santal are still concentrated
there today. The British goverrnment also classified the
Santal as a "scheduled tribe", and kept them as isclated
uriits (Fuchs 1973; Ghurye 1963), along with many other
tribal people of India. The label "scheduled tribe" has
several political and economic implications, as do such
labels as "aboviginal" or "primitive" tribe, Adivasi (the

aoriginal inhabitants of India), or  "backward" and
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"exploited" people (Fuchs 1973) .
Unlike the poliey of the then British gavernment of
India, the policy of the present Indian government has been
to bring the Santal intoc the main stream so that they

could interact and compete with the rest of the Indian

population, while still designating them as "scheduled
tribe". To succeed in this plan, the Indian goverrment
has extended educational and political copportunities to

the Santal and other such "scheduled tribes”" (Fuchs 19733
Ghurye 1963). Following this plan, a certain number of
seats are reserved for these people in schools, colleges,
offices and alsao in local and national legislatures. The
implementation of such a plan has encouraged the Santal ta
interact with the wider world, dominated by the caste
people, in wvaricus ways and to compete with the caste

pecple at educational, economic and palitical levels.

SURVIVAL STRATEGIES: HINDUISM VS. CHRISTIANITY

In examinming the past relationship between the Santal

and the caste pecple, it is not suwrprising to note why

1. Fuchs (1973: 24-29) distirguishes between "scheduled
tribe" arnd "scheduled caste". According to him, "for a
caste to be 'scheduled’, it has to be econocmically and
culturally backward, explaited by the people of superior
cultuwre arnd treated as scocially inferior” (Fuchs 1973:24—
£5). Further, although these "scheduled" caste pecple share
many aspects of Hinduism, they are often kept apart and
treated by the upper caste people as untouchable. In
contrast, as Fuchs points cut, the ‘"scheduled tribes”,
though "often backward and explaited, are rarely socially
degraded” (18373: 24—25). Urnlike the '"scheduled" caste
pecple, mast of these tribal people have a distirnct
tradition of their own of which they are very proud of.




some Santal, like the Chrigtian Satar, chose to practise
Christian rituals. The Christian missionaries had carried
out their missionary works among the Santal ever since 1838
- gstarting with the American Free Baptist mission, and
fallowed up by various Eurocpean missionaries. However, the
main Christian missionary activity among the Santal of
Sarntal Parpgama started only after the Santal rebellion of
1885-1857 (Treoisi  1978). The British missiomaries came
closer to the Sartal because of the exploitation of the
latter by +the Hindus during the British rule inm India.
Their sympathy and help encouraged marny Santal to convert
to Christiamity. Ivw addition, the missiornaries also
provided educational and medical facilities for them which

brought them to close contacts on daily basis.

Although Christianity helped the Satar to improve their
present conditions, it also demanded a complete change of
their religicus ideclogy and reqguired a total change in
their way of life, such as abandoning drinking and dancing,
premarital sexual activities, and marriages by elopement
arnd capture. Such historical speculations are primarily
based orn my cown field experience with the Christian Satar
of  SBunauli wha are Pentecostals and other Christiam Satar
of rneighboring villages who are Lutheran and Catholics.
Observing my Christian informants' formal and non—formal
rituals alse helped me to understand that Christianity
mearnt that these Satar had to give up their faith in  the

Babha {shamarn) and the EHonga {(spirits/deities). My




Christian Satar informants identified Bonpga with evil and
never participated in any rituals performed by their Bidin
Hod and Sapha Hod kinsmen. Christianity also prohibited
them from drinking rice-beer which is one of the most
important parts of their ethnic rituals, discussed later in

chapter VII.

The social implications of all this were, and
still are, great for a Santal. It meant the convert’s
complete isclatiornn from his kinsfolk and from his tribal
sacic—cultural milieu. The worship of different Bonga,
especially the clan, household and ancestral Bonga, during
life cyecle rituals and socico-religiocous festivals serve to
strengthen the bornd between ome’s living and dead kinsmen.
By not participating in such worship, a Christian 8Satar

moves away from his kKinship network.

Missiomaries used moderrn medicine, education, and
better ecoramic prospects as a means tao conversion. My
abservaticrnm shows that, today, the Christian Satar of
Sumauli and rneighboring villages have equated Christianity
with better education and ecornomic prosperity. They are
using Christianity itself as a means to achieve their
educaticnal and economic goals. Their conversiorn has given
them free access to education in missionary schools which
aperns up possibilities for them to find jobs at higher
levels. Further, the conversion has brought tao them a

sense of superiority over the other Satar. I founrd my
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Christian informants explaining their nrnew relipion as
belonging to the "civilized pecple” of the western world

arnd, therefoare, of a "higph guality".

Despite these factors, Christianity has not been able

to attract many Satar of Sunauli and its vicinity. One of
the reasons for this is that Christianity asks these
Satar to maintain a rigid boundary for their group. it

does rot allow them ta expamd cr contract or corass this
boundary at any level. The Satar, who have been living in
a multi-caste/ethnic/tribal society for a long time, find
it wvery hard to live within such a bounded unit as is
created by Christianity. Their traditiornal culture and
its wvaricus forms constitute the cerntral part of their
sacial  life. Their villapge is the rexus of their socio—
cultural and  interpersonal activities. It is only by
constantly participating in these activities that they
share, maintain and strengthen their common bond. To
accept an ideclogy which requires breaking or weakening
the interpersoral relatiornships created by +these bonds
discourages the Satar from permanently moving acraoss their

roup boundary, becomimg Christians, and being treated as

coutcasts.

It is interestirg to rnote that while some Satar have
canverted to Christianity, some other Satar, like the
Sapha Hod, have been practising the Hindu rituals instead
of contiruwing their cwn traditional rituals or practising

the Christian rituals. The Sapha Haod alse change their
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religicus ideclogy, but not so'abruptly as their Christian
friends do. It is primarily because the boundaries drawn
by Hinduism are never so rigid as those by Christianity.
Hinduism of Sunauli allows a great range of flexibility in
its religicus practices by combining both the Vedic
traditional elements and local elements which I explain in
chapter IV. Himduism alsa divides individuals into various
caste groups and allows differemt forms of religicus
practices in relationm to their castes. It also allows the
rncri—-Hindu, like the Satar/Santal, to participate in these
rituals provided that they choose to behave as members of
ane of the caste groups, in this particular case, as

urtouchables.

Secondly, Hinduism includes different forms of worship
such as nature warship, worship of semi—-divine or divine
abjects o humarn beings. It stresses polytheism at the
swface level and monatheism at the deeper level. Its
multitude of religiocous texts, written at different points
in time, emphasize various forms of worship which differ
from one. caste or class to ancother and alsa  from one
region ta the other. Such features of Hinduism allows the
rnon—-Hindus, like the Santal/Satar, tae practise Hindu
rituals without giving uwup their traditional religicus

practices.

Iri addition, the Hirdu commurity has beern the dominant

cammunity of Nepal and India. Pecople belonging to
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different ethnic groups have been 1living with the
Hindus and have been interacting with them for a long time.
Despite their distirnct traditions, these people share a
similar way of life with the Hindus. Though they are

considered as ouwtsiders by the Hindus, +the caste system

allows them to enter this system from the ‘“untouchable”
1

battom level . Such situation enables them both to

maintain their tribal/ethnic identities and, at the same

time, abide by the rules of the caste system in order to

inmteract with the Hindus.

As a result, 1 speculate, despite their exploitation by
the caste peaple, soame Santal adopted many of the socio-
religicus rituals of the caste pecple. Being a Christian,
a Santal had a better opportunity to be educated, but it
was possible only at the risk of beirng completely cut off
from his cultural heritapge. The adoptiornn of Hindu rituals
did wnot however require fram him a complete chanpge of his

world view. He could practise Hindu r»ituals without giviwng

up his traditional tribal rituals. To adaopt Hindu
rituals alsa meant to develap social cantact with the
1. Although occupation does play an  impoartant role in

designating certain caste groups, such as of scavengers,
basket makers, tailors, and butchers, as untouchable, the
criterion of occupation may rot appear as primary while
incorparating certain ethnic groups inte the caste system.
Dietary practices of an ethnic group could also be
important in  labeling them as wuntouchable. The Satar
pravide us with an example of how dietary practices of
beef-eating in India (irn Nepal they do not eat beef since
killing & cow is against the law in this "Hindu kingdom")
and field—-mice eating inm both India and Nepal have
encouraged the upper caste people to call them untouchable.
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members of the domirnant group. Such contact bestowed on
the individual greater social prestige and/aor  better
ecornomic opportunities by enabling him to participate in
the local anmd national level poelitical process, and to seek
educaticrnal arnd employment ocpportunities outside his
village baundaries.‘ In my opinion, these positive factors
encouraged the Santal to live with the caste people and to
adopt their Hindu rituals. But thaose who adopted these
rituals did rnot completely give up their own traditional
rituals. Rather, they combined the key symbols of boath
cultures and created a rew tradition of their own.
Although, such tradition showed their affiliation with both
cultures, caste and Batar, it alsc distinguished them from
the members of both these cultures. As my study of the
Satar shows, the Sapha Hod of Sunauli continue such a new

traditiorn and claim it to be their arncient Satar traditiocn.

INDIA-NEFAL MIGRATION:
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It nwas towards the late nineteenth century,
according to the Satar of Surnauli, that the Satar migrated
from Imdia to Nepal. As mentiorned earlier, in India they
are to be found primarily in the pravinces of Bihar and
Eerngal. The province of Bihar borders onn Nepal which
allows both the Nepali and Indiams to move back and forth

across the border.

According toe my Satar informants, one of the reasons

for their migrationm was the scarcity of land and food in
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India towards the end of the nineteenth century., The
cther reasaon was their love for a viomadiec life and hunting
ir the Jjungles of Nepal. Their migration was alsoa
encouraged by the government of Nepal. At that time the low
lying land of southern Nepal, krown as Tarai, was covered
with farests. The government had emplayed a few Nepali
iﬂdividualé as Jimindar to cultivate that land (Regmi 1976:
1@a9-112). The Nepali of the regions, who moved down fraom
the mourntains to the plains of south, rneeded laborers to
clear these forests for farming. They found the rewly
migrant Satar to be expert in this Job, so they were hired.
The Nepali wnot only pave them jobs but alsa allowed them to
live where they (Satar) wished in the region. Some Nepali
landlards mpgranted land to the migrant Satar, and others
allaowed the Satar to cultivate larger areas of land for a
minimal fee. Some of the Satar of this second category
alsc acted as managers by looking after the land of other
landlaords which were adjacent to their own wvillages. Later
these 8Batar, with the appraval of their Nepali landlords,
got legal cwnership of the land that they were
cultivating, and were themselves regarded as landlords
within their own villages even though they owned only
fifteern to twenty bigha (1.5 bigha = 1 hectare). In
cortrast, the Nepali landlords in the region owned, as my
investigation shows, up to a maximum of 1,606 ta 2,000
Bigha per persori. In Surnauli, three Sapha Hod and five

caste pecple became landlords this way.
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In Nepal, the Satar are fournd in Morang and Jhapa
Digtricts which border o India. According to the census
of 1973, there were 23,853 Satar settled along this
southeastern border of Nepal (Department of Publicity
1975). Migration has not brought significant change in
Satar social organization. A comparative study of the
literature on the Santal and Satar, and my own field
experience with the Satar of Sunmauli, illustrate this.
Among them, as amownyg the Santal, descent remains
patrilineal and residence, in most cases, is patrilocal
with the btride and pgroom living with the groom's family
after their marriage. There are twelve Egtig, which 1
gless as patriclans, members of which assume a commor
patrilineal descent from an apical ancestor, but doa not
krmow the exact gerealagical links that commect them to this
apical arncestor (Keesing 19735). Among both the Santal and
the Satar, there is rneither any clan hierarchy rnor any
organizatiorn of clans into larger metric (see Archer 1974
Boddimg 19353 Bista 19673 Chowdhari 195253 Gausdel 1942,
19603 Shrestha 1964-65, 19713 Kochar 197@; Somers 197635 and

Traisi 1978).

Despite livinmg in different regions and having
different nationalities (Indiari and Nepali), the Satar
and Santal see themselves as being +the same people. They

call themselves Hod (human beinngs) irrespective of their
nationality ard, up to the present, maintain a very close

relationship among themselves both by inter-marriage and
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through frequently visiting each other across +the Nepal-—
1

India barder .
As in India, the Satar of Surnauli are fFfound living
amidst ¢the caste people (see map # 3). These Satar

distinguish between the Nepali arnd Indian caste people by

using different ethnic labels for them. Rs mentioned
i chapter I, the Satar call Indians arnd Indian
language speaking peaple of Nepal, such as  Benpgali,

Marwadi and Maithil people, Diku, whereas they call the

Nepali people Munda (mourntain dwellers). Their Mundo
category includes all the Nepali speaking caste pecple and
all the ethmic groups of Nepal whose members may or may

not speak Nepali as their mother tongue, such as the

Sherpa, Tharu, Limbu, Raiy, Tamangy, Newar, Dhimal and

Magar.

IThe SAPHA HOD OF SUNAULI:

According to my key informants (Baba T, Baba § and
R) the migrating Satar, who choase tao settle inm Sunauli
araound 188a, were Sapha Hod and Bidin Hod. There were no
Christian Satar among them, neither were there any other

Satar iwm Sunmauli. There were only four or five caste

families living at one erd of Sunauli, which was at the

1. One difference that I found to be of some significarnce

was political. Unlike the Indian goverrnment, the Nepal
government has not classified her peaple inte ‘"scheduled"
and "non—-scheduled” categories. The constitution of Nepal
treats all the ethnic groups and caste groups on equal

basis providing egqual opportunities for them, at least in
theory.
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time mainly & big field some of which was being
cultivated. The migrant Satar built their houses in a row
starting from the end of the land farthest away from
those houses of the caste families. My informants did not

remember the exact number of the Satar houses during that

time. They tald me it was somewhere between ten and
fifteer.
According to R, my {(now deceased) Christian informant

af 1978-79, the Satar at that time did nrnot have much
interaction with the caste peaple, with the result that
there was not much confliect and tensiorn betweenn them
either. However, he added, the Satar did have conflicts
within themselves, due tao their different religiocus
ideclogies. These conflicts grew and oreated more
tension among them, R explained, because the Bidin Hod

warted proper shrines to propitiate their various Bong

o

{(spirits) through rituals. They demanded a Jaher Than
(shrine of goddess Jaher) in the ocutskirt of their village,
and one Maghi Than (a raised mud platform where the spirit
of the first headman and/cor the spirit of the headmanship
in gerneral is believed to reside) imside the village, in
front of the headman’s hcocusehold. The other group of the
Satar, the Sapha Hod, did not want these shrines because,
although they made offerings to both the Bonga and the
Hindu deities, they primarily worshipped the Hindu
deities, which did not rnecessarily require any shrine.

Their emphasis was to worship both the spirits and the
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Hindu deities iw Vishnu Baba's courtyard. As a result of
such conflicts, the village was divided into twee
independent political units. R's father's father Z became
the Maghi (headman) of one unit and built Maghi Than and
Jaher Than, and Vishrnu Baba's brother N became the
headmarn of the other unit which had nrneither of those
shrires. Each unit thern was characterized by its own

paelitical crganization {(see chapter VIII), and by having a

regional identity of its own.

It was during this early settlement period, as I
learned from Baba T, R and other older male informants,
that a Mahali caste family from India came to Sunauli
looking for a gob and a place to settle down. Baba T's
father Vishnu Raba, the most influential man of his time,
allowed this Mohali family to live at his end of the
village. The Mohali households came to mavk the boundary

betweernr the two Satar villages of Z's and N's.

According +ta the above mentiormed informants, a few

years after this partition of the village, the Satar of

both sections were attacked by cholera. Many died during
this epidemic, and most of those whoa died were EBidin Hod
and were from 2'gs section. This casualty caused such

terrar that the rest of the Bidin Hod were anxicus to
leave the village »right away. Vishnu Baba, the leader of
the rival group, then emerged as a charismatic leader and

offered to lead them cut of this catastrophe. He asked the




Satar of Z's section to faollow their "ancient” religious
rituals, i.e. the tradition of the Sapha Had, in order to
get rid of the deadly disease. The Satar listerned to him,
and & miracle happened; the cholera disappeared. i'g
pasiticon was threatened. He was frighteried, but instead of
acknowledging the Sapha Hod rituals of Vishnu Baba, he fled
to India with his wife and son. In India Z died as a Bidin
Hoad but his son and son’s wife converted themselves tao
Christianity, and came back to live in Sunauli with their
children. Later their children were also baptized as
Christians. But ir the meantime, follawing the charisma of
Vishviu Baba, the dominance and power aof the Sapha Hod was
fFirmly established in Sunauli. Immediately after Z left
Surauli, the two independent sectioms of Sunauli were
unified, the two shrines of 2's section were removed, and
the political wnit of Vishnu Baba’'s section came to

represent the entire village.
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CHAPTER IV.

THE VILLAGE AND ITS PEORLE

LOCATION:

Surnauli is situated about six miles east of the
industrial town of Riratnagar in southern Nepal which
is im Morang District and which forms a border with the
Rihar 8State of northern India (map # 1 and &). As this
town is clese to India almast half of its population
consists of Indians, especially Marwadi, Berngali, and
Kayastha, wha are second or third generation in Nepal, and
work as businessmen, teachers, and own several drug stores.
The aother half of its populatiom is Nepali. These Indians
arnd Nepali practise different religions. Most of them are
Hirndu, arnd others are Jains and Buddhists. Biratnagar has a

minority of Muslims and Bahais also.

Hiratrnagar is well kvnown in Nepal for its wvarious
factories and excellenmt rice, wheat, lentils, and jute.
Riratrmagar has several bhigh schools and cclleges, one
court, one hospital, private medical practitioners, and
many offices representing the Goverrnment of Nepal. It
also has two movie theaters which are always orowded.
During 1985, several families bhad videos and were rurming
a gocd business renting video movies. The court,
haspital and movie halls of BRiratmnagar are often visited

by the people of its surrounding rural areas, including
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Sunauli. The two big weekly markets, which are held twice

a week on Wedrnesday and Saturday, alsc attract the rural

populatior.

The mairn publie transportation im Biratnagar is by
rickshaw. Few individuals own a geep or car. There
are buses which run only in the ocutskirts of Riratnagar.
Bullack or ox~drawn carts are frequently seen on the main

roads competing with the cars and rickshaws.

Sunauli is in Sirsani Panchayat sub-division of
Morang District. The shortest way to get to Sunauli from
RBiratrnagar is to take a rickshaw or a bus ta Panchali, a
subdivision of Morang District which is about two miles
fram BRiratnagar and thern walk from there tao the village.
Sunauli is about four miles from Panchali and the river
Seti lies in between with no bridge. The other way to
reach Sunauli, which is lorger but which the villagers use
mostly during the rainy season, is to go by a bus or a
rickshaw to Nauligaurn, which is about one and half a miles
fraom Panchali, and walk from there to Sunauli, a distance
of about three wmiles. The same river Seti that is
between Panchali and Sunauli is also betweern Nauligaun
and Sunauli, but this side of Seti has a bridge which
makes it lot easier to commute between the village and
town especially during monscon. Despite the bus facilities,
I aobserved during both periods of my field work that the
villagers mostly walked to Biratrnagar when going there

for shapping or working. Hoawever, they mostly used
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buffalo ocr ox—carts when taking grains for processing in

the factoaries lcoccated in Nauligaurn anmd Panchali.

Sumauli is alsa situated very close to the Nepal-India
boerder. As is mentioned above, the closest bus step in
Riratrmagar is about four miles from Sumauli. One can take
this bus to the central bus terminal in Biratnagar and
fram there arncther bus to the Nepal-India border. This
Journey takes about fouwr hours in all. But the villagers
af Bunauli gernerally prefer to take the foot path whieh
leads along the fields to get to the border. This takes
only about one and half hours, and saves them time as well
as money. From the Indian side of the border they can find

trains ar buses ta their destinations.

India attracts the Nepali, Satar and Maithil pecople of
Sunauli and BRiratnagar for various reasons, such as
pilgrimage, education and business. I found pecple
frequently goivmg to India to pay homage to their gods and
goddesses. Several Christian Satar children of Sunauli and
its nreighboring villages were studying in the missionary
schools of Darjeeling, India in 19885. I also saw some
caste peaple leavirng Sunauli for a few days to serve their
Indiarn Jagman (patrons) and some salesmen coming to
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Sumauli from India to sell clothing and medicine.

The Sirsanmi PRanchayat subdivision of Morang District
has eight wvillages among which Sunauli is one. In 1985,

these villages were poapulated either by & majority of

1=




Satar or caste groups. Villages with mixed population had
the Satar houses on one side and the caste houses on  the
other side. The three reighboring villages of Sumauli,
having a Satar majority, had this segregated pattern of
settlement. Similar to the above villages, Sunauli alsc
had two ethnically and culturally diverse groups of éatar
ard caste people who also spoke entirely different
lamguages. In contrast to these other villages, Surnauli
appeared unusual ivn the balarce of its population whiech is

presented in the follaowing figure.

villages Satar Caste

pepulation households pepulation households
BRirta 45 8 7 e
Hadmaha 47 8 4 1
Kashipur 61 12 8 4
Sunauli 17& 27 176 33

As in the neighboring villages, mast Sumauli households
belongirng to the caste people were located towards ome end,
i.e. the socuthern end of the village. The households owned
by the Satar stretched towards its northern end (see map #
3). However, unlike other Satar villapges, some caste

peaple of Sunauli lived amidst the Satar. These were the
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Mohali people of eight households and the Teli of two
househalds. Unlike ather caste peaple of Sunauli, these

Mohali and Teli shared the well and ponds cwned by the

Satar.

CLIMATE AND THE LAY-0OUT:

Sunauli has topopraphical features typical of southern
Nepal. It has flat land which is very fertile. It is at
ann altitude of barely more than 250 feet above the sea
level. The climate of Sunauli is of the trapical monsocon
type which is very hot and bumid during Summer (May through
August). Durinmg Summer the temperature may reach to the
max imuem of 1E@a F. The monscon season lasts for almost
three months startinmg in June. The river Seti gets

flooded durirng this time making it almost impossible for

the villagers of Sunauli and surrounding villages te go o

town via Parnchali. The Winter months {(November — Januaryl,

a

however, are very pleasant in Sunauli with a maximum of 7@
@

F  arnd minimum of 480 F.

Suriauli has plenty of wide and copen space around it.
Half a mile fram the village to the west is the 8Seti
river which is big and floods during the monscorn seasan.
During both pericds of my field work, the lands between the

viver arnd Sumauli were owned by individuals of different

villages. These lands were both irrigated and =3
irrigated. The crops grown here mainly consisted of rice,
wheat, maize, tabacecoy mustard and different types of
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lerntils. Rice was growrn twice a year. Occasionally, rice-
fields were also used for maize. During the periocds of
my stay in Surnauli, a water canal rarn through the middle
af this land all the way tao the southern end of Sumauli and
formed the boundary line betweerr Sunauli and other villages
which belonged to a different subdivision of Morang

District called Minghu Panchayat.

The eastern side of the villape had a long path along
which were three man—made ponds and four big ditches (see
map # 3). Two of these ponds were owred by individuals and
the aother by the local govervrment. These ponds and ditches
praovided the villagers with a canstant supply of fish for
almost six months a year starting from the monsoon season.
The ponds were used by villagers for various purposes,

such as bathing, cleaning dishes; washing clothes; bathing

cattle, and fishing.

Rurmirg parallel to the ponds was a path lined with
mamy banana, Margc, bamboo and some flowering trees. In
1985, there were ten households of the caste people

located on this side of the ponds. Behind these households,
there were two private ponds owned by two caste people of
Sunauli. There was alsa land on this side of the village.
Some of this land belonged to the caste peaple of Surnauli

and some to other individuals living in other villapges.

The Satar households and the rest of the caste

househalds of Sunauli were ornm the cther (western) side of




these ponds and ditches. All these households were
cormected by footpaths. These paths paralleled the pornds
and ditches. During my 1978-79 field work, Surnauli had
three paths in between the three ponds, each wide encugh
for bull-carts to pass. By 1985, these had become narrower
having only enough space for men and cattle but not for
carts. The constant need of the villagers tc get better
clay and mud from the ponds to plaster and rebuild their
mud houses had pushed them to cut the edges of the ponds.
Although, clay ard mud were easily available this way, this

had resulted in the narrowing of these paths.

Sunauli had good water facilities with one well and
six hand pumps. Two handpumps were owned by the Sirsani
Farnchayat and the rest were owned by the wealthy pecple of
Surnauli. The well belangedv ta Raba T and the handpumps
to the caste peacple. Most of the Satar got drinking water
from the well. Among the caste people, only the Mohali
came ta the well for this purpose, since they lived close
ta the well. The rest of the Satar and the other caste
peaple got water from the twa hand pumps, owned by the
Sirsani Panchayat, because they lived close by these
pumMps. The other five hand pumps were in the irmer
courtyards of the caste individuals, so the villagers did
rnoet o there umless the other two handpumps were braken.
During both pericds of my field work, the well and two
harndpumps were crowded by the village women, every morning

and late afternoon, whernn they came to get water for
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drinking and cooking. As they came here during early in
the morning, before the men went to the tea stall, they
became my primary source of wvillage gossip which

included the events ccourring since the early afterncorn.

Surnauli had one tea stall where men pathered around
almost every morning and three stores. One store was owned
by a man of the Halwai caste and the other twce by Teli
castemen. These stores carried only a few items which
were frequently rneeded by the villagers. These were mustard
and kerasine oil, scap, matches, rice, lentils, jaggery and
some candies. As most of the villapers fregquently went ta
weekly markets in Panchali, Nauli Gaun or Biratmnagar they
boaught most of these necessary items there. As a result,
the wvillage stores did net have a good market, and such

business added very little ta one’s househaold inmcome.

Surauli did not have any school, post office, or

haspital. These institutional facilities were in Chernma, a

village of Mirgbu Fanchayat about a quarter of a mile
AWaYy. Rl1l the wvillapgers of Surmauli used the services
pravided by these institutions in Minghu Panchayat. The

lacal doctor in the hospital, a young Nepali Brahman who
also helped me collect some census data iwm the neighboring
villages during 1378-79, was frequently consulted by the
villagers for their various sicknesses. They went tao the
haspital in Biratnagar only when the medicine pravided by
the local doctor did not work. Schoal children wanting to

contirue their study after finishing the middle school of
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the village also had toc go to Panchali or Biratnagar.

The wvillage of Minghu Panchayat also had a fertilizer
store cowned by the Nepal Goverriment, and a police station.
There was alsco one hand-mill here for processing rice and
wheat. I additiony, this village bhad an cpen but small
area Tfor weekly market which was bheld twice a week, five
tea-stalls, three tailors, and one blacksmith. Villagers

of Surmauwli came here to get their services wher needed.

Surauli had four shrines — twoe belonging to the Hindu
goddesses Kali, are to Durga and one belonging to Vishnu
Raba, the founder of the Satar section of Sunauli. Of the
first three shrines, Kali and Durga were worshipped ornce
every year in two shrines by the caste people and alsc by
the Satar. New images of these poddesses were made once a
year, Durga irn October and Kali iwn March, and were kept in
these shrirnes for certain days of rituals. The caste people
of Sumauli, especially men, worshipped these goddesses
during this period. Orce the worship days were over, they
discarded these images in the river or in the ponds.
Therefore, these shrines remained empty of images and
pecple for the rest of the year. During the ritual pericd,
the Sapha Hod men spent mest of their time here with the
caste people. A few Bidin Hod alsc stopped by these
shrines for few minutes. Alsco during the rituwal pericod,

small fairs were held around these shrines.

The third shrirne of Sunauli, belornging to Kali, was
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symbolized by a bamboo pole. This pole marked the boundary
of Sunauli in its scuthern side. Only caste women
worshipped this Kali and they worshipped Her only when they

faced calamities like sickrness and death.

Surauli also had a Hindu temple of God Rama and His

comsort Sita. This temple was mostly visited by the caste

pecple.

The Satar of Surauli had only one shrine. It was the
shrine of Vishnu Baba. It had about six inch raised mud
plat form in one corner of the shrine and a trident of
Mahadeo {(god Shiva of the Hindu pantheon) in the middle of
this platform. Unlike the temple and the other two shrires
of the caste pecple, the shrine of Vishrnu Baba was attended

exclusively by the Satar onm certain festive occcasions.

As mentioned in chapter three, the most striking
physical feature of the Gatar section of Sunauli was that
it neither had a Maghi Thanm nrnor a Jaher Than. During

both periods of my field work, all the surrounding Satar

villages had these two shrines — a Majghi Than and a Jaher
Than. Maagbi Than was always inside the wvillage while
Jaher Than was always cutside the village. In these
villages, varioaus Satar deities and sgpirits were

worshipped at these shrines and offerings were made to them
on different occasions. In Sunauli, in contrast, all the
worship was performed in the courtyard of Baba T, Vishnu

Raba's second sori whao was himself dead.
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ETHNIC GROUPS:

Rs mentiorned earlier, Sunauli is much bigger than other
neighboring Satar villages in its riumber of households and
paopulation. It has sixty households, twenty—-seven
belanging to the Satar and thirty—-three belonging toe the
caste peaple, with a total population of 346 pecple. I am
defining as a househaldy, a unit which includes members of
one or more generations who share the same kitcher. Such a
urnit may comsist aof one or more nuclear families (see
Kaolenda /1968/137@ for family types in Indiad. Ore
household compound carn have more tharm one household in
residence in which case the members of these different
households cook in different kitchens. While I was in
Surmauli during 1978-79, three household compounds contained

twe households each. However, during 1385, each househald

compound had but one household in residence. Further,
are househald can have more than one house, such as a
granary, a kitehen house, and a sleeping house. The

number of houses im a household depends an the economic

astatus of the househaold head.

CASTE FPEOPLE: Among the 346 pecple of Sunauli, 176

were caste people. The following figure # 35 explains

the distribution of the caste population by pgender and

households.

Rs this figure shows, among all the caste groups the

Numnia caste group was numerically dominant inm 198S5. And
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Figure # &

[0S P LA P 4 A oo saate oiren e S e e

castes households female male total
Nunia (Chauhan i1 27 25 =<4
& Ragbhar)
Mohali a ea - 16 36
Kiyat e 3 8 17
Teli 3 4 i@ 14
Kevarat 1 7 & 13
Scnmar =4 6 6 iz
Gangai 1 4 & 1@
Chamar 1 & 3 9
Halwai 1 3 S a
Dharuk i i i =4
Kurmi 1 1 1 &
? 1 @ 1 1
I 33 " es 88 176
amorng all the caste groups in Sunauli, orily Nuria were

divided into two sub— castes ~ Rajbhar Nunia and Chauhan
Nuria. These Nuwria were distributed into eleven
househalds -~ Rajgbhar Nuria in tern with twenty—orne males
and twenty-three females, and Chauhan Nunia in one
househald with four males and four females. Some Rajbhar

Nunia were related to each ather by blood. Members of
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three of these households owned land and cattle; so they
did not work for wages, The rest depended on wage labor

for subsistence.

The second in order of population size was the Mohali
caste. Mohalis were basket-makers and were distributed
intae eight househalds. The members of these househaolds
were related by both blood and marriage to the sixty year
old founder of the Mohali coemmunity in Sunauli as is
showr in figwe # 6. In this figure, rumbers ame to
eight represent the numbers of the Mohali households in
Sunauli. The couple of househcold number ome had their two
grandchildren (a boy and a girl) living with them. Since

the Mohali irncluded their married daughters/sisters (but

not the children and husbands of these married
daughters/sisters) as "absent" members af their
househaold/family, 1 have included their married

daughters/sisters in this figure.

The Teli caste was distributed inte three households
out of which members of two households were consanguineal
relatives. Two Teli families owned stores, and the male
head of the third family worked as a cock on varicus
ceremonial cccasions for his patrons (Jagman) who lived in
different villages. Dwring 1985, Sunauli had ome househald
of the Halwai caste. The household head, a man who was

seventy—-five in 1985, owned the biggest store in  the

village. He also owned some land, so no members of his
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Figur‘é ¥ 6

The Mahali hauseholds jﬂ_gunauli

[5=Al& [0-A|g1h=a]A=0|85&

\
A-oéC&@EA )

2 4 5

3
6 7
KEY:

O = famale

VAN = mal=

O/A= deceasad famale/mal= .

& = marriad and living in a different village

Z5) = marriad but rat y=2t living with spouse

> = relative (classificatory sister)

@/A'; living in a diffarent village
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family needed to work for wages. Twe households of Sunar
caste belonged to brothers, one of whom practised bhis
traditiomal occcupation of gold-smithery while the other
worked for wages in and out of the villape. Surauli bad
only orne househald of Kurmi caste and orne of Chamar caste.
The members of both of these househaolds worked for wages.
The Chamar househald male also practiced his traditional
cccupation of leather-working and his wife worked as a
midwi fe. She was called on by both the Satar and caste
pecple whenever her services were reeded. Orne househaold
belonged to the wnamed caste. The only member of this
househald was & blind man wha was a part time beggar.
There was one household belonging to the Gangai caste which
cwrned the largest amournt of land inm  Sunauli. The two
haouseholds of the Kiyat caste were mnot related by kinship.
One had its own larnd to live on and the ather sald milk
irn Riratnagar. The Dhariuk caste, which had only orne
househaold, had a tea stall, and the only househaold of
HKevarat caste owrned land. Amcng all the caste people of
Sunauli, the members of the Chauban Nurmia, Ganpgai, HKevarat
antd one HKiyat caste households did rnot work for wapges.
They hired other caste members of their own or other

villages to work for them for wages.

The distributiorn of caste population in Sunauli touches
a theoretical issue of "dominant caste” raised by Srinivas
(13835, 1959, 1976) in his study of the Indian villages.

Srinivas (13855) calls that caste group as dominant when
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it dis higher in ritual status,; rumerically big, and
econcmically and politically powerful. In a later work
(13953), carried out ivn Ramapura, India, he adds non—
traditional education, modern occcupation, and physical
force to the abave demographic, economic and palitical

features of a caste which may influernce it to be a daminant

arie.

The possibility of a single caste group emerging as
dominant is not applicable in the context of Surauli.

Here, as I illustrated above, certain caste groups did

appear pawerful econamically, ard certain aothers
numerically, but none aof these appeared powerful
politically. Further, in Sunauli, each caste group was

numerically small, with the exception of the Nurnia and the
Mohali. Numerically, the Mohali comprised a larger group,
but they had a low ritual status. The Nunia caste group
was second in order of having a large population but the
members of this caste group were divided into two subcastes
and lacked sclidarity among themselves. Although certain
caste groups, such as the Gangai, Kevarat and Chauhan Nunia
owned most of the land and wealth in the village, and sone
af their members were alsca exposed vto norn—traditional
education arnd moderrn occupaticon, these groups were
numerically weak. As mentioned above, each of these caste
groups were limited to one househald and, therefore, could
not emerge as dominant. However, certain individuals of

both Satar and caste groups did emerge as dominant in




Sunauli. I idillustrate this in chapter VIII (see Oommen

1978 for dominant caste group versius dominant individual).

P3P S e s e s 2 S it Same S0t ram s s

In spite of belonging to different caste groups, the
caste peaple of Surnauli shared many things in coammon. The
members of each of these caste groups thought of themselves
as being descended from the same male ancestor. They all
spoke the Maithili language which belorngs to the Indo-—
Eurapean languapge family, shared a similar diet which
included rice, bread, lentils and vepgetables, in addition
to fish and certain kind of meat. As I illustrate later in
this chapter, these caste pecple also participated in
similar economic activities of farming and wage-earnirng.
These caste peaple alsao dressed similarly. Their age
and gender were reflected in their dress. For example,

all older men (between age thirty—-five and above) wore

long shirts and Dhoti. Yaunger men (between the age
1 - 35) wore western style pants and shirts while
going to town or weekly markets. While in the wvillage,

they wore shirts anmd Lungi (a twoe yard leng material which
is sewn at orne end and wrapped arcund the waist covering

the ankles). These younger men often wrapped their Dhoti

as Lungi.

Wamen? s dress showed less variation and depended
primarily on their marital status. The caste wamen, above
the age of twelve or thirteen wore sari and blouse. All
the married-in waomen of this age group alsc observed Parda

(veiling, meaning they covered their heads with orne end
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af their sari while in and out of their households). Girls

below age twelve or thirteen wore western style dress.

More important tham sharing of these features was
their group identity as Hindu. Aecording to my caste
informants, there were only two Jaat (types or kinds of
peaple) in this world — Hindu and Muslim. All those who
were not Hindu were Muslims or like Muslims and, therefore,
untouchable. This label "Hindu" appeared as the maost
important coriterion of group identity for the caste peaople
and tied them to other Hindu of Nepal and India. As
Hindu, they shared the cultural ideology of Sapha/non—SBapha
{(pure/impure) and Dharma, HKarma and rebirth. Rs Hirndu,

they also believed iwm multitude of gods, in heaven and

hell, witches, shamans and spirits.

Such practice of Hinduism of my caste informants
relates to a theoretical debate of "great” anmd "little"

traditions. Marriaott (1985) applies Redfield's (1985)

concept of "great community” and "little community” in the
context of Hinduism of village India and distinguishes
two parallel types of religicous practices: "Great

Tradition” and "Little Tradition". By the former Marrictt
means Sanskritic tradition springing from the Vedic and
Puranic literatwe, and by the latter he means those
religious practices which are not rocted in the Vedic and
Sanskrit texts, and are the products of a particular

locality. Marriott (13355) views these twa

114




traditions as different from and independent of each
other, Srinivas (1962) also, in his study of the Cocorgs,

separates the religions of India into Sanskritic and non-—

Sanskritic.

Such typology is net very useful in understanding the
religicus practices of Sunauli. Here both traditiornal and
local elements ave fused together in such a coherernt way
that it is not helpful to draw a specific line between them

indicating where one ends and the other orme starts.

Hinduism wf Surauli displays a great range of
diversity. It includes most of those Sanskritic elements
which have great time depth - starting from the Vedic age.

It also includes various local practices which do rnot have
their origin in these ancient Himdu texts. But what is
sigrnificant about the Hinduism of Sunauwli is that it allows
arnm individual to Justify his identity as Hindu by following
any of the above practices. Such syrncretism of various
elements discourages an analyst te view the religion of
Sunauli in terms of twa different traditions. iy
observation indicates that the religicus practices of the
caste people, viewed as a whole, talk forcefully about the
diversity and flexibility of Hinduism. These also help
us understand why adoption of Hinduism appears as orucial

for a Satar whern he/she wants to become a Sapha Hod.

According to my caste infaormants, ar individual born

inte a caste family received twa identities uporn his
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birth, caste and Hindu, which were interrelated and
inseparable. For them, to be a Hindu was to be borm in a
caste family and to be a caste member was to be a Hindu.
As members of each of these groups, they shared inm  common

certain values, beliefs and behaviors with other Hindu

caste peocple.

These caste pecple thought of Hinduism as all-
pervasive. They viewed all their social relationships as
interwoven with religious ideas, categories awnmd acts. I

ocbserved, their religion was a way of life to them. As one
of my elderly caste informants put it, "to be a Hindu orne
has to dao rothing but to follow one’s Dharma (duty).

Dharma, such as Putra Dharma (duty of a son), Pitri

o cenre. s mmen pasee s LIEP- P~ SR~ I - 2 et v e e s

Dharma (duty of a father), Jaat Dharma (duty of ocne’s
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caste), Manava Dharma (duty of a human being), and Hindu

Dharma (duty of religion) are so much an interwoven whoale
of the villagers? 1ife that most of my caste
informants, both mewv amd women, thought of following their
Dharma as more important to call themselves Hindu, than to

recite sacred Hindu texts.

Belonging to this socic—religiocus system of Hinduism,
the caste people of Sunauli viewed their scciety as being
divided into & nrumber of self-contained and completely
segregated units arranged in an  immutable hierarchical
order, with untouchables at bottom to the Brahmans at tap.

My caste informants agreed that na two castes were of

equal ritual status. One was either S8apha or non—-Sapha
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than the other.

Tha data acquired from my ranking task are pertirnent
here because they help understand the ranking of the ritual
categories of the Satar within their larger ethnic group
which I examine later inn this chapter. As mentioned
earlier, the purpose of this ranking task was to learn how
much the caste hierarchy influenced the Satar in defining

themselves within and between groups.

In this ranking task, conducted during 1985, I rnocted
that the higher the ritual status of a caste group was,
the more tendency its members had to rank the caste
groups in the extreme form of Sapha/Achhaot (Maithili
clagsification - meaning pwe/untacuchable) or Pani
Chalne/Pani Nachalne Jaat (Nepali classification -
mearning those caste groups from whom water can or carmoct be
accepted) (see Hamilton 181385 Haimendorf 196635 Gray 19833
Jones and Jomes 1976 ornr untouchables of Nepal). In

contrast, the lower one's ritual status was, more tendency

one showed toa rarmk other caste groups inm the milder form of

ith

apha/rion-Sapha (pwe/impure or higher/lower) and not

necessarily as Sapha/fchhoot or Fani Chalne/Pani Nachalne
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aat. I illustrate and discuss this below.

My seven Brahman informants, residing in the
neighboring wvillages of Sunauli, ranked all the caste
groups of Nepal inte three hierarchical catepories. The

first orne was Mathille Jaat whieh included upper caste
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pecple, especially Brahman and Chhetri, who were Hindu.
The second in order was Pani chalne Jaat which referred to

those caste people from whom water could be accepted,

meaning touchables. These people could be Hindu or
Buddhist. These Brahmans called some people of this
category Matwali because they (Matwali) used alecchaolic
beverage in their formal/informal rituals. The third
category conmsisted of Pani nachalne Jaat. It included
those people from whom water could not be accepted,
meaning untouchable. These pecple could be Hiwnduw,
Buddhist or non—Hindu. Haimendorf (1966) and Levine
(13987) alsa present such hierarchical categories in

their studies of the Chhetri caste group and other ethnic

groups of Nepal.

During both pericds of my field work, there were no
Matwali in or arocund Sunauli. The above Brahman
infaormants defined themselves as belonging to the Mathillo

Jaat. They marked all the caste groups of Sunauli, except

the Halwai caste group (sweets—maker), and the Satar as

D

ani Nachalne Jaat. The elderly women of these Brahman
househalds did not drink water touched by these other caste
peaple. These Brahmarn men and women considered the ritual
status of the Halwai caste group as Pani Chalme and

accepted water and fried food from its members.

The caste people of Sunauli were least influernced by

the ranking procedure of their Brahman neighbors. They
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accepted the ritual status of the outside Brahman as
highest in ritual hierarchy, but they did not accept these
Brahmans? views in rarnking them (the caste pecple of
Sunauli) as untouchable. The data of my ranking task
indicate that most of the caste people of Surnauli (71%4)
defined their status as Pani chalne or Sapha and followed
the extreme ranking pattern of the above Brahbmans. And

therefore, they ranked the caste groups of Sunauli as

Sapha/fAchhaot (Figuwre # 7). They included the Satar,
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Among the Satar, Mchali and the Chamar, the 8Satar did
not agree with the other caste people about their status as
lawer in the caste hierarchy , but the Mahali and the
Chamar did. The members of both these caste groups
considered their own caste group as higher than each
ather? s. The Mohali and the Chamar of Sunauli, however,
did not identify each other as RAchhoot. Ratheyr; they used

a milder form of ranking in terms of Sapha/nocn—-8apha.

These data indicate how much the caste people applied
the oriterion of Sapha/non-Sapha to definme their scocial
relationship to each other in hierarchical terms. They
viewed each caste as separate frﬁm the other and considered
their goal was to maintain the purity of their own caste
group. Twa ways in which it was done in Sunauli was by
observing the rules of commensality {(by rnot sharing certain

boiled or fried food with octher caste peocple) and by
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Figure # 7
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as Acheoot/non-Sapha/equal

Fopulation by Sapha/ Sapha/ eqgual no
gender and Achhoot nen-Sapha respond
class (age 8
and abave) (N = 66) (N = 9) (N = 1) (N =17)
Tetal population

(N = 93) 71% 10% 1% 18%
Female (N = 44) 73% % % 27%
Male (N = 43) 7a% 18% =% 10%
Upper class

(N = 27) 74% 15% 7% 4%
Female (N = 12) 83% Q% A% 17%
Male (N = 15) &67% 13% 7% 13%
L.ower class

(N = 66) 7@% 11% a% 13%
Female (N = 32) 78% @4 % 2%
Male (N = 34) 71% Z1% @% 8%
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practising endogamy. Endogamy was also practised by the
members of two subcastes of the Nunia caste group. Members
of each of these subcaste groups married among themselves,
rnot with other members of their larper caste group. Such
marriage practices enabled them to remain Sapha by not
mixing their blood and semen with the members of other
caste groups (see Inden 1376 and Marriott 1976 for Hindu
views about badily substarnce). This practice alsc
separated them from these other caste groups. This
separateness was then symbolized and acted out through

variocus rules of commensality.

THE SATAR

The Satar comprised almost half of the population of

Sunauli. 0f 346 people of Sumauli, 178 were Satar who

were distributed into twenty-sever households. In 1984,
they were divided intae nine patrilineal clans. The
distribution of their population according to clans ard
gender is presented in figwe # 8. I could wrat find

out the clan of orne woman who was out of the village for
mast of the time. According ta my Satar informants she had

tc be from one of these nine clans.

The Satar expressed their shared cultural identity in
various ways. The cultural principle that they used to
define their membership in their ethnic group was based on
descent, i.e. they thought of themselves as beirng descended

from the same male ancestor. Such sharing of ancestry




Figuwre # 8
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clame remale _male total
Marndi 23 18 41
Soren 16 16 3&
Murmu 15 8 23
Tudu 1@ 11 21
Hemram 9 9 i8
Harnsdak 6 13 19
Baske 4 4 a8
Kisku 4 & &
Paurri @ i 1
? 1 Q 1
- 88 e 172

appeared as the most important criterion for defining their
cultural identity. In addition, their Satari language and
the design of their househald-conpounds with covered

veranda expressed their shared ethrnicity (see chapter




vII). Their dress appeared as the other visual marker of
their cultural identity. In clothing ritual, gender and
age differences were made apparent. Most of the younper
and older Christian Satar and the Bidin Hod men wore
Lungi and shirts. A few younger men alsc wore pants
instead of Lungi while in the village or in town
irrespective of their ritual categories. The elderly Sapha
Hod men did not wear pants or Lungi. They wore Dheti

and a long shirt while in the village or in town.

The Satar women were far more distivmctive than the
Satar men. The Satar women’s three piece dress of a
blouse, Lungi and a Panchi (a8 two yard long piece of
cloth wrapped around the waist covering the upper part of
the boady and the left shoulder) sharply distinguished
them from their caste rneiphbors. Haowever, not all women
wore this dress all the time. The elderly Sapha Had women
and the Christian women dressed differently. PBetween these
two, the Sapha Hod women maostly wore a sari and a blouse.
The Christian Satar women wore both forms of dress - sari
while going to towrn and Lunni and Panchi while in  the

village. Unlike the Maithil women, the Satar women did

These distinct cultural attributes distinguished the
Satar from the caste people. As such, even when the Satar
lived amidst the caste people and interacted with them

every day, these two groups, Satar and caste, remained
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separate and did not form one larger soccial group.

During 1985, these Satar of Sunauli were distributed
into twenty—seven households. Twenty—-four of these
househaolds were built in a8 row with the remaining three
househaolds located across the path (see map # 3). The long
row  was brokern by eight Mohali households and two Teli
households. A third Teli household was at the scouthern end
of the line of Satar households. Three Satar households, in
addition to the twenty-seven households, were empty
during 1988 because their owners preferred to live and
work in Biratvnagar throughout the year. As such, I did not

include these empty households in my census of 1385.

Twenty—twoe of these twenty—-seven households belonged
to the Bidin Haod and twa to the Christian Satar related
through sisters. The Sapha Hod were distributed in three
haouseholds. They were the lineal and callateral
descendants of Vishnu Baba as shown in the figure # 3.
In +this figure, households 1, 2y and 6 were of the
Sapha Hod of Sunmauli. The female head of household 3
called herself a Sapha Hod, but her husband called himself
a Bidin Hod. Households 4, S5 and 7 were in a different
village, eight miles from Sunauli. ARAmonp these households,
the members of number 7 were Sapha Hod and the rest

{(number 4 and 5) were Christian Satar.

Both iw 1378-79 and 1985, some of these households

housed individuals belenging te different ritual
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"Figure # 9

Sapha Hod househeolds in Suriauli and other villages
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The members of households 1, &, 6 and 7 were Sapha

Hod. The households numbering 1, 2, 3 and 6 were in

Sunauli, ard the rest in other villages. The female head of

household 3 claimed to be a Sapha Hod but the male head

af this hcousehald claimed to be a Bidin Had. The

members
of household 4 and S had converted to Christianity.



categories. For example, in 1983, the three households of
the Sapha Hod housed both the Hapha Hod amd the Bidin Haod,
and the two households of the Christian Satar housed both
the Christian Satar and the Bidin Haod. The households
owned by the Bidin Hod had only Bidin Hod in residernce. The

population and the rumber of these households are presented

in figure # 1.

Figure # 1@
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ritual households population
categories
Bidin Hod 2 151
Sapha Had 3 11
Christian Satar 2 a
" total 27 N 170 )
The suwrounding Satar villages did not have such

diversity within their ethnic group. For example, in 13985,
these other villages had only twae bhousehaolds of the
Christian Satar and the rest belonging to the Bidin Hod.
These villages did not have any Sapha Hod households, nor

did they have more than six househoalds of the caste people.

RITUAL CATEGORIES

LAY LM N - R —o

As mentioned above, the Satar of Sunauli divided
themselves into three ritual categories — the Bidin Had,

the Sapha Hod and the Christian Satar.




The Bidin Hod literally means Hindu Satar. Ta repeat
again, the Bidin Hod shared the view of their caste
neighbors that there were on1§ two Jaat (kinds of pecple)
ann this earth — Hindu and Muslim - and all thase whoe were
not Muslim were either Muslim or like Muslim (Figure # 11).
And since they did not think of themselves as Muslim, they

defined themselves as Hindu.

Althocugh the Bidin Hod called themselves Hindu, they
did not consider themselves as a part of the caste society.
Therefore, they did not practise the Hindu rituals of the
caste peacple. Instead, they fallowed their traditional
Satar rituals. They worshipped Bonpa (deities/spirits) and
made offerings to them. Since Sunauli did not have any
proper shrimne for their Boanga, the Hidin Hod propitiated

their Bonga in their homes and in a Sapha Hod household.

The second ritual category amorng the Satar consisted of
the Sapha Hod. Literally it means "clean'" or "pure" Satar.
The Sapha Haod shared the view of the Bidin Had in their
{Satar) rot being a part of the caste scociety and yet being
Hindu. They alsa used the label Hindu to distinguish
themselves from the Muslim. Beyond this, they differed
fram the Bidiw Hod. They incorporated some Hindu ritual
elements of the caste people in their everyday behavior and
believed these elements as traditionally belonging to their
owrn ethnic group. This distinguished them from the Bidin

Hod wha called themselves Hindu but did not practise




Figure # 11

World-view of the Satar and the caste people
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Hinduism as handed downn to them by their ancestors. Alsce
because of the incorporation of the Hindu ritual elements,
the Sapha Hod viewed the Satar in hierarchical terms. As
is shown in figure # 11, within their ethnic group, the
Sapha Haod placed themselves at the top of the hierarchy
and the Christian Satar at the bottom of it. They thought
of the Christians and the Christian Satar as Muslims and
viewed them as untouchables (see Gaborieu 13728: 84-105 for

the ritual status of Muslims in Nepal).

In Sunauli the Sapha Haod did not have any religious
affice which required their gatherings on any particular
days such as Bodding (1922) fournd among the Santal of
India. Further, unlike the Sapha Hod of India, the Sapha
Hod of Sunauli ploughed their own fields and buried their

dead as oppased to cremating them.

The third ritual category of the Satar was of the
Christian Satar. They called themselves Kristan Hod and did
not participate in any rituals of the Sapha Hod and/cr the
Bidin Had. The Christian Satar of Sunauli were Fentecos-—
tals. They distinguished themselves from the Lutheran and
Catholic Satar of the neighboring villages. The Christian
Satar of Sunauli met every Sunday with the Satar of nearby
villages for their church meetings. They alsoc met on Good
Friday, Christmas day and New year. The Pentecaostals of

these villages celebrated these festivals tagether.

Among the three ritual categories, the Bidirn Hod and

[
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the Sapha Hod identified themselves as Hindu, shared many
things in common and, therefore, were closer to each other
than each was to the Chrisgtian Satar. As Hindu, more than
8@% of the Bidin Hod ard the Sapha Hod ranked themselves as
higher than the Christian Satar (Figure # 12). My caste
informants, who identified themselves as Hindu, alsa
recognized the differences among these categories of the
Satar. The data of my ranking task shows that among those
who responded to my guestions, almost S0% of my caste
informants recognized the diversity among the Satar.
They, however, were more aware of the religicus categories
af the Hindu versus the Christian Satar, than with the
ritual categories of the Sapha Hod and the Bidin Hod. They
defined the non-Christian Satar of Sumauli (the Sapha Hod

and the Bidin Hod) as Hindu Satar.

Although the Sapha Had and the caste people defined
themselves and each other as Hindu, this label "Hindu" had
different meanings for them. For the caste pecople, to be
a Hindu meant to be a caste member. For the Satar, it was
not necessary toc be a caste member in order to be a Hindu.
The Satar, thus, did not see any correlation between being

a Hindu and being a member of the caste society.

When looked at from the arnalyst’s point of view,
these differences of opinion did not seem to have created
much tension between the Sapha Hod, the Ridin Hod and the

caste people. As Hindu, the members of both groups aoften




Figuwre # 12

Satar ranking themselves within their

Fopulation by Hindu Satar Hindu Satar Ng
gender and higher than lower than respond
class f{age Christian Christian
8 and above) Satar Satar

' (N = 12@) (N = 9) (N = 1@)

Tetal population

(N = 139 86% 7% 7%
Female (N = 74) 85% 1ax 5%
Male (N = 65) 89% 3% ax

Upper class

(N = 18) 77% 6% 17%
Female (N = 1@) %4 1% a%x
Male (N = 8) 75% Q% 25%

Lower class

(N = 121) 81+ 1a%x 9%
Female (N = 635) 78% 12% 10%
Male (N = 5&) 88% 5% 7%
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overlooked their cultural idemtities while interacting with
each other or while participating in certain contexts, such

as pilgrimage or village festivals.

But when locked at from inside, the status differernce
betweern the Satar and the caste people was quite obvicus in
the way they kept social distance fram each other
especially in the commensal contexts. While accepting the
Satar as Hindu, the caste pecple alsc thought of the Satar
as belonging to a lower ritual status than the caste
people. As menticned earlier in this chapter, my caste
informants of 13985 placed all the Satar at the bottom of
their ritual hierarchy and designated them as Achhcoot. By

PR3 —3 p—ip—)

desigrnating the 8Satar as Achheoot, my caste informants
viewed the Satar and themselves as Hindu and belonging ta
the same social system, but bhaving different ritual

statuses within it. This helped them to define their

relationship with the Satar more positively as Hindu.

It must be borne in mind that, in this context, for a
Satar ta be a Hindu does not necessarily mean to fallow the
Hindu 1rituwals as practised by the caste people wha are
Hindu. A 8Satar, a BPBidin Hod o a Sapha Hod, wants to
identify himself as a Hindu mainly to distinguish himself
fraom a Muslim or a Christian. Such identity enables him to
maintain a greater degree of social distance from the
members of these two religiocus groups. It also helps him
to view himself sharing certain cultural values with the

pecple of different caste groups, who are alsa the dominant
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groups in Nepal.

Because of such strategic uwse of their Hindu
identity, my Satar informants did not see any correlation
between being a Hindu and beivng a member of a caste group.
They defined themselves as Hindu especially to distinguish
themselves from the Muslim. Therefore, to them, it was naot
rnecessary to be a caste member in order to be a Hindu.
They denied viewing themselves as being a part of the
caste society at any level. During my informal interviews
with them, they repeatedly expressed their igrnorance about
the caste groups and their relationship with them in terms
aof each other’'s ritual status. The data gathered though
the ranking task, however, point in another directionm. In
this task, most of the Satar ranked Brahman having the
highest ritual status in the caste hierarchy. Furthery of
139 Satar, 44% could rank more tharn fouwr castes of Sunauli
and 49X could rank at least the caste groups of the Teli,
Mchali and Chamar (Figure # 13). These 49% of the
individuals labeled the rest of the caste people as Diku
and could not rank them at all. As this figure
illustrates, class difference was significant in such
ranking. Upper class peaple, both male and female, could
rank more than four caste groups of Sunauli. Because of
their contact and continuous interaction with the caste
pecple of the vicinity and BRBiratwnagar, the upper class
peocple were more aware of the ritual differences existing

between the caste groups of Sunauli. Gender difference
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Figure # 13

pg—adh o83 TR [t 243 Lot 2P

Population by ranking mere ranking less ne
gender and than four than four respond
class (age 8 caste groups caste groups

and aboye) (N = 61) (N = 68) (N = 18)

Total population

(N = 139) 447% 49% 7%
Female (N = 74) 31% 6% 7%
Male (N = 65) S57% 33% 10%

Upper class

(N = 18) 61% 11% 28%
Female (N = 1@) Sa% SQ% Q%
Male (N = 8) 75% 25% @%

Lower class

(N =121) LHQ% 47% 13%
Female (N = 65) 26% 65% %
Male (N = 56) 59% 3Q% 11%




alsca appeared significant in suweh ranking. More men than
wamers could  rank more than fouwr caste groups of Sunauli.
Although this is a significant point, its discussion is
not covered in this thesis. Further research is needed to
examine the gender identities of the Satar énd the caste

pecple.

In additionm to this, my Satar informants alsa ranked
their ethnic group with the caste groups of Sumauli  whom
the Satar called Diku. PAmong these informants, 70% of the
mer and women of both class categories ranked their ethnic
group as higher than all the caste groups of Sunauli. 3%
of individuals ranked themselves as higher than the Mohali
and the Chamar but lower tharn the rest of the caste groups

(Figure # 14).

These data illustrate that most of the Satar of
Sunauliy despite their verbal denial of being in the
caste system, viewed the caste system as all-pervasive and
enccnpassing. Such viewirng of the caste system influenced
their behavior rnot only in ranking themselves with their
caste neighbors, but alsc with the members of their own
ethnic group. Constant interactiorn with the caste people,
both irn and cut of Sunauli, and the tewsion and conflicts
emerging from such interaction, alsoc provide a base for
scome Satar, like the Sapha Hod, to view the caste system as
the domirnant sccial system of Nepal. This has led these

Sapha Hod to incorporate some caste values with their




Figure # 14
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Populaticrn by higher than igwer than no
gender and Diku Diku respond
glass (age &
and above) (N = 97) (N = 3&) (N = 1@)
Total populatiow

(N = 139) 70% 23% 7%
Female (N = 74) 7% 24% 6%
Male (N = 65) e3I% 2% D%
Upper class

(N = 18) &67% 28% S5%
Female (N = 1@) 7% 3A% 2%
Male (N = &) &4 Q% 38%
Lower class

(N = 121) 68% 22% lax
Female (N = &5) 69% 23% 8%
Male (N = 56) 7% 19% 11%




values and, thus, distinguish themselves both from their

Satar arnd caste rneighbors.

ECONOMY AND CLASS CATEGORIES:
During both pericds of 1978-79 and 1985, the ecornomy of

the villagers of Sunauli, both Satar and caste people, was

primarily based on  plough cultivation and wage' labor.
Fewer than half were cultivators among whom some owned
lard while others worked on cornmtract. According to my
census data of 1985, of twenty-—-seven households of the

Satar and thirty—three of the caste people, only six 8Satar
and twelve caste househaolds cowned land. The landholdirgs
af these villagers were very small compared to what is
allowed fer private cwnership by the Nepali Government.
The Govervment allows 25 bigha {(about 17 hectares) per
adult male or per unnmarried female above the age of thirty-
five (Regmi 1976). In Sunauli, in 19835, the largest land-
haldimg was sixteen Bigha, as showrn ivn figure # 15, This
figure shaws  the monetary value of land and cattle
haldings of each of the caste and Satar households in
Sumauli. These Tfigures were obtaimed while collecting

property ownership data among the Satar and caste people.

While pathering these data, I alsc learmed how much
pecple valued the possession of land and cattle. Duriwng
bath periods of my field work, villagers, who owned cattle
and land and those who did not, talked about agriculture as

the mast prestigicus way of earmning one's livlihood.
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Figure # 15

_— e SRS

Irdividuals Size of land No. of cattle and Total
and its value and their value in cagh
in cash in cash
bigha value ng.. value

Gangai 16 240, 00R 8 8. a2 248, 00Q
Nuria (€) 14 Zee, 6o 8 8, aga - 228, aaa
Sapha Had 14 2z, 202 4 4, 0RG 224, OBa
Kevarat 11 155, eo@ 7 7, QQd 162, 00
Sapha Hod 11 155, aad @ 1355, @
Bidin Haod a8 1za, ad 3 3, 00 123, aad
Halwai 4 6@, 2@ 7 7, 00Q 67, BRQ
Kiyat 3 45, 00 1@ 1@. 00 55, @@
Bidiv Had 3 45, ada 2 2, aaa 47, QA&
Mohali 2 1/2 37,5a@ @ 37, 5@
Numia (C) 1 15, 0@ 4 4,000 19, o2@
Bidim Hod 1 15, aaa 3 3, 000 18, 0@
Numia (R) 13K 9, 75@ 5 5, 0@ 14, 75@
Teli 16K 12, aaa a =, 200 14, 222
Nunia (R) 12K 8, 6a@a 4 4,020 iz, 600
Dhanuk 13K 9, 75@ e 2, 00a 11, 75@
Chamar 1K 75 & 2, 0Ra 2, 75@
Ridin Hod 1K 750 @ 75@
This figure gives an avarage value of land and cattle.
Measurement of land is: 20 kattha (3,645 sq. ft.) = 1 bigha
(72, 90@ =sq. ft.) and 1.5 bigha = 1 hectare. in 1385, the
excharge rate was Rs. 18.65 for $ 1.@a. (R and (C)

fallowing Nunia

indicates Rajbhar and

Chauhar Nurnia.



Individuals bhaving cattle could work in the village while
still living with their families. Recording to  them,
ane's freedom is very limited while working in offices or
o wage labor. Ore has ta leave home for these jobs and,
in addition, one  is constantly watched by one's boss,

whereas in agricultuwre, they say, "one is one's own master”

and enjoys the maximum fFreedom. As suchy, though
agricultwe requires hard work, with w»not always geood
results, foar the villagers, as Srinivas (1976) points

aut, it appears to be not only a means of earming a

livelihooad, but also "a way of life'".

Sirce agriculture was considered to be the most
prestigicus form of livelihood, as well as the best way of
living, cattle had great cultural value in Surauli. Ameong
the villagers of Sunauli, as among the Nuer (Evans-—
Pritchard /1940G/1982), mere possession of cattle gave the
utmost satisfactionm and happiness to a man. The Satar and
raste pecople talked of old days when everyorne owned cattle
and was respected by everyore else. A mari without a cow or

cattle was considered poor, helpless, dependent orn others

for wages, and without any prestige. Because of these
varicus implications, a Satar or a caste individual
dreamed of owning cattle. If he had orne or two, he warted

to add more. During both pericds of my field work, I noted
that the larger the number of cattle one had, the greater
one's prestige was. And the prestige acquired this way,

from the possegsion of cattle, was highly desired and




valued both by the Satar and the caste people.

I observed, it was also the land and cattle—holdings
which had coreated a pgreat deal of economic differences
within the Satar and the caste groups of Sunauli. In
addition, wage labor (its presence or absence) functioned
as ancther coriterion in making these differences more
abvious both to the locals and the analyst. On the basis
of these criteria - land and cattle~holdings and wage
labcr - the population of Sumauli could be seen as being
divided into two classes — upper and lower — as shown in

the following figure # 16. In this figuwre, individuals with

Figure # 16

Division of upper and lawer class
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lower class Rs. 756 - 37, 000

upper class Rs. 47,000 - and up.
a property value of Rs. 47,002 and up are placed in the
upper class category because they never worked for wages.
Instead, they hired labor to work on their land.
Individuals having a property value of Rs. 37,000 and below
are placed in the lower class categpery because they worked
for wages, part—-time or full-time. These individuals and
their landless friends viewed their non—-wage earrning

meighbors as Dhani (rich) and often referred to them as
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Iri the abaove ftwo figures (10 and 16) I have rnot
included the property value of a Sapha Hod (Baba 8S). In
1978-79, BRaba S5 owned fourteen bigha land, but in 1985, he
did noat own any. Although his patri-kin,- who rnow owned
Baba 5' land, had allowed Baba 8 to cultivate the land and
use the produce for himself (see chapter 11), the villagers
covsidered RBaba 6§ as a man without land. Baba § also
thought similarly of himself. Such loss of wealth,
however, had wot brought any chavge in the villapgers?
attitude towards Baba 8' status. They did not view Baba S
by what he cwned or did not awn. They respected Baba §
for what he was by birth. Therefore, they still considered
him as theivr Malik, feared him, and counted on his help in

all possible ways.

Dwring both pericds of my field work, anly a few Satar
and the caste people (2@%) belorged toc the upper class.
The fallawing figure # 17 shows the ethnic population of
Surmauli by pgender and class. In this figure, I have
included Raba 8 as a member of upper class because of

his higher sccial status.

My upper class informants had large amount of larnd
haldings and also many cattle to plough these lands. They
had acquired these lands in one of the three different ways
-~ by irmheritance, by purchase and by default, in return for
nan—-payment of money loaned to other individuals of the

village. During 1985, three Sapha Hod households and two
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Figure # 17
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ethnic gender upper class lower class total
aroup (n = 63) (n = 277) (n = 346)
Satar female i3 75 f=¥z)
male 9 73 az
Caste female 24 64 88
male 23 65 88
Bidin Hod hcousehaolds belornged to upper class. Among the

caste people, the househaolds of Chauhan Nunia, Gangati,

Kevarat, Halwai ard ore haousehald of Kiyat caste belonged

to this class categery.

There were certain factors which were correlated with

the status of the upper class people. LLiteracy was one of
them. According ta my census material of 1383, the
literacy rate was higher among the wealthy people (see

chapter VIII1). They alsc had a good command of Nepali which
is the national language of Nepal and the language spoken
by the upper caste Nepali pecple. Most of these rich people
had goad contacts with caste people of Biratnagar and
were more familiar with the statuses of different caste
groups. Members of the upper class, especially the Sapha
Hod, had alsa accepted certain caste values and, as

figures # 13 and 14 show, they were more aware of ritual




status differences. Furthermore, the upper class pecple of
Surnauli, baoth Satar and caste, also followed diet, dress
and several other rituals and behavioyr of upper caste
Nepali peocple. These rituals and behavior distinguished
them from their poor neighbors and alsc, at the same time,
blurred the ethnic differernces existing between the &Gatar

arnd the caste peaple.

The lower class people were divided into four
categories - land/cattle-cwrers, cattle—owners, cattle—
less and self-employed people. The landholdings of most
af the land/cattle-—cwners were very small. This pushed
them to work for wages. The cattle ocwrers worked on
others? lard and shared half of the land products. They
were known as Adhiyar (a Nepali anmd a Maithili term meaning
individuals having bhalf share aon the land product). They
worked for wanes only for a month or twoe before the
harvest. Duwriwmg 1385, twa of thirty-three male household
heads of differenmt castes and six of twenty-seven Satar
househald heads (males) worked as Adhiyar in Sunauli. The

PSPPI AP

sel f-employed category included the Mohali, one HKiyat

caste family and the tea stall owner. The Mohali made
baskets for their subsistence. The Kiyat caste family
cwrned a few milking cattle. This family also bought milk

fram the two rich households of Sumauli and sold this milk
arnd the milk of its own cattle in Panchali and Biratnagara.
The other self—employed family of Sunauli was of the tea-

stall awner. These three did rnot work for wages.




Daily wage labor was the primary source of income for
those irv Sunauli, wha had meither land nor cattle. Their
wage labor included variocus odd jobs, such as cutting and
thrashing the wheat, rice or other products of land,
building houses, plastering floors and walls of these
houses, digging ponds, and taking grain for processing in
the factories of Panchali cr Nauligaun. Villapgers, both
mern and womer, worked for wanes both iy and out of Sunauli
in 13288. The poor Satar preferred to work within the
village, but as there was not encugh work for all in
Sunauli during 1985, all uwrmarried womers above the age of
Feurteen, mast of the married womern who bad clder people
i their bhouseholds to take care of their children and
their households, all yournp, and most of the adult mern went
to work in Biratwnapgar where they stayed almost nine months
a year, visiting Surnauli once or twice a month. During
this time, the individuals staying in the poor households

were only childrern and alder peaple of both sexes.

One or two members of each of these households worked

for wages almost throughout the year - nmine months in
Biratrnagar and then in Surnauli while visiting their
families for twa or three months. In Sumauli, they worked
for other Satar on & daily wage basis repairing and
rebuilding thatch roofs. Though men and womenrn worked

together, bath in and out of Sunauli, men were paid more
tharn the waomern for all types aof wage labor. In baoth

places, men were paid the standard rates of Rs. 12.00 (.32
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certs) & day while women got only Rs. 1@0.0@.

In gpite of their working as Adhiyvar or for wages,
most of the villagers were frequently in debt. The interest
rate on loans was very high during the period of second
fieldwork. As most of the villagers did net have any money
in banks they had to take laans from individuals. The
interest rates for these locans were S@% irvn the village and
From 38% to 5@% in  Biratnagar. Because of this high rate,
moast of the pocr peaple villagers ended up paying only the

interest, for gerneration after gerneration, never beirnng able

to repay the ariginal amount of lcanr.

Despite the class differences both within the Satar
and the caste greoups, class was not a basis for social
salidarity in Sunauli, nor did it influence these pecple
in comstituting separate communities of rich and poor.
Here ethnicity determined the choice of residence — a
characteristic that Beteille (13965) alsc demonstrates in
his study of a Tangeore village in India. In Sunauli, the
Satar and caste pecople lived separately as members of
different social groups, the landowners did not. This is
apparent fraom the spacial arrangement of the households
belonging to these people (see map # 2 3). As the map
illustrates, the Satar lived with other Satar

irrespective of the class differences within their ethnic

group.

Ethrnicity alsa determined econamic relations. All




the upper class Satar informants hired only the Satar of

lower class to work for them in their households ar  on
their land. Similarly, the upper class caste people hired
the lawer class peaople, belongirg either to their own or
other castes. The lower class peaople of each ethnic graoup

alsce hired individuals belornging to their own group while
building or rebuilding their houses. The Satar and the
caste people of Surmauli, therefore, did rmot work for each
ather. The Satar worked onmly for the Satar and the caste
peaple only for the caste people. Outside Sunauli, the
Satar, however, did work for the Nepali speaking caste

pecaple whom they distinguished as Mundo.

This is not to say that their ethnicity governed all

theiyr behavior. For both the Satar and the caste peaple,
the prirnciples of class, ethnicity, and caste ordered
their relations differently in different contexts. Their
social system praovided them with enough room for

manipulation and chanpe of these relations. And especially
because of this, their economic, ethnic and ritual
di fferences ofters cverlapped with each other. Such
crassing and overlapping of the boundaries of the Satar and
caste graoups allowed the Satar to view themselves as a part
of a wider social wnetwark. Such viewing enabled them ta
defire themselves in a coherent and mearningful way - by
mairntaining their ethnic differences at some times and
ignoring these differernces at some other times. I discuss

this in the follawing twoe chapters.
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CHAPTER V

MARRIAGE AND THE CULTURAL IDENTITY
OF THE SATAR

This chapter deals with the persistence of the cultural
identity of the Batar. It illustrates how the Satar,
irrespective of their ritual differences, maintain their
group boundaries and define their cultural idertity.
Althcoaugh ethnic boundaries are fluid, at a given paint in
most societies ethnic divisions appear fixed and clear cut.
In chapter 1V, I described a few verbal and visual
forms like language and dress which marked ethnicity and
distirnguished the Satar group from the caste group. In
this chapter, I examire the significarnce of Satar marriapge
forms in solidifying the group identity of the Satar and
heightening the cultural differences between the Satar and
the caste groups. I illustrate how they furnction as the
most effective cultural mechanism in maintaining and
perpetuating the distinectiverness and the boundedriess of the

Satar as a group.

I start my discussion with clarn exagamy and various
forms of marriage which are an intricate part of the
bouwndary-maintainance behavicer of the B8Satar. Then I
integrate these with group endogamy to show how evern in
contact situations the Satar do not cross the boundaries of

their ethnic groups.
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CLAN—-EXOGAMY : Among the Satar, clan axagamy
1
regulates marriages within their ethwnic group . it

persuades the Satar to remain within their group and
maintains their distinct cultural identity even in

interactive contexts.

A Satar's clan identity has far reaching implications.
It, is through clan identity that a Satar, a male o a
female, is accepted as a member of his/her father's group.
In the absence of clan identity, status is rict validated
and a Satar daes not acquire the ethnic group
membership, he/she cannaot get married within the ethnic
group and carnmcot have proper funeral rites.‘ In such a

case, the persorn is rnot offered food after his/her death by

his/her descendants and, therefore, ceases ta be their

{descendants? ) Hapramke Bonpna {(ancestral Bonpa)d. A Satar
virtually ceases to be a Satar in the absence of clan
identity.

Clan identity is equally important for both men and
womeri. The Satar women continue their natal clan identity
even after they have marvried. Among the wvarious Honga
(gpirits/deities) that the Satar believe in (see chapter

Vi), same Bonga are of their villages, hausehalds and their

1. The Satar are divided into nine patrilineal clans in
Sunauli. Members of each clan think of themselves as being
descended from one male ancestor and consider each aother as
consanguines with whom they carmicot marry. A1l Satar clans
are, therefore, exogamous.
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clans. During the marriane ceremony, while a Satar woman
changes the Bonga of her father?s household into those of
her husband’s household and the Bovnga of her villape into
those of her husband?’s village, she never changes her own
ancestral or clan Bonga. While collecting my census

data, I learned that all married women used the names of

their fathers? clans after their proper rames. They
believed that those who shared the same clan names were
either siblings or a father and his childrenr, never a

husband arnd a wife or a mother and her children.

My data further show that by keeping her father's
clan, a Satar wamars maintains her rnatal ddentity even
after she is married amd/cr a bride—-price is paid for her.

While the bride—-price extends her husband?'s right over her

sexual, domestic arid repraductive services, the
continuvation of the natal identity symbolizes her
relatedrness (identity) with her ancestral BRanga. This

natal identity is symbolically acknowledged by a married
woman whern she visits her natal home during the twa big
festivals of Saoharai and Baha. During these festivals, she
brirngs with her some rice—beer and puffed—-rice or flattered
rice ta offer to her clan Bonga residing in  this natal
household. This faod, especially the rice-beer, is First
affered to her father's ancestral Bonga and then
distributed among her hosts and guests. This ritual, which
was observed baoth iv the Bidin Hod and the Sapha Hod

households, symbalized the autornomy that a Satar woman
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displayed vis a vis her husband?’s group in addition to her

continued membership in her natal household.

Clann identity alsa wvalidates a Satar's social and
ethnic status. In the Satar social system, everyone
shaould have a clan name in order to be a member of the
Satar group. Failure to have a clan namé for the child
means failure to legitimize orme's child which means
exclusion fraom the group. In cases of urnkrnown paterwnity or
kriowrnn paternity in which the biclogical father does not
ackrnowledge his paternity, fathers are "bought" Ffrom
within the Satar group to give their clan names ta the
unborr children to legitimize the social amd ethnic status
af these children. As I examive later iw this chapter,
failwe to do sc results in the exclusion from the group of
the individuals invaolved: parents, guardian of parents

and the child whern it is bornr.

The prescribed rules of clan exaogamy and group
endogamy allawed the Satar af  Sunauli  to practise
various forms of marriage with different rituals while
maintaining their aocwn cultural identity. Differences
petween the Satar and the caste people were articulated
mainly in these different forms of marriages. The caste
people of Sunauli and Eiratrnagar practised only one Ffoarm
of marriagelwhich may be called "arrarnged" marriage. My
census material indicates that among the caste people, ore
hundred percent of the marriages of the women and onrne

hurndred percent of the first marriages of men were
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arranged by their parents or guardians without the
consent af either of the spouses. Dawry was ar
integral part of arranged marriage. Further, the caste
peaple did wot practise elopement and divorece and allowed
remarriages only for those women who were childless and
widows or deserted by their husbands. Although the Satar
of Sunauli shared the rnorms of endogamy and practised orne
hundred percent of endopamous marriages, urnlike the
caste people, the Satar practised many different forms of
marriages. These forms indicated haow a Satar union could
be validated evern with a minimum of ritual. They further
illustrate the degree of autonomy a Satar, a man or &
WOMar, displayed in selecting his or her spouses - a
practice highly despised by their caste rneighbors.
Although some of these forms were more prestigiocus than
cothers and varied according to the economic and/cr ritual
status of the Satar, all of them were of equal importance

in bestowing the married status on a couple.

I could rnot attend any of the Satar marriages held in

Sunauli during 1978-79, and there were no marriage

ceremonies during my stay with them in 13985, Towards the
1

end of 19793, I attended one marriage, Dauda Bapla , which

was held in a Bidin Hod househald of Fanchali, about fcour

i. In Satari language, Bapla means a marriage uniaon. A1l
the underlined terms of this chapter are Satari unless
specified ctherwise.
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miles fram Sunauli. Most of the information about marriage
rituals, presented in the following pages, is abtained
fram my male and female informants and from my

participation in the Daudca Bapla held inm Panchali.

MARRIAGE FORMS AND RITUALS: Satar marriage forms are

associated with different marriage rituals. Althcough most

of the forms require bride-price (FPaon)d, bride—-price is
alsa a marriage ritual, Baha Schan. which I describe
later in this chapter. Irvcluding Baha Seohan, the Satar

divide their marriage forms into tern categeoeries, which are

as followss:

1. Daudo Bapla (marriage by sitting in a basket)

. Tharia Bapla {(marriage by sitting on a plate)

3. Baha Schan Bapla <(by paying the bride—price)

4, Itut EBEapla (by forcefully applying vermillion
powder on a girl's head)

5. Or Ader Bapla (by capture)

6. Apangir Bapla (by elopemenrt)

7. Nir Bolok Bapla (by forcefully entering the
household of a bay)

8., Tunki Dipil Bapla (by taking the bride to the
groom?’ s household for wedding)

9. Ghardi Jawae Bapla (by bringing a son—in—-law to
live with his parents—in—law)

1@. Jawae Kirirnok Bapla (by buying a son—-irn-—-law)

The Satar view all the above types of marriages as
bath forms and rituals. I distinguish their forms Ffrom
their rituals. For the purpose of this paper, I consider
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The rest are forms which require one of the above rituals.

Among these forms, the first eight are commorn forms of
marriage which require virilocal residernce and the payment
of bride-price. The last two are special forms. They
reverse the procedure of the bride-price payment because
their use is contingent on marriage urnion serving a
purpase distinct from the eipht desigrned to unite a woman
arnd a man. For example, Ghardi Jawae functions to change

the post-marital residernce of a couple and Jawae Kirinok

e e oo e e e e 42 Buras mtnie P

bestows social paternity on a child. In the first case, a
couple lives as husband and wife with the wife's parents,
but in the other case, they may never live tagether as

husbarnd and wife. The distinctiverness of the Ghardi Jawae

arnd Jawae Kirinok is alsco sigwmalled iwv the bride-price

payment. Eride—-price is an intricate part of all the
marriage farms, except these two. I explain this later in

this chapter.

Havirng distivnguished the forms and rituals of the Satar
marriage, I divide the B8atar marriages intc three broad

categories: 1. which reguires the Donguc (maiden) status

aof a girl, 2. which requires the Chadwi (divorced) status

of a girl and, 3. which requires either Chadwi or Donguc

status of a girl.

1. In Sunauli, the first type of marriage Daudo

Bapla required the Donguo status of a girl. In Satari
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larngquage Dongue means a pgirl who has rnot vyet used
vermillion powdery on her head. The caste pecple’'s

concept of Kunwari is similar to this concept. But whereas

i feod N.0.4 201 AR

a HKunwari, in Maithil language, is one whao has not yet

had sexual intercourse with a bay, a Donnuoc may have. The
act of intercourse does not change the scocial status of a
Dongua, but it does chanpe that of a Kunwari. As a result,
The Satar consider a girl who elopes with a man for the
first or second time a Donguo evens if she is having
sexual relations with him. Ify, however, the man puts

vermillion powder om the girl's head, this charnes her

status from & Donpua to a married woman. If she does not

live with this man, she is no longer considered a Donguo,

but she becomes & Chadwi (a divorced woman). The

vermillion powder is the key factor in changing a girl'’s

The above general statements carn be illustrated with
two cases. One occcurred around 1962 with my female
infaormant M who was thern a member of a Sapha Hod household
and a Daonguc. Orne afterncon while she was asleep orne man

Fy wha liked her very much, put vermillion powder on her

head. Immediately after the above incident, Ms Donguc
status changed into the status of a married womanr. Since
] rnever liked F, she refused to be his wife. F paid a

heavy penalty for bhis deviant act and the case was
resalved. But the status of M changed from a married woman

ta that of a Chadwi (divorced womanr). And since she was




not a Donguo any more, she was no longer considered

eligible for a Daudo Bapla, which is the most prestigious

- P2

The other case occurred in 1978 when Gaogo Ms
brother's daughter O, who was living in India, eloped with
a Santal (D) and the couple came to Nepal to live. Gongo
M's brother came from India and asked Baba 8 to help
find Q. It taook Baba 8§ almost a month and a half
to track her down and bring her to his house in Sunauli.
0 started 1living in Baba 8' household helping Gogo M in
heyr househald chores. With the consent of Q's parents
Goge M and Baba 8 started making plans for a Daudo Bapla

for @ They still considered her a Donguo, because the man

she eloped with had not put vermillion powder on her head.
For aother reasons, Gogae M and Baba S could never

complete their plan of marrying her with Daude rituals,

A T e

because after four weeks @ met the same man (D) while

cutting grass in the field, and ran away with him again.

Daudo Bapla was the marriage form approved for a

Donguc. Daudo literally means a basket. In Daude Bapla,

that I attended in Panchali, the Daudco was made of bamboo

and was round irn shape. It was orne foot deep and two
feet in diameter. The most significant part of the Daudo
Bapla, which completed the marriage ceremony, took place

toward the end of the ceremony when the groom, sitting on
the shouwlders of one of -his male kKinsmen, rubbed three

handfuls of vermilliom powder on the head of the bride,
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The Satar considered Daudo Bapla as the most
prestigious form of marriage mainly because it required
the Denguc status of a girl and parental oconsent. The
couple's consent also played a significant role, but it
was the parents’ approval and their invoalvement in all the
rituals of this marriage which made this marriage form
different from the rest. Sueh consent of both the couple
and the parents and the parental participation in all of

the rituals appeared as cocrucial and defining featwres of

a Dauda marriapge and made a union more prestigious.

As a prestigious marriage form/ritual, the bride-price
in Daudg Bapla was more than iv any of the other marriapge
forms. I+ included forty kilaograms of pork, a cow and a
certain amount of cash. In addition, the groom's family
alsa invited the bride's family for two or three great

feasts of rice, meat and rice-beer.

Although both men and women regarded Dauwdoe Bapla as

S e e e

the most prestigiocous form/ritual of marriage, a man could

have as many Daudo Bapla as he could afford to, but a
waoman could have this only as her first marriage, when
she was a Dengug. Figures # 18 and 19, based on  my
census data of 1985, confirm that rione of my female

informants had Dauda ritual as their second marriage, while

two men had this ritual in their second marriages. One
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of them bhad this Daudo ritual also ivm his third marriage

e

Tharia means a plate. In the context of wedding, it means a
brass plate - about two inches deep and a foot in
diameter. The most important part of a ritual completing a

Tharia EBEapla occurred when the groom applied vermillion

e A At 400 et et

In Sunauli, the Tharia Bapla was considered the most

prestigious marriage for a Chadwi. However only those

girls/wamen wha had ane or two divoreces were eligible for

this ritual. Tharia Hapla was less prestigious thaw Daudo

Bapla for two reasons. First, the status of a bride was
always Chadwi and second, a couple’'s consent was given

priaority aver a parental consent in this farm of

marriage.

ARs a ritual of lesser prestige, Tharia Bapla required

a lesser amount of cash and meat as bride—-price. Further,
it irncluded only one feast given by the groom’s family for

the bride’'s family.

— o e s e o o B S b

man could have as many Tharia ritual as he could afford

ta, but a waman could participate in this ritual only as

as "once" or ?twice'! divorced.




3. Dther marriage forms practised by the Satar of
Sunauli were for both a Dongue and or a Chadwi. In Itut,

e v s Sk b e 42— AP0

Or ARAder or Apangir forms of marriages the involved man
paid a moderate amount of bride-price if the girl/woman
agreed toa marry him. If she did noty, he paid a heavy

Satar political organization) for his deviant act.

Among these marriages, the Satar of Sunauli regarded
Itut Bapla as the least prestigious marriage because the
male spouse did rnot evers think it necessary to get the
consent of the woman he wanted to marry. Further, in case

of woman'!s refusal to marry him, his deviant act severely

Chadwi.
Another form of marriage practised by the Satar of
Sunauli, was Nir Bolck Bapla in which either member of

the couple forcefully entered the haousehold of the oathery
started living there and worked there in order te please
the members of that household, including the intended
sSPpOUSEe. When the individual finally pleased the concerned
party, he or she married with any of tﬁe rituals mentioned
above, i.e. Daudo, Tharia or a simple payment of bride-—

price, depending or the Donguo/Chadwi status of the female

spouse or the economic status of the concerned parties. I
encountered only one case of this form in Sunauli. It was

practised by a Bidin Hod girl in 1978, prior toc my field

work.
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Tunki Dipil Bapla is ancther form of marriage. This
marriage form is desired by those parents who have Donguo
daughters but are also poor. Unable to meet the expenses
of their daughter’'s marriage, the parents ask the groam
to bear those expenses. If the groom agreesy the parents
of the bride take the bride—-price and their daughter

marries in the groom'!s househald. I did rnot encounter any

case of such marriage in Sunauli.

e oo s e e s eane tea ol 2, 2

BRIDE-PRICE: In each of the above form of marriage,
except Ghardi Jawae and Jawae Kirinok, the Sapha Hod and
the Bidin Hod of Surnauli required the payment of Pon
(bride-price). None of these marriages were negotiated
and considered complete without such payment. As mentioned
earlier, the Satar regarded the bride-price payment as a

ritual complete in itself. This ritual was called Baha

Schan and it validated the status of a couple as bhusband

ard wife, making them eligible to live together and
raise their children. Figures # 18 and 19 illustrate
that more than S5@% of my male and female informants had
anly this form of marriage ritual. These infarmants
did not perform any of the other rituals once they paid
bride—-price. They simply started 1living together as

husbarnd and wife.

The amount of bride—-price paid among the Satar varied,
seeming to depend to a great extent on the economic status

of the households involved arnd the Dangue/Chadwi status of

i61




a girl. The rarnge of bride-price was anywhere from a
minimum of Rs. 21 ta as much as Rs. aua, in addition to

forty kilagrams of pork, a cow and two feasts held in

honor of the bride's family. A Dongua’s parents received
both cash and kind in larger amount. A Chadwi's family
received lesser amounts on her second marriage than on

her first marriage, and if she married the dead husband’s
brather no bride-price was required. Families of womerr whao
had divoreed consistently claimed only the mirnimum
amount of bride-price in cash. Jones and Jones (1976)

faund the same trend among the Limbu of eastern Nepal.

A marriage ritual without a bride-price payment
meant different things. First, it meant a chawpge in the
post—marital residence. I such a case, it also meant a
lower economic status of the groom tham that of the bride.
The Satar called this residential/marriage form Ghardi
Jawae Bapla where a Satar parent, a male or a female,
braught a son~in-law (Jawae) ta live in his/her household
with his wifey a daughter of the household bead, arnd
cantributed his labor in his in—law’s household economy.
In other words, this form of marriage required bride-—
service in lieu of bride-price. Bride-service is a
contract between the bride’s parents and their son—in-law.
The contract is for a minimum periocd of five years and can
be renewed. Uponrn the termination of the contract, the son—

in—-law receives a pair of oxen and 168 kilograms of grain

{(rice and/ar wheat). He alsoa receives & small amournt of




land and & house if his father—in—law is rich.

Ghardi—-Jawae Bapla also controlled the post marital

residence of a man in Sunauli. As mentioned in chapter
v, the Satar have an ideal of patrilineal virilocal
arganization. Therefore, in most cases, post—marital
residence follows this rule. But with the couple having
anly daughter/s, uxorilocality or serial uxorilocality is
pract ised. For example, the first married daughter lives

with her husband iw her father's household for five years.
She may moeve cout after this pericod if her husband wants
to. Whern the second daughter pgets married, she (the second
daughter) continues the same type of residence for the
rext five years, and so on. During both periods of my field
wark, I roted only one case of serial uxoriloecality in
FPanchali where a rich Bidin Hod father bad six daughters.
I 1985, he was enjoying the bride—services of his youngest

son—-in—law who was a RBidin Hod from Sunauli.

During 1978, Sumauli bhad two Ghardi Jawae. Bath

these men (6 and H) were Ridin Hed and also were from &
lower class. G was a Ghardi Jawae from upper class
Sapha Hod bousehald and H from a lower class Bidin Haod
househaold. G had this type of mafriage with Dauda ritual,

since his wife was a Dangue and heyr father was rich. H,

however, became a BGhardi Jawae without any ritual, even

though his wife was also a Donguo. In his case, bath he

and his in—laws were very poor. In 1985, 6 was no longer
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a OGhardi Jawae. He had moved out of his father—in-law's

househald and had established his own household in Sunauli.

H was still a Ghardi Jawae then. In 1985, Surmauli alsc had

. ey St iy Sy gy e Soras S Yo Mo

The Satar did rnot require any payment of bride-price
in cases which were for establishing a social paternity
for the unborn children. This form was called Jawae

Kirinok Bapla where parents of a woman bought a sonm—irn-law
for their preghnant daughter when the daughter was unable
te name the father of her unborn child, fallowing which
the couple started living as husband and wife. Such
'buying” validated the social status of the child. In
1978 and 192885, Sunauli had one case of Jawae Kirinok.

Marriage, in this case, was not completed because the

couple did not live together.

As mentioned earlier, these wvarious marriage rituails
af the Satar are more related to the economic status of
the individual household heads than to their ritual
categories of Sapha Hod versus Bidin Hod. Since the Sapha
Hod of Sunauli are rich, and all the Bidin Hod, except twao,
are poar, it is aften hard to distirnguish the dividing
line of their class and ritual categories. For example,
in bath 197879 and 1385, all daughters and wives of the
Sapha Hod househelds, except three women who were
Chadwi, had the most prestigiocous form of marriage, Dauvdc

Bapla. One Saphba Hod man arranpged the Daudo and Tharia

rituals even for his two male kinsmen, who worked in his
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haousehaold, ane in 1978-79 and the other in 1985, These
Sapha Hod men preferred to marry their sons and daughters
or ather male/female relatives, warking in their
haouseholds, at an early age (12 to 16 for girls and 16 to
28 for boys) to avoid any situation arising from their
elopement and pregrnancy. They were proud of both arranging
their children’s marriages and giving out anmd brivging in

the Dongue, as their caste neighbors did.

Some Bidin Hod boys and girls also had Daudo rituals
in their marriage, but most of them bhad started living as
a couple with only a minimum ritual of bride—-price. Since
most aof the Bidin Hod were poor, they could nat afford
to have Daudg ritual for their Darnpue daughters. af the
twoa rich Bidin Hod of Sunauli, one had this ritual with
the Donguc daughter of a Sapha Hod man. The other Ridin
Hod did viot have this ritual in either of his marriages,
evers though both of his wives were Donguc. In these cases,
since the girls’ parents were poaor and could rot afford

this expensive ritual for them, his marriages were

negotiated with only a payment of bride—-price.

The payment of bbride-price and the diversity of
marriage forms and rituals among the Satar clearly reve;i
the ethnic differences between the Satar and the caste
pecple. In addition, the practice and the shared rorms of

monogamy among the Satar distinguish them from their

caste neighbors. Dwring 19835, two of my caste infarmants




practised polygynous marriages. They had two wives each
who lived with their thusbands in their husbands?
households. My Satar informants disliked such marriage
urnions and 1 did rnot find any polygynous marriages among
them in or arcund Sunauli. I heard only of one such case
among the Satar that occurred around 1958 with a Sapha
Haod man. This man married six times, but only once did he
live with his two wives at the same time. After the four

movth pericod, one of these wives left him for good.

Further, culturally approved freguent divorce and
remarriages among the Satar distinguished them fram the
caste peaple. While the Satar fregquently divorced and
remarvied, in the caste culture norms governing gender,
age amd an individual woman's circumstances limited
remarriage. Since the caste rnorms condemned elopement and
divorce, mast of the remarriages cccurred after the death
of either of the spouses. Between men and womery, meavi
remarried more thanm women did. Further, men remarried even
in their older age (forties or fifties), women did nat.
The cultural norms dictated remarriage for women only if
they were widawed or abandoned between the apges of 1@ and
25 and had rot yet bocrn a child. IFf a woman without these
characteristics disregarded the cultural norms, she last
her social status and might bave lost her ritual status as
well. I encountered one such case in Sunauli where a widow
-, a Ragbhar Nuniay started 1living with a man of a

different caste leaving her four sons behind her. In this
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case, P lost her social status for eloping and leaving her
children behind, and also her ritual status Ffor living with

a man of a different caste group.

Unlike the caste people, the Satar of Bunauli, boath men
and women, practised remarriages in cases of both death and
divorce. Their ape and pender did not affect their
remarriages. Accarding to my census data, af fifty—-two
married Satar waomen, S6% (29) married once and 44% (23)
move  than once (Figures # 20 and 21). Of the 44% (23) of
womer who married for a second time, some went on ta marry
for a third time and one for a fourth time. Among thirty-
six married men, S597% (21) married once and 43% (13) more
than once. Of these 43% (15) of men who married twice, two
also married third time, and two went on to marry for a

fifth arnd one for a sixth time.

The variety of marriage forms and the flexibility of
divarce and remarriages alsca indicate the choices the Satar
have in selecting their spouses. My cernsus materials of
1985 show that none of the marriages among them, except
one, was negotiated by the parents without their
children’'s consent (Figures # &2 and £23). A bay and a

girl, marrying each other, were expected to make their own

decision with or without parental invalvement. As this
figure illustrates, of all the married Satar men and
womenrs only one marriage of a man was arranged by his

parents without his consent. While interviewing this man,
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Figure # 22
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I learned that sirnce he had married twice before and these
marriages did not work out, his parents decided to help him
by selecting a spouse for him. This marriape did rot work
either because he did not like the woman. He left her

within a TfTew weeks and married another woman of his own

choice.

Amang the Satar, parents pgenerally approved of their
children’s decision. They also feared that their children
wauld elope if they did rnot receive parental approval.
Although elaopement was culturally permitted, it was not
desired by the parernts egspecially because it affected the
scocio—econamic status of the parents. One such case of
elopemernt, which bhapperned ir a neighbocring wvillage in
1985, illustrates the complex situationm which can arise

when the parents disapprove a child's choice.

In 1985, the headman of a neighboring village had
arranged a Daudo Bapla fcr his Donguo daughter (P). After
F  gave her consent to marry R, the headmarnn collected a
Pornn of Rs. aaa. aad from R's family, A few months
later, F decided to marry ancther boy (I) from her own
villape. The headman did not approve of his daughter’s
decision. When P learrned that her father was rnot going
toe change his mind about R, she elaped with I. This
case .became camplicated whenn R and I were married in the

caurt in Biratnagar. The headmanm of the village, the

bride's father, accused one of his servants of helping
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his daughter elope, and beat him severely. Then he turned
the servant over to the local police. Later he received a
rnote fram his daughter saying that she alone was

responsible for the elopement, and no one else was to be

blamed for her act. The headman became worried when his
saervant wanted to file a case against him for falsely
accusing him of being irnvelved in the elocpement. The

headman insisted that the case shoauld be settled in the
traditional way, and the cothers agreed. The headman paid
Rse. 60Q. 2@ to the servant as compensation for accusing him.

EBut this did wat finish the case because the headman had

previcusly received bride payment from R's father and
this he row had to return. However, the regected groom’s
father, fellowing the Satar law, asked for & double

amcurnt of Rs. 1600. 0@ to be returned, as he held the
girl's father responsible for the deviant act of his
daughter. The headman admitted his mistakes, but told the
village court that he did nat have that muech cash, and
pleaded with them to show same mercy ornn him. But this
headmars had himself previously collected a double return of
bride-price from arncther Satar family when the girl
expected ta marry his own son elaoped with ancther Satar.
Because of this, the villagers, at first, did not want to
show any consideratiom ta him, but later they compromised
and firned him Rs. 120@,.0@ for the bride-price. The wvillage

headmarn paid out Rs. 180@.02 altogether.

This ecase study brings forth the complexity of a
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situation which arises when parents try to arrange
marriage of their child against their child's wishes. It
shows the intricacy of the bride—-price payment resulting
from an elopement. This case further illustrates the
charnging world of the Satar, their participation in two

Judicial systems - ethnic and national.

I additicwi to the above practices related to marriape,
the Satar alsa preferred villapge endogamy which
styrengtherned the closeress and scolidarity among +them. In
1585, although a majority (S3%) of married women came from
autside of Sunauli because of iszues of clan excpgamy, the
rest of the married womers were born in Sunauli. Some of
these women (born in Burnauli) were married to the men of
Surnauli and others were married to the men of other
villapes. These "other" wvillages, however, were mostly
within a distance aof three ta four miles from Sunauli. The
Satar cconrmsidered this distance to be a walking distance
which allcwed them to visit their daughters and sisters
regularly. These visits, in tuwrrn, strengthened their
interpersonal ties of kinship and enabled them ta view

themselves as a part of a larger endoapamous unit.

As a result of village erndogamy, most of the Satar of
Sunauli were related tc each other, consanguineally,
affinally, ar  both, and it was with the members of their

villapne that they socialized an many different occasions.

The varicus forms and rituals of marriage, norms of




divorece and remarriages — all worked as cultural devices to
foster the norms of endogamy. The Satar valued the norms
of endoagamy so much that even in contact situations they
followed these norms and did not tolerate vialation of
these rnorms at any level - economic or ritual. People
acting against these norms were considered Bithlaha
(impuwre/acutcast) by the Satar and were forced to leave the
village. A HRithlaha is believed to pollute the village
Bonga (spirit/deity), the village, and bring disorder in
the community. No Bornga are propitiated as lorng as the
village remains Bithlaha. Sivnce all the Satar life-cycle

rituals require the propitiation of Borga, these carmot be
i
performed .

As Bithlaha a Satar man or a woman is considered
dangeraous for the community and is, therefore, not
conceived as a member of the ethnic group. He or she is

asked by the Pancha (male representatives of the S8Satar
palitical office. See chapter VIII) ta pay a heavy
perialty for his/her deviant act. As long as this
Bithlaha daoes not pay the  penalty, ather Satar stop
interacting with him/her and his/her guardians simply

by idigrering their presence at all formal/informal socio-—

religicus or political gatherings. Such a situation
brings shame to the Individuals acting against the group
1. Sachchidananda (1965) and Samers (1978) also present

similar use of the concept of Bithlaha among the Santal of

Irdia. In Surauli, as in India, the Christian Satar do not

et ot e oo e ek e Sk
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norms  and forces them to leave the wvillage and stay
outside urtil they pay a proper penalty for their
deviant aects. Such & simple but highly valued code of
merality helps the Batar to keep their members together and
maintain solidarity within their ethnic group. The

following two cases illustrate this.

In 1878, a twerty—-two year old Satar woman (L) eloped
with a Mohali mar, lived in India with him for tern months,
and then came back tao Sumauli te visit her family. This
Mohali man was already married and had been living in
Surauli with his second wife, ars eight year old daughter
from his first wife and his parents. .72 family became
Bithlaha immediately follaowirng her elopement. The Mohali

alsa became Bithlaha as far as the Satar were corncerned,
though the Mohali themselves did not think so. In order
to remove the disorder caused by the elopement, farmal
political meetings (see chapter VIII) were held by the
Satar and quick steps were taken to bring the Bithiaha
individuals back inta their ethnic group. Both the Mcochali
and the Batar families were asked to pay a pernalty of
certain amount aof money. In the begivming, the Mqhali
family refused +to abide by the Satar rules. When the
members of the Mohali family, however, suffered the
consequernces of being excluded from all kinds of private
and public village activities, they agreed ta play by

the Satar rules and, like the Satar family, paid a

heavy perialty to the wvillage council of the Satar for
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their son’s breaking the Satar norms of endapamy. The
Satar family also paid an equal amount of money for their
daughter’s deviant act. In additiorn, since the act was a
matter of great shame for them, the male head of that

family 1left Sunauli "to save face" and lived in India for

almost five years. As a result of the payment by both
parties, Suriauli did not remain Bithlaha any more. In
additiarm, L and the Mahali manm were rna longer considered

as husband and wife by the Satar and the Mahali. Sa, when
they came back to Sunauli, L. had to leave her Mohali
husband. By 1984, she was married to a Satar from
Nauligauwnr. In the meantime, the Mcochali man rejeoined his
second wife arnd moved to live with her in her parent’s

village — tem miles from Sunauli.

The other incident invaolving a twenty—-five year old
Satar waomarn X occurred dwirng 13985, X was married
twice and had two children from her secornd husband. When
her second husband left her and the children for good, X
started living with her mother and step—father in their
household. One day X eloped with a caste man from
Eiratrnagar. After conceiving & child with hirm, she
returmed to her parents in Sunauli. Since X had broken
the rule of endogamy, she and her parents were considered
RBithlaha by the Satar. After X returned to Sunauli, her
parents called for a meeting to bring themselves and X back
inta their ethnic group. A decision was reached in the

meeting to resclve X's case and her parents were asked to
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pay a penalty for her deviant act within a few weeks. Her
parents abided by these rules; they paid a heavy penalty
te the village council for her viclation of the rule of
endonamy. With this payment, the ethnic identity of X was
alsa reconfirmed. There was a small ritual symbolizing
this transaction, witnessed by six Satar mer whe
represented different palitical offices. Twee of these men
were Sapha Hod and the rést were Bidin Hod. X cocked rice
for these men and once they accepted that cooked rice the
ritual was completed arnd X was accepted as a Hod apain.
Neo  ome approached the caste man from Riratnagar because

he had already left town to join his family in India.

X?'s pregrancy camplicatéd this case further. Since X
wanted to keep the child the courncil allowed her to do so
on the conditionm that the child would have a clan
identity. In other words, they required a Satar father
for the child. X's parents agreed to this and "bought" a
father for the child in Rs. 121,08 ($5.1@). This father
was about sixty years old and was X's mother's father’s
relative. Higs clan was different fraom X's clan. He pgave
his clarnm name tao the child, thereby, making it possible
ferr the child tca have a legitimate status. The child's
clan and ethniec identities were symbolized in the same

ritual merticoned above.

DISCUSSION

These cases illustrate that even in contact
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situaticons the Satar shared the rnorms of endogamy. They
viewed the morms of endagamy and clarn—exogamy as providing

them with a set of standards for proper bebavior so that

they could remain within their group. Locked at from
outside, these cases reveal how these »norms contral
their interaction with the non—Satar and, at the same
time, work as mecharnisms for maintaining their ethnic
boundaries. In addition, these case studies illustrate
haw rules are made flexible to recruit the children of

evern a Satar—-caste union by ackrnowledging twoe types of
paternity - cultural and biclogical. African ethnography
has provided cases of such purchased paternity for a long
time {Kriege 1974). Such cultural separatiem of paternity
indicates, as Shapiro (1981) demonstrates in the context of
woman—marriage, that filiation does nat "rest on beliefs
about the physical transmission of substance from parent to
child. Ney does the filiationm tie betweern a man and his
children necessarily involve a man's having scome
significant set of rights over or obligation to his
children" (Shapira 1981: 8). I rioted that becoming a
father by "selling” (giving) one’s clan wname to the child
did naot mean that this father accepted any further
responsibility For that child. Further parental
responsibilities may or may not be carrvied ocut indirectly
by the biclogical father, the gpenitor, The pater or the
soecial  father who ackrnowledpges his paternity for the time
being weed not live with the child?’s mother, wneed not marry

her, and need rot extend his rights in the reproductive
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capacities or domestic services of the child or the child’s
mother. Here sacial paternity does not imply sesxual
relationship with the mother of the child because the main
constituent units are not a man and a woman, but a man and
an uriborm child. It does not imply an aoarnomic
relationship with this woman either. The sexual and
domestic services of a woman may be enjoyed by different

MmeT1a

The goal of social paternity among the Satar is tao
validate the sccial status of those children who are
believed tao be the proaduct of the sexual relationship
betweernn a man and a womar. A Satar, simply by being a
genitcr, does rnot play any role in validating the social
status of his children. This is done by a man and a waman
through a bond of marriage or simply thrcocugh the payment
af bride-price before the child is barn. The gemnitor wha
fails +to go through these rituals threatens the social
status of the child by denying it its paternity and its

ethnicity as Hod.

The second point of theoretical interest is related to
the marriage rules and the status of X's child, and
raises issues of the status of the offspring of mixed
urnions i the caste societies of Nepal and India. Varicocus
studies have examined the effects of hypergamous and
hypogamous marriapes (within a caste group or between

pAFIPLA P2 3L N-As N84

different caste groups) on the caste or ritual status of
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the children borrn from such marriages. Such children may
belong to intermediate caste categories/groups, different
fram boeth their parents, but depending orn the ritual
status of either of the parents (Buhler 1886). For
example, when the caste status of a man and a woman is only
& denree higher or lower arnd their uiion is hypergamcus,
their childrern are put in an intermediate category. These
children, as Tambiah (1373) examines iwm his theoretical
study of the offspring of mixed unions, are "evaluated
little differently oan the basis of the superiority of the
male seed” (13973: £0Q). If the scorial distance between two
parents is too great, children of hypergamcus unions are
still given an intermediate status which is higher than
their mother's but much lower thar their father's (Buhler

1886).

Eut if the marriage is hypopamous and there is an even
greater differenmce between the caste statuses of a couple,
the couple is cstracized and their children are
considered to be of the lowest caste. Haimendorf (1966),
Gough (1960) and EBarth (196@4) illustrate similar cases that

they encountered in the communities of Nepal, India and

Swat.

A few cther ethnographic materials, however, indicate
upward mobility even with hypogamous urnions. Inden’s
(19276) cultural amnalysis of marriage and rank in HBengal,
India illustrates various cases of culturally approved

hypergamous and hypogamous marriages within a caste group
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and the sacial piacemenf of the children born from these
unions. Haimendorf (13966) discusses such marriages
between the Jharra (pure} and rnon—-Jharra (imﬁura)l ritual
categories of the Chhetri caste group in Nepal. Levine
(1987) also finds hypogamous marriages among the Chhetri

and other ethwic groups of Humla, Nepal. These authors

further examine how such marriage unionms are culturally

approved for the upward mobility, especially for men,
within the caste systenm. The process of such upward
mobility is illustrated in figure # 2% using the

examnple of the Chhetri of Nepal.

.Figure # 24

———— e T e e e e e T —— - i o g iy oy s

- T
nonz nonz:
Jharra Jharra Jharra

o e o s o v i s ——— . s i

claimed
Jharra CP

Jharra

Ritual

Ritual — = purity

impurity

180



My study of the Satar indicates that cultural groups
like the Satar do not change the ritual identity of the
children born from inter—caste/ethnic marriages. Neither
do they necessarily coreate an intermediate status for such
children. Instead, these groups recruit the children of

mixed uwmions and accept them as members of their own

groups.

The Satar view and treatmernt of these children is not
unigque in Scouth Asia. The Nayar of India present ancther
case of similar type. As Gough (13959) examines, the Nayar
have a positive rule aof hypergamy. On the one hand, they
acknowledge the supremacy of higher caste by showing the
importance of pater (ritual father whoa is a Nambudiri
Brahmar) as against the genitocr (biclogical father who is a
Nayar), an the other hand, they recruit their aoffspring
thyough their matrilineal descent rules. Thus, each
generaticy proaduced by a Nayar woman and a Nambudiri man

becomes Nayar and not a separate caste of mixed union.

The Satar and the Mayar share a few things. Although
the Nayar have matrilineal organization and the Satar have
patrilineal orgawnization, bath view marriage in similar
ways and recruit the children of mixed unions into their
groups. Second, for both of them the mother's ethnic
status, as appased to the father's, functions as primary
in recruiting such children. This is where the

similarities end. The Satar differ from the Nayar in
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several ways. Here 1 discuss only two broad categories of

their differerces by drawing the data from the Nayar case

(Gough 139593).

The first category is related to +the issue of
paternity. The Nayar desire an inter—caste unmion. In such
A& uriiowr, the pater must be an ocutsider. Such cultural

practice allows the Nayar to maintain a lopical social link
to the larger caste society. The matriliveal organization
of the Nayar recruits the childrernn of mixed unions.
Unlike the Nayar, the Satar do rot prefer an inter-
caste/ethnic urnion. In case such a union does occur, they
buy & pater for the child from within their own group.
Sci, a pater is always an insider among the Satar. The
patrilineal organization of the Satar allows the pregrnant
mother ta "buy" a Satar pater for Her unborn child
whereby the child becomes a member of its pater's clan.
Such a cultural practice aof ritual paternity cuts off the
social link between the Satar and the caste pecple. This
practice alsa works as a mechanism to recruit the child of
the mixed unionm in the Satar group. As a result, this
child "becomes" a Satar, and not a separate category of

Satar—caste unior.

The other difference between the Satar and the Nayar is
related to the issue of marriage union itself. In the
Nayawr case, Nayar/Nambudiri union carries different
meanivngs for the participants. For a Nayar, such umion is

a "marriage”, but Ffcr a Nambudiri, it is only a




"econcubirnage. Sc, while a Nayar woman considers herself a
wife of the concerned Nambudiri after the completion of
the Tali—tying ceremony, the Nambudiri marn considers her

v wries e coree asns some Wi oot poend

only as his concubine.

The status of the Satar individuals involved in inter-—
caste/ethmnic marriages are alsa affected, but in a
different way. Here it is important to look at such  union

both from the Satar and the caste people’s view paints

primarily because they view inter—caste/ethnic unions
differently. From the caste people’s perspective Aars
inter—-caste/ethnic union is possible and acceptable.

They accept a Satar woman as a wife of a caste man, but
assign a lower ritual status to her and the children born
from her caste husband. Such grading adds onto the
existing hierarchical categories/groups of the caste system

ard helps sustain the system as a whole.

Fram the Satar?!s point of view, hawever, an inter-—

caste/ethnic uniorn does not have any validity. If such a
relationship does occour, it goes apainst the shared norms
af endogamy and, therefore, it must be broken. If the
uyr i o is mot broken, the concerned individual

{(male/female) becomes HBithlaha and is expelled from the

group and the village. For the Satar, therefore, one is
either inside the group or cutside. There are na in—

betweenn o lower categories created for these individuals

and their offspring within the Satar group.




In spite of such forceful sanction of the shared norms
of endogamy, there is in fact a mixed group called Hod-—-
Mohali (Satar—Mchali). During both pericds of my field
work, there were no Hod-Mohali in and arocund Sunauli.
According to the Satar and the Mohali of Sunauwli, the Hod-
Mohali lived in Irndia, ébout sixty miles from Sunauli.
These Satar and the Mcochali considered the members of this
social group as the descendants of the Satar and Mohali
cauples. They defined this group as a caste group and as
lower in ritual status than their owr. The Satar defined
the Hod-Mchali also as an occupatiomal ogroup - their
occupatiorn being basketry as was practised by the Mohali.
The Maohali thought of basketry as only a part—-time jJob of

the Hod-Mohali.

Although the Hod-Mohali group did start out with a
Satar and Mochali couple, I was told that like any other
caste group, this social group was also endogamous. As
such, the Hod-Mohali married neither the Mohali nor the
Satar. They married only among themselves. Since bath the
Satar and the Mohali groups are also endogamcus, members of

these groups rneither married each aother nor the Hod-Mohali.

It is hard to talk about an intermediate "caste" group
without any ethwvcgraphic data from that group itself. But
here apgair, we must think what the Hod-Mohali group means
to either of its proups of reference, i.e. The Satar and

the Mohali. Although baoth the Satar and the Mohali
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considered the Hod-Mohali as lower in ritual status than
their own, the Mcochali of Sunauli thought of the Hod-Mohali
as a part of the caste society. The Satar did not object
ta how the Mohali viewed the Hod—-Mohali, they themselves
did not consider the Hod-Mohali as the Satar, not even
"hal f-Batar". The Hod-Mohali were Hithlaha for the

Satar of Sumauli and, as such, were cutcasts.

Exclusion of the Satar as Bithlaha and the recruitment
of the children of mixed unicns inte this ethwnic group
also illustrates how the Satar resist being a part of
the caste society. Instead of merging into the caste
system by ‘'becoming" caste people, with the help aof the

children of Satar—caste union, the Satar wmot only remain

withirn their ethrnic boundaries but alsc recruit their

childrern of mixed unions into their ethnic group. Az a
result, every generation produced by a Satar or by a Satar
and a non—-Satar, becomes Satar. Even the breach of

endagamy does rnot permeate the ethnic boundaries of the

Satar and the caste pgroups.
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CHARTER VI

THE INDIVIDUAL IDENTITY OF THE SAPHA HOD

In the previous chapter, I examined some shared norms

aof the Satar that defined their ethric boundaries and

helped perpetuate their cultural identity. In this
chapter, I discuss the ritual identity of the Sapha Hod
by foocusing =0} the beliefs and rituals of two

categories, the Bidin Hod and the Sapha Hod, and the
Sapha Hod's unique way of combirning both the Satar and the
caste rituals. This discussion will explain how the
syrcretism of rituals has enabled the Sapha Hod to claim a
distinct individual identity and to set themselves in a

higher ritual status within the Satar ethnic group.

In this chapter, I demonstrate that due to the Sapha

Hod's practice of rituals, that belong ta two different

cultures, the Sapha Hod emerge as ethnic mediators. As
such, the category that +they represent seems to the
analyst as an intermediate ritual category between the
Satar and the rcaste groups. As members of such
intermediate category, the Sapha Head present a case of
boundary—fluidity. To demonstrate this, I examine the

Sapha Hod?’s a&adoption of a few caste symbols and rituals.
Sivce religious practices separate one ritual category
from the aother, I start my discussion with the religious

beliefs and practices of the Sapha Had.
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HINDU DEITIES: As mentiorned earlier, the Sapha Hod are

Hinduized Satar and, as Hindu, they believe imn and worship

many Hindu deities like Rama, Shiva and Mahavira. Fula
(worship)d af such deities, however, is not unique to
the Sapha Hod. I also observed the Bidin Hoad of Sunrnauli

participating in the worship of those deities whom they
called Diku Bornga (deities of the caste peaplé). These
deities included goddesses like Kali and Durga who had
shrines of their own in Sumauli, and were worshipped once
a year by the caste people (see chapter IV). The
Satar alsa visited these shrives duriwng these occasions.
l.ike the caste pecple, they bought new clothes in Dasain,
a sacic-religious festival of the Hindus, and made animal
sacrifice in honor of the goddess Durga. Althaugh they
did naot organize worship for these deities in these or
aother shrines, they visited these shrines every time the

caste peocple organized Puga (worship) for the female

deities.

The Sapha Hod moved a step closer to the caste people
in this context. They participated in the Puja of some
Hindu deities. It must be borne in mind here that
although the Sapha Hod worshipped Hindu deities, they
considered some of these Hindu deities (like Rama,
Shiva and Mahavira) to be their cown and some others as
belonning to the caste pecple. They did not necessarily

participate in the Fujga of the Hindu deities {(whom they
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thoupht as their own) when their Pula was organized by
the caste pecple. Since these Sapha Hod thought of these
deities to be their own, they worshipped them in their

cwn way during their own different festivals.

As  Hindu, the Sapha Hod believed in a multitude of
gods, such as Rama, Thakur, Mahadeva and various Bonga.
They considered all these gods to be vegetarians and,

therefore, always offered them sweets and fruits, and never

any blood sacrifice.

Amcory these gods, they considered Thakur as the
creator of the Gatar people as is evident from the
creation myth of both the Bidivn Hod and the Sapha Had
(chapter VIID. While these Satar viewed him as a god,

they rever worshipped him iw their households.

The other god who occupied an important place in  the
Sapha Hod religion was Rama of the Hindu pantheon.
Roadding (13921) calls this god Ramachanda. As mentioned
in chapter 1I1I11I, the Sapha Hod of Sunauli considered
themselves as descendants of Rama. Accarding ta them, the
Satar inherited the art of hunting with bow and arrow from
this 6God. They, however, neither worshipped Rama nor
visited this God inm the Rama-Sita temple of Sunauli as
their caste friends did. Instead, they remembered Rama
orice every year on the last day of the five day long Satar
festival, Scharai, whern Rama’s killing of the demon Ravana

was acted out in a game. Although my HBidin Hod male
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infermants did not think of Rama as their god, they did

Join  the games of Socharai made in honor of Rama.

The third god of Hindu pantheon whom both the Sapha
Hoed and the Ridiw Hod thought as their own god was
Mahadea (Mahadeva or Shiva). Like Rama, Mahadeo was also
warshipped once a year by the Bidin Hod and the Sapha Hod
irn the ceremony of Fatamela. In one such ceremcony, Some
Satar men who became poassessed by Mahadeo, were tied to a
bamboo pole, and were swung around in the air six or seven
times to prove their faith in Mahadeo (Bhimire 13881). The
Fatamela festival, that 1 cobserved in 19793, was sponsored
by orne Sapha Hod household of Baba T, and the men who were
possessed by Mahadeo were all Bidin Hod men of different

age categories (between eight and thirty-five).

Here again, the difference between the Sapha Hod and
the BRidin Hod seem nmore obvious. Although, the Bidin
Hod alsco accepted Mahadeo as one of their own  Bonga,
daily worship of Mahadeo was a necessary part of only a

Sapha Had man's daily rituals.

In addition to this, the Sapha Hod also incorporated
the rituals aof Til Sankrant {(a Hindu ceremony) into their
CWr. They thought of Til Sarmkrant as belonging to their
owr tradition. The Brahman of the neighboring villages and
EBiratrnagar worshipped god Vishrnu on this day. But the
Sapha Hod worshipped Mahavira on this day. The Mchali of

Sunauli alsca worshipped Mahavira, whom they identified as a
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monkey pod. But the identity of Mahavira was urnknown to
my Satar informants except for the fact that he was a God.
During both periods of my field worky this ceremony was
the only ceremony in which all Sapha Hod adult womern and
cone Bidin Hod woman were alsc allowed to participate. I
also participated iv this ceremony on the invitationm of

Baba T while I was in Sumauli duriwng 1979.

BONGA = Troisi (1978) describes the presence or
abserice of EBeonga (spirits, deities) worship as the
feature distinguishing the Sapha Hod and the Bidin Hod.
According ta himy, the Bidim Hod (wham he calls Santal)
believe in and propitiate the Bonga, while the Sapha Hod do
"ot . In Sunauli, hawever, this was not the case. The
only Satar who did rnot share the belief in Bonga were the
Christian Satar, nat the Sapha Had. The Sapha Hod of
Sunauli, like the Bidin Hod, saw their world as inhabited
by & large number of invisible beings whom they called
Boriga. Borniga may be spiritsy, gods, and one’'s ancestorsl.

During both periods of my field work, I failed to
gather detailed information about the Bonna, both from my

male and female informants. It was in the later part of my

fFirst field work that I learrned the reason behind this

failure from one of my Bidin Haod male informants. He
1. Gausdel (1386Q2) records the names of 178 Bonna who are
said to be active among the Santal of India. Troisi

(1978) divides +the Bonga of Pangro, India inta ten
categories.
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secretly tald me that I could wever pet detailed

information about the Bonga essentially because I was a

female and, therefore, was considered as a "potential
witch” by the Satar men. Once I realized this, I stopped
asking my informants about the Bonpa. The only knowledge
that I «oabtained about them, which is given in the

faollowing pages, is from my one Sapha Haod male informant

and fram my Christian informants who once believed in  and

propitiated Bonga when they were Bidin Hod. In
addition, my observation of scome Puja (worship) irn Haba
T's caurtyard and kitchen and few birth and death

rituals in the Bidin Hod households enbanced my krnowledge

about some of the benevaolent Borga.

A1l Sapha Haod of Sunauli thought of some Bornpa as
malevolent by nature, and cthers as berevalent and
concerned with Satar'’s welfare. The malevalent EBorga
were mostly the spirits of those men and women who died in
accidents or committed suicide. These were driven away
by making small or big offerings every time they were
thought to have broupght misforturnes to someorne. Benevolent
Bonga were worshipped in all the ceremonies including the

life—cycle rituals.

The Sapha Haod of Sunauli considered all village spirits

and deities as berevaolent Barga. Ore of them was
Moreko—Turuika who was offered food in all the public
puja of the Sapha Hod. The identity of this Bonga was
ambiguocus fFfar my Satar informants. Literally "Moreko—
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Turuika" means "the Five-8ix" which, acecording to Bodding
(1935), means five brothers and one sister, while
Mukher3ji (13962) thinks it stands for five brothers whao are
wedded to six sisters. In Surauli, no one could tell me
how many male or female Bonga this wame included.
According to my Sapha Haod and Christian informants, Moreko-
Turuiko represented all those spirits of the dead and
gods whose names were mistakenly forgotten while
performing rituals and making offerings. Both my Sapha Haod
and Bidin Hod informante agreed that the goddesses Jaher

Era and Gosain Era were their sisters.

Amarng other Baonna, with whom the Sapha Hod interacted
very intimately at arn individual and persomal level during
life-cycle rituals, were what Troisi (1978) describes as
Abge Bonga <(subclan spirit), Orak Bornga (haousehold Bowga)
and Hapramko Borga (spirits af ancestors). Neither my
Sapha Hod nor Bidin Hod informants (of both 1978 arnd 1985)
were very clear about the particular furnction of each of
these Bonga in a life-cycle ritual. Rcoewvding ta my Rey
informants, Abge Bonpa ard Hapramko Bonga bestowed
sacial parentage and clan status on the newly born  baby,
of the household. My informants considered these three
types of Bonga to accupy a very important place in life-
cyele rituals. Although, being a female, I was not

allowed ta watch any of the rituals related to these or

other Bonga, I learned from my male informants that bath
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the Sapha Hod and the Bidin Hod made offering to these
Bonga during different rituals held in each household.
The consequences of not worshipping these Beongla were far-—
reaching, and of great sccial significarnce which I have

discussed in chapter V.

Marang Buru (Banga of BGreat Mountain) is  another
benevolenf Bonga who is concerned with the welfare of the
Satar. The Sapha Hod and the Bidin Hod of Sunauli always
talked about Mararng Buru as an affecticnate and a clever
Bonnga, arnd repeatedly tald me the creation myth in which
Marang Buru helps in praomotivng the welfare of the Satar
(chapter VII). The Bidirn Hod alse fondly talked about
Maramg Buru, but they +thought of him as a HBonga whao
intraduced the recipe and the use of rice-—beer among the
Satar, arnd taught shamanism and curirng to the seven
arncestors of the seven Batar clans. They oftern talked
about how their life would have beer dull and their rituals
ircomplete if Marang Buru had nat taught them hoaw to make
rice—beer. The Sapha Haod, however, ignored Marang Buruls
expertise in rice-beer and emphasized how he helped the

Satar to survive in a world dominated by Muslims {chapter

VII).

Two other Bonga who, according to my Bidin Hod and
Sapha Hod informants, were concerned with the welfare of
the Satar, were Maghi Bornga and the goddesses, Jaher Era

and Bosain Era. About the Majhi Borga, my informants were
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not sure whether it was the spirit of the first beadman of
the village, or the spirit of the headmanship in gereral or
bath. Jaher Era and Gosain Era were the only two
affectionate female Bonga. These three Banga, Jaher Era,
Gosain Era and Maghi Borga, had shrines of their cwn  in
the neighboring villages. Maghi Rowpga resided im  a

raised mud platform (Maghi Than), usually located in front

of the village headman's house. Jaher Era and Gosain Era
resided together in one shrine called Jaher Than. Their
shrirnes were lacated ivw the outskirts of all the

neighboring Satar villages. Although the Sapha Hod of

Sunauli did make offerings to these three Bonga while
worshipping them inm Baba T's courtyard, together with the
Hindu deities, these Bornma did wnot have any shrine of

their own in Surnauli.

RELIGIOUS SYNCRETISM: The Sapha Hod, thus, believed
both din the Bonpa and the Hindu deities. They combined
various Hindu elements with their Satar beliefs and
rituals. This fostered quite a few significant
differences betweern the Sapha Hod amd the Bidim Haod in
perceiving the nature and status of their Bonga. Since the
Sapha Hod viewed same Hindu elements as their own, they
thought of the Bonpna ivn hierarchical terms. My Sapha Hod
informants cowsi&ered the Hindu deities as higher in ramk
than the Bonga. Ard among the Bonpa, they considered

Chandce Bonga (sun and moon) as higher than any other

Bonna. My Ridin Hod informants, however, viewed only the
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Bornga as their own. Further, they thought of the Bonga as
having equal status. According to them and their
egalitarianism, Bonga possessed different power and were

capable of daing different things, but they were not graded

as higher/lower.

Because of the above differerce, Bonga occcupied only a
secondary place in a Pujga organized by a Sapha Had. In a
Sapha Hod Pugja, as 1 observed during both pericods of my
field wark, primacy was given to the Hindu deities.
Although Beoripa were also worshipped in this Puja, a Sapha
Hod Pugjga always started with the worship of Hindu deities.
In addition, vegetarianism constituted the core featwre
of a Sapha Hod?!s Fuja. The Sapha Had never made any bload
sacrifice in their worship of any of their deities,
including Bonga. In all their public Puga, they offered
only sweets, fruits, milk and water to their Hindu deities
and Bornga. In their private rituals, while propitiating
their househald, clan or ancegtor Bonna, they of fered
rice-beer, i additiornn to the above items, but rmever any
bload. Similar wvegetarian offerirmpgs were made ta Vishnu
EBaba in his cww shrine. It was especially because of such
practice of vegetarianism that none of the Bomga {(all of
whaom required rnonvegetarian food) had proper shrines of
their awn in Sunauli. The only shrine Sunauli had was the
shrine of Vishnu Baba, a mari wha fournded the Sapha Hod
tradition in Sunauli. The abserice of the shrines of the

Borina, i.6€. Majhi Ronrga, Jaher Era and Gosain Era, and




the presernce of Vishru Baba'’s shrine in Surnauli  were
symbolic of both the Sapha Hod attitude towards the Bonpa

and the power the Sapha Hod displayed in  implemerting

their ideas.

Unlike a Sapha Hod Puja, Bonpna occupied the most
important place in a Bidiv Hod Puja. Nor—-vegetarianism and
blocd offerings constituted the core feature of a Bidin Hod
Fuja. These RBidin Hod viewed the Bonpga as living amidst
them, and possessing some  human qualities of affection,
greed and anger. As such, they believed that althcouph the
EBonpga protected the Satar, they (Bonpa) also guarded them
Jealously and demanded a share of the food consumed by
their living kinsmern or other Satar. Since all Bidin Hod
aof Surmauli were non—-vegetarian, they did ricot want to
aggravate their Bompa by nmat sharing their meat, fish and
rice—-beer with them. Although I did rnot see these Ridin
Hod making any blaood afferirngs to the Bonga, while
praopitiating them in the public Puga held in RBaba T's
courtyard, I learned from their children and wives that
they did make offerings of chicken or pigeons while

worshipping them in their own households.

I agree with Troisi (1978) that a belief in Bonga is
very much rocted in the Bidin Hoad cultuwre. My BRidirn Hod
informants? belief in their Bonpa became apparent ta me
during several informal interviews. In these irnterviews,
several of my Bidinm Hod male informants told me that since

they were Hod {(Satar), they should have shrines for their
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Majghi Bonga, Jaher Era and Gosainm Eva inm  their wvillage.
Most of my female informants (both of Sapba Hod and Bidin
Hod households) knew that they did rnot have a shrime for
Jaher Era and Gaosain Era, but were shocked toc hear from me

that they did nrnot have arny Majghi Than. L.ater, these women

“porrected” my mistake by telling me that Vishnu Baba
shrivme was their Majhi Than. Some of them alsa  thought
af the sacred bush in EBaba T'’s courtyard as their Majhi
Thar.

The "hkriowledpge" of these womern about their shrines
illustrates three things. First, it shows haw they, as
"patential witches", were prohibited from attending any

public or private ritual related ta Bonga (which I explain
later in this chapter). Secondly, it explains bow
effective the prohibition was, as they possessed little
kricowledge about the rituals. Last of all, it indicates

how they could not even thirnk it as possible rot to have a

Majhi Than in a Hod village.

Although these reactions of the women illustrate how
deeply rooted the faith of the Bidin Hod was in Bonnpa, it
alsa shows how the Sapha Had had not abandoned their
belief iv Bonga either. They Propitiated their benevalent
Bocrnpga by offering food and drinks in all their ceremonies
arnd life-cycle rituals. During my varicus interviews with
the Satar during 1985, I learned that for the Sapha Hod, as

for the Bidin Hod, to abarndon belief in Bonpa was to
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cease being a satar.
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WITCHCRAFT AND SHAMANISM: Religious syncretism is
apparent fraom the various formal/informal rituals of the
Sapha Haod. One such ritual includes the Sapha Hod's
belief in witcheraft. Like their Bidin Haod and caste
neighbors, the Sapha Hod alsoc believed in women as
potential witches and suspected women for witcheraft. In
additianr, they shared a myth with the Bidin Haod about
women secretly learming this "destructive" art. There is
o difference in the Sapha Hod awnd Ridin Hod versions of
this myth, except for the names of those teachers who
taught witcheoraft and shamanism toa the Satar. RAccording to
the Sapha Had, EBhagwarn (an adjective for any male Hindu
deity) taught them these destructive and constructive arts
and according to the Ridin Hod, their clever and pood
Bonga Marang Buruw did it. The myth is as follows. In

the myth, the name irn parenthesis is of a Bonga Marang

BEuru.

Ornce great Bod Bhagwan {(gocad Bonga Marang Burua)
wished toa teach shamanism to the Satar men to cure illness
af various kRinds. For several days, He taught them about
curing and asked them to bring Him offerings an  the
last day of their lesson. They were told that this last
day was going to be very important for them in enhancing
and completing their Kknowledge about cure. Whern these
men came home and talked to their wives about it, their
wives became jealous of them. They also feared their
husbands becoming more powerful than themselves. To
prevent such a situation, all the wives got up at night,
bathed, and werit to Bhagwan (Marang Buru) in the disguise
of men. They alse had offerings for Him. Bhagwan {Marang
Buru), thinking that they were the actual men, gave them
the lesson of that day. Unlike the previous lessons, which
were related te curing, these lessons were related to
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making pecple sick or to witcheoraft.

LLater that day, when mern, urnaware of their wives! act,
went ta Bhagwan (Marang Buru) with offeringsy, Bhagwan
(Mararng Burw) was surprised. Orce He learned the facts,
He taught these men the same thing that He taught their
wives. In addition, He also gave these men all the secret
farmula toa overcome the killing power of. the women.

Armd, from that day an, all Satar men became
potential Ggha (shamars) and all Batar women became
poterntial Dakin (witches).

As the myth goes, all Satar women are potential
witches and all Satar men are potential Ojha. This belief
was shared both by the Sapha Hod men and women. I

observed that despite such a belief, none of my Satar
female infarmants considered themselves as actual witches.
But they did believe that certain cother women of their
ethnic group were witches. Here apain, the Christian
Satar did not share such a view, beéause sharinmg this meant
faor them believing either in a Hindu deity or in Borga

which their religion did not allow them to da.

These Sapha Hod and the Bidin Hod Satar, like their
caste wmeighbors, suspected children to be the most common
victims of witches., Witches were alsc held responsible for
the sudden death of any adult. Although all women were
considered to be potential witches, mastly married—in wamen
(daughters—irn—1aw, sisters—in—law) or one’s neighbors were
accused of witcheoraft. I gathered the rnames of eight
witches from my female informants. Six of the accused were
Ridirn Hod ard two others belonged to two different castes.

Durinrng several informal interviews with these accused womeyn
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in 1978-79, aone eighteen year old mother was aware of
herself being accused of witcheraft. This accusation was
macle by a shaman for a pralonged‘sickness af her husband’s
mather. She told me that sirce she thought of herself as
innmocent, this upset her very much and she maoved cut of
her in-la&'s househeold with her husband. After living in
her mother?’s household for a month, she and her husband
built a house of their cwn rnext to her mother's household
in Sumauli. By the second period of my field work, she and

her husband had left Sumauli to work inm Biratnagar.

Since men believed women to be potential witches, they
feared them. And because of their fear, even the Sapha Had
mern let their women eat what these mern considered as the
food of lawer ritual value and they themselves did not
eat. These men were afraid they might aggravate the

witches inside these women if they deprived them of these

foaods.

The Sapha Hod also believed all Satar men ta be
potential Qgha (shamans). They shared the views with their
Bidin Hod and caste rneighbors that although a shaman
possessed both constructive and destructive powers of
curing and kKilling, he did not use his destructive power to
kill people. He used it only to pacify a witch'!s attack.
Because of such power, a shaman was never accused of
witcheoraft. Instead, he was both respected and feared by

the peaple and the witches.
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In Sumauli, the main job of a shaman was tc diagrose
sickness and to prescribe remedies. He also detected
witcheraft, but he kept the names of witches secret,
fearing that witches could do more harm if they knew about
the accusation. A shaman could, however, tell the
concerned party abouf the witch - not by giving them her
riame, but by a very gerneral and often vague description.
For example, he could point to the direction the witch
lived in or the color of her clothes. This way, by mot pin
peinting & woamarr as a witch, a shaman saved himself the

danger of an attack by her.

inn 1978-79, Sunauli had two Ojha. One was Baba T, a
Sapha Hod, and the other was 0O, a Bidiwn Hod. Baba T was
well krnown for his  werk in the reighboring villapges.
Besides the Satar, the Maithil people of Sumauli and other
caste pecople respected him as a shamawn and aoftern
called on him to  treat their cattle or themselves. He
also diagnosed and treated several Satar and caste people
=f Surmauli. After Raba T's death in 1982, Surnauli had
cnly one 0Ogha (0O) who was very pocor and oftenn complained
about his slow "business'" because not many pecople came to

seek his advice or cure for sickness.

HINDUIZATION OF RITUALS

DHARMA AND KARMA: Although both the Sapha Hod and the

Bidin Hod of Sumauli defined themselves as Hindu {(chapter

ivo, it was mainly the 8Sapha Had who constantly




tried to act out their beliefs irn Hinduism as practised by
their caste neighborg. These Sapha Hod accepted Hividuism
as a way of life which demanded from its faollowers the
acting out of their beliefs in Dharma (duty) and HKarma (a
concept related to the causal chain of action and rebirth)
in every way possible. They expressed their belief in
these concepts through the performance of wvarious pious
acts. Same such pious acts were sharing the water of
their ponds and wells with their fellaow villagers, beiwng
hagpitable and pernerous to them, and of helping them in

every way possible. The other pious act, which the Sapha

Hod regarded as theiv Dharma, was to organize and

One such pious Dharma was also to go on a pilgrimage.
The caste pecple of Sunauli often went ta India on a
pilgrimage to wvisit their gods wha live in four different
parts of India. They alsc went to Kathmandu to pay homage
to Shiva at the time of Shivaratri (celebrating the wedding
of Shival. Their other sacred place was Jarnakpur, a town
im the southern part of Nepal. There they worshipped pgod
Rama duwring Ramanavami (the birthday of Rama). In 1385,

many Satar and caste pecple of Surauwli went te Pundari, a

village in India four miles from Sunauli, tao worship Shiva

on Shivaratri. All the caste pecple believed the Shiva
Linga {(phallus of Shiva represented by an oval stone) of
Fundari to have emerged there all by itself. They

considered it as one of the manifestations of Shiva and
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went to PFundari to worship this god ornn that particular day.
Amcng the caste people, older men and women went +to pay
their homage to Shiva early in the morning without eating
any food. They came back hame around noan. The younger
pecaple of both sex went there durimg the afterncon mainly

to enjoy the fair. Worshipping Shiva was not very important

to them.

Amorng the Satar, these visits were directly related ta
their ritual statuses. Although both the Sapha Hod and the
Bidin Hod went to Pundari, the ERidin Hod were not
particular about going te Pundari to worship Shiva. They
wernt there during afterrncons mainly to enjeoy the fair.
The Sapha Hod , however, comsidered it to be their Dharma
to pay homage to Shiva on this particular day. They were
mere  particular about geoing there early in the morming,
after bathing and without eating any fcocod. Like their
clder caste friends, these Bapha Had believed that

visiting Shiva this way would bring them great rewards in

their present and rnext life.

DIET: Among other Hinduized rituals and symbols, diet
appeared to be the most significanmt symbol amomg the Satar
to indicate their distinct ritual statuses within their
group. In a caste saociety like Nepal, when ethnic groups
begirn to take on caste traits to merge inta the caste
systemn, restriction on diet appears as the core feature

of this merging process as BRista (1971) describes for

the Thakali of Nepal and Mandelbaum (137@) for the +$tribal
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pecple of India. These studies suggest the symbolic

significance of diet in enhancing pecple’s social status

within their own group.

Diet is a statement of an individual’s ritual status
and caste identity im Sunauli. During both pericds of my
field work, 1 observed that the Satar and the caste people

of  Sumauli adopted the diet of the higher caste people,

especially of the Nepali Brahman, in varied forms. Let
me briefly describe the diet of the Nepali people. In
sauth, rice and lentils are the staple food for all the
caste and ethnic pecoples, including the Satar. In the

northern part, maize and potate constitute the main diet.
The distincticon in ritual status becomes crucial especially
in the choice of what vegetables and meat one is allowed to
have. Higher castes may be either vegetariam or nrnon-
vegetariar. The vegetarian higher castes, especially the
BErahmar, can eat all kinds of vegetables except onicong
garlic and mushroom. Same of them also may not eat
tomatoes. A Brabman can be a rnon—vegetarian alsc. Whether
orme  is or is not a vegetarian deoes rnot affect the ritual
status of an individual withinm his own caste or between
castes. Furthermore, a single household may have both
vegetarian and non—-vegetarianm members; the elder members
are usually vegetarians and the younger members are rnon-—
vegetarians. My ocwrn observation in the Brahman households
aof HBiratmnagar shows that age is correlated with a change

in one's diet from mom—-vegetariam to vegetarian within a




single hausehald. In Sunauli, I found such a shift in diet
in the caste housebold of N. N was the eldest member of
his household and was a vegetarian, while his sons,

daughters—in—law and their children were non—vegetarians.

As a rule of thumb, the higher aone's caste is, the more
restricted orne’s diet is, and the less choice one has in
the selection of one's food. For example, the non—
vepgetarian Nepali Brahman are supposed to eat only a
certain kind of meat, such as lamb/goat, deer, pigeon, duck
and fish, while the non—vegetarian Chhetri, the second
caste group in hierarchy from the top, may eat the above,
in addition to the meat of wild boar. The members of these
caste groups, especially the Brahman, are alsco expected to

avoid drinking any kind of alcoholic beverapge.

The more one moves dowrn in the caste hierarchy, the
more one may add different kinds of meat to one’s diet,
including any meat acceptable to one's higher caste
friends. For example, a Newar, Hindu or Buddhist, could
eat all the above mentioned meat in addition to buffalo
meat and chicken. Further, rice—-beer appears as the most
importanmt part of their rituals and diet. The members of
the untouchable castes, like the Musahar, as I rioted in
Biratnagar, may eat all the above food and, in additiong
field—-mouse and chicken. With these diet distinctions in

miwnd, let me rnow turn ta the diet of the caste people and

the Satar of Sunauli.




Mast of the caste people of Sunauli valued
vegetarianism but, as I mentioned earlier, only one caste
mari was a vegetariarnjg the rest were rnon—-vegetariana
Although these caste peaople, with the exception of the
Halwai caste people, were considered untouchables by
their Nepali BErahman neighbors, mast of them followed the
rnon—vegetarian diet of the Nepali Erahman. Thus, they

ate duck, pigeons, fish and mutton, but never pork or

chicker.
Amowng the Satar, all my infarmants were norn—
vegetarians. Sirce the Sapha Hod claimed a higher ritual

status within their ethnic group, they were supposed to
keep a vegetariam kitchen, but they did not. Nevertheless,
they distivguished themselves from their Bidin Hod and
Christian Satar neighbors by following the diet of the rnon-
vegetarian Brabman, as their caste friends did. Far
example, my Bidin Hod and Christian Satar informants ate
gaat, fish, pigeorn, duck, pork, field-mouse, mongooase,
rabbit and chicken. My Sapha Hod informants, however,
irncluded only the first fouwr in their diet. They
considered chicken, pin and other animals as non—8apha
(paxlluting), so did not eat their meat. They neither ate
chicken nor kept them in their households. They also did
rict allow their wives, who were daughters of BRidin Hod and
ate chicken, to cock it inm their kitchen. Further, these
Sapha Haod men neither raised pigs nor ate pork, as the

Christian Satar and the Bidin Hod did.
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Like other Satar, the Sapha Hod ircluded fish in their
diet. Sirce they owred ponds and exercised their rights
orn the big ditches in front of their households, they
raised fish in these ditches and ponds. These fish
constituted a major part of their diet for almost six tao
eight monmths of the year, depending on the quantity of the
rain during monscoorn. These Sapha Hod alsco hired fishermen
o cantract to fish for them in these ponds and ditches.
Guests in these households were mostly treated to a meal
with same kind of meat, especially pigeon, fish ar duck.
They also sold their pigeons to their Satar neighbors for a
lower price wherever these neighbors had guests in  their
househalds. During big festivals like HBaha and Soharai,
these Sapha Hod also slaughtered goats and distributed
mutton among their fellow villagers, including the caste
peaple. In these festivals, they alsa ate meat or fish

for several days.

The other diet restriction, which sharply distinguished
the Sapha Hod from the other Satar was the absernce of the
use of rice-beer amonyg the Sapha Hod. The Sapha Hod
differed from the Christian Satar because the Christian
Satar neither prepared rnor drank rice—beer, whereas the
Sapha Had prepared it but did not drink. These Sapha Haod
further distinguished themselves from the Bidin Hod who
prepared it as well as drank it. They, together with their
caste friends, lcoked down upon the Bidin Heod for drinking

rice—beer and eating chicken and pork.
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Since rice—beer appears as a key symbol among the Satar
which blurs the duality of their ecornomic and ritual
identities, and also summarizes a complex system of ideas
under one unitary form, I examine the wvarious meanirngs

related to this symbaol in detail inm the next and the last

chapters.

JAJMANI SYSTEM: The other ritual that distinguished
the Sapha Hod from the Bidivn Hod was the Sapha Hod's
participaticn in the Jajgmani system. This system is a

part of the caste system. Ivw the Jagmani system, services
are excharnged for goods. Individuals excharnpgivmg stand in a
patron—client relationship. The patron (Jajgman) could
have several individuals of different caste groups working
for him as barber, drurmmer, priest, smith, or a mid—-wife.
A patron thinks of his clients? ritual status as equal to

his own or lower than his own. A client could alse have

more than orne patron who might live inm one village or

different wvillapges. The clients think of their patrons?
ritual status as equal to their own (clients?) or  as
higher than their cwn. Clients visit their patrons as

often as they are asked for, and are paid twoe or three
times a year during harvest. Irn addition, they receive
gifts from *their patrons during festivals and life-cycle
rituals of their children and their patrons? children. The
Jagmani system, thus, reinforces both ecornomic arnd ritual
transactions and enables the participants to behave

accordingly in both these types of hierarchy.
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In Jagmani work, as mentioned in chapter IV, only three
men of three different caste groups, BSonar, Chamar and
Teli, and a Chamar woman followed their traditional caste
occupations of smithery, leather—wark, cooking and mid—
wife. Their patrons were rich and belonged to different
caste groups. As their patrons lived in other villapes
these individuals spent most of their time cutside Surauli

visiting their patrons.

Although the Jaimani system is a part of the caste
system, the Sapha Hod alsa participated in it. In 1985,
the members of all the three 8apha Hod households
maintained a patronm—client relationship with two caste
individuals. Orne was a barber and the cother a drummer.
The Sapha Haod considered the ritual status of these
individuals as lower than their owr. The barber visited
them twice a week. He shaved the men of these Sapha Hod
households, trimmed their hairy and cut the nails of all
the members, both male and female. Anather client of these
Sapha Hod was a drummer who was a Bengali from India. He
visited them once or twice a year for ome or two weeks each
time. The Sapha Hod paid both these clients in cash and

Ovaive They considered both these occupational caste

graups of barber and drummer as lower in ritual status than

their cown.

evident in +the life-cycle ceremonies of the Sapha Hod,




such as death, mourning and marriage. All Satar buried
their dead and removed the poallution caused by death the
same day the death occurred. Offering sacrifices ta the
different Bonpga achieved this end.. During the first period
of my field work, twa Bidin Hod men and one woman died in
Sunauli, and the pollution caused by their death was
removed the same evening, after their burial, by offering
chicken and pigeons to the Ronpga. RAlthough the Sapha Hod,
unlike their caste neighbors who cremated their dead,
buried their dead on the same day of death, unlike the
Bidinm Hod, they did vnot make offerings to the Bonga on
the day of burial. They made these offerings tao the Hindu
gods and  the Bonpa after three or seven days following a
death, as the local caste peaple did. I learned in 1985
that they mourned for severn days on Baba T's death.
They alsa excluded all meat and salt in their diet, a
practice which was also commorn among the local caste

peaple. The Satar section of Surnauli remained Bithlaha

(unclean/impure) during this mourning periad. Therefore,
no Satar could perform  any Bonga worship durinmg this
time. The pollution caused by this death was removed

anly after deities, including the household, clan, Majhi
and other Boniga, were worshipped on the seventh day,
proper offerirngs were made to them, and the wvillagers,

both Satar ard caste pecple, were given a funeral feast.

MARRIAGE = Aviat her ritual context where such

Hinduization of rituals was evident was marriage,




especially the Daudce Bapla (chapter V). Roccording to the
Bidin Hod custom, the bride—-price arnd the items included
in the bride—price, such as cash, feasts and cattle, mave
in one direction, from the groom?s family to the bride's
family. But influenced by the caste custom of dowry, my
Sapha Hod informants often looked down upon their Bidin
Had neighbors and called them Jhutia Hod (igrnorant
Satar) for "selling" their daughters. The Sapha Hod

considered the caste custom of dowry as rewarding and

fulfilling.

These Sapha Hod mern combined both the Satar and
caste customs and practised both bride-price and dowry
at the same time, as I show in figures # 25 and 26. They
tock & minimum amocurt of bride—price (Rs. 41) for
their daughters and gave bipg feasts to their daughters?
in—1aw, prior to the marriage. I was a participant in one
such feast givernn by a Sapha Hod +to his daughters? in—
law, immediately fallowing his two daughters? Nepel
ceremonies (im which the prospective grooms and brides
formally gave their consents to marry each other). 1 also
learned from the married daughters of the Sapha Hod
househaolds that the Sapbha Hod also "donated" a cow per
daughter in each such marriagey, a practice highly valued by
the caste people of Nepal. The follawing two figures # 25
arnd 26 idillustrate the difference between the bride-price

and dowry and the Sapha Hod’s uwnigque way of combining

these twao.
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CONCLUSION: The synoretism of Hindu and Satar

rituals distinguished the Sapha Hod from their Bidin
Mod and Christian Satar neighbors. Although my Bapha Hod
infarmants verbally denied any status difference between
themselves and the ERidin Hod and repeatedly emphasized
their being orne kind of people (Hindw), their everyday
rituals and behavior indicated a status difference between
them. This difference was symbolized primarily in the
context of giving and receiving of food - the Sapha Hed
being the pivers anmd the Ridir Hod and the Christianm Satar
as the receivers. The relationship developed betweern them
thraough such urnilateral exchange of food was interpreted
differently by the varicus groups. These interpretations
reveal plural perspectives on the system - economic
perspective of the lower group and religious perspective of
the higher group. For example, the Sapha Hod, wha were
alsc rich, viewed this relationship in ritual terms of
Sapha/norn—Sapha. They considered themselves Sapha and,
therefore, did nrnot accept food from their Christian and
Ridivww Hod neighbors. The Bidin Hod and the Christian
Satar, wha were alsoa poor, conceived this relationship in
economic terms of Malik/Nokar (master/servant) and thought
af their lower class status as discowraging them from

feeding their Sapha Hod Malik.

These characteristics of the Sapha Hod of Sunauli
distivnguished these Sapha Hod from the Sapha Hod of

Kuapara, India, described by HKochar ((197@). Kochar
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distirguishes betweeri the tribal and the morn—-tribal Santal,
Mis +tribal category includes the Bidin Hod whom he calls
the Santal. His wnon—tribal category includes the Christian
Satar and the Sapha Hod (those "who adaopt Christianity or
Hirmduwism"). Kochar (197@) refers +to the Sapha Hod as
Sadhu. According te him, the Sadhu (Sapha Had) and the
Santal (Bidin Hcd) live in the same village, but both
have different Ffollowers who "virtually constitute two
separate sccial entities without any mutual participation”
(137@: 33). And furthermore, the Santal (Bidin Had) treat
bath the Sadhu (Sapha Hod) and the Christian Satar as
either outcast, or at least socially inferior to them, as
Kachar describes:
whern some body {sic) becomes a Sadhu or Kristan in a
village the whole village resents it. The convert,
however, continues to be (a) member of the society,
subject to village authority and trvibal law. Some degree
of scocial stigma is attached to his social status.
They (sic) often lose their auwthority and right to
participate in the village matters, such as festivals
and sacrifices. They (sic) may even be deliberately
rieglected as partial outcasts (Kochar 197@0: 33).

This is nat the case in Sumauli. Here rno Satar thought
of the Sapha Had as arn outcast. Ivvs SBunauli, the Sapha Had
rot 'mnly celebrated and participated in all the Satar
festivals, they alsc actively jJoined in villape politics
arnd played a majus role in organizing their group

meetings, which I examine in chapter VIII.

What is seen in Surnauli then, is the emergence of the

Sapha Hod as the most powerful ritual category among the




Satar. Both political power and ritual purity coircided in
this category. The Sapha Hod of Sunauli were very proud
af their distirnct Hinduized rituals, and viewed these
rituals as having been handed down to them by their
ancesters and, therefore, as belonpging to the entire Satar
group. They had so completely internalized these rituals,
that they dernied the belief that these rituwals were Hindu
rituals, ard thought of them as belonging to their own
traditional belief system. According ta them, those whao
did vat follow these "ancienmt!” cultural forms were either
deviants or igrnorants. The deviarnts were the Christian
Satar. The igrnorants were the Bidin Hod whaom the Sapha
Haed referred to as the Jhutia Hod meaning those Satar who
did wnot know the differernce between good and bad. The Sapha
Hod further incorporated the ritual hierarchy of the caste
system inte the Satar framewcork and viewed both the
Ridin Hod and the Christian Satar as lower in ritual status

tharn themselves.

It is impoartant to keep iw mind here that despite
combining the cultuwal forms of both the Satar and the
caste peaple and claiming themselves ta be ritually purer
than other Satar, the efforts of the Sapha Hod are not
ariented toward merging into the caste system and loasing
their cultural identity. But siwnce they combine both the
Satar and caste rituals, the ethnicity claimed by the Sapha
Hod differs fraom the way members of their larger graoup

define it. It is +this ethnicity, developed in the guise
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of a new tradition, that the Sapha Hod think of as
beloenging to the enmtire Satar people. Arid, therefore,
their efforts are rather aimed at making other Satar

"return” to this ethnic identity.

Durirng both pericds of my field work, the dominarnce of
the Sapha Hoed amd the hierarchical scheme, emphasized by
them, had influenced their entire community. The same
Bidin Hod who did not agree with the Sapha Hod's claim to

hbe rituwually higher than themselves, did agree with the

Sapha Hed in desigwating the Christian Satar as
urtcouchable and ritually lower in status than both the
1

Bidin Hod and the Sapha Head (see chapter IV).

Such implicit consensus with the hierarchical values
of the caste system which éerves tao defirme their inter-
graup and intra-group relations was prevalent amorng the
Christian Satar as well. Although the Chrigtian Satar did
rot  share the view of the Sapha Hod and the Bidin Haod af
themselves as being lower in ritual status, they alsc
viewed themselves within a hierarchical scheme. As
Christians, they denied beirg Hindu or being a part of the
caste systemn, but they also ranked themselves with a few
caste groups. In this ranking, they considered the
Mcahali and the Chamar caste groups as lower in ritual ranmk
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1. See Moffatt (1974, 1979) for a similar treatment of
hierarchy among the untouchables of Endavur, sacuth India.




tharn themselves. Further, they also used the ritual
criterion of Sapha/rorn—Sapha in ranking themselves with

these caste people.

In 1985, the only outcasts ameong the Bidin Had and the
Sapha Hod af Surmauli were the Christian Satar. As
menticnmed in chapter IV, all norn—-Hindus were reparded as
Muslims by the BRidim Hod and the Sapha Haod. As such,
Christians in gereral, and the Christian Satar in
particul ar, were alsa thought to be within the category of
the Muslim. Therefore, all my Bidin Hod anmd the Sapha Haod
informants considered the Christian Satar as outcasts.
They maintained a great degree of social distance froem the
Christianm Satar in part by not accepting any beoiled focod,

particularly rice and lemtil, fram them.

Conflicts and temsions emerging from the Sapha Hod’s
claim to be ritually higber than the other Satar and the
demial of the Ridin Hod and the Christian Satar of such
claim of +the Sapha Hod have impacted on the ethnicity of
the Sapha Hod. Despite their Hinduized behavior, the caste
peaple still thought of the Sapbha Had as Satar. The
Ridim Hod and the Christiarn Satar recognized them as
wealthy and "Diku-like" people. The Sapbha Heod, however,
identified themselves as Satar, but belonging to a higher
ritual status. Taday, the syncretism of Satar and caste
rituals, mentioned abave, has come to characterize the

Sapha Hod of Sunauli. Frimarily because of this, the Sapha




Mod seem to be the ethnic mediators in Sunauwli ~ belonpging
to an  irmtermediate category between their ethnic group and
the caste groups. As ethnic mediators or belonging to this
intermediate category, the Sapha Hod viewed the Satar and
the caste groups as unbounded units. Such view enabled
the Sapha Hod to definme their relationship with the
caste peaple and the Satar differenmtly and to display
their power and prestige both within their ethwic group

and betweern the Satar and caste groups.




CHARTER VII

COMMUNICATION OF ETHNIC/CLASS/CASTE
DIFFERENTIATION

In the previous chapters, I have discussed those
cultural forms of the Satar which provide coriteria for
differentiating them in terms of their ethnic and ritual
identities. In this chapter, I discuss irr greater depth
the nature and furiction of those symbols and rituals
which are significant in conveying both the scocioc—
economic and ritual identities of the Sapha Hod. The
symbals and rituals presented in this chapter are: 1)
symbals of speech behavior, 2) the wvisual symbals of
household architectuwre, and 3 the commensal rituals

concerned with the distribution of rice—-beer and

haogpitality.

With such discussion, I shoew that although Satar
share symbols, they do not necessarily share the same
meaning. They interpret the same symbol in different ways.
Such variation in interpretation, I illustrate, shows the
flexibility of the Satar cultural system that pernits
social movement for the individuals within and between
groups. Second, I demonstrate how these symbols are
related to the identities of the Satar. I show that the
Satar's use of these symbols make their existing socio-
ecovomic differences more abvious both within and between
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groups. The effectiveness af these symbols in




distinguishing the Satar in terms of their class alsc
affects the ethnic identities of the Satar, but in two
different ways — class difference persuades its members to
maintain ethnic differences at the lower class level and

to igrnore these differences at the upper class level.

In chapter 1V, I discussed the criteria of placing the
Satar inte twa economic categories -~ upper and lower. The
upper class included three Sapha Hod and twa Bidin Head
households. 8ince this thesis examines the ritual category
of +the Sapha Hod, my use of "upper class" in this chaptet
referse only to the Sapha Hod and the upper class caste
peaple of Sunauli. Through such exclusive use of the label
"upper Class" for the Sapha Haod, I examine the
interrelatedness of their economic and ritual identities.
And by including the upper class caste peocple in my
discussion, I illustrate how the Sapha Had share a theme of
class culture with the caste people to enhance their (Sapha

Hod?s) secular and ritual identities.

In this thesis, I fallow Leach's definition of
"yitual” and "symbol” that he uses in understanding the
dymamic characteristics of the Burmese social system

(/1954/1979). Following his model, 1 consider all verbal
(myth) and behavioral acts as T"ritual’, as a "pattern
of symbols”. The symbol is the smallest unit of a ritual
and is highly condensed because it stores different types
aof cultural information. Thise information is passed on tao

the individuals through the repetition of ritual from time
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to time, in different ways and through different charmels,
to remind them of the underlying norms and themes of their
culture. As & result of this, as Leach explains, ritual

'represents? "an ideal version of the sacial structure. It

is a model of hbhow pecople suppose their society be
organized"” (/1954/1979: 286). Because af such
characteristics, he writes, ritual has the efficacy to
maintain social order which is supposed to éuide the

social activities of the irndividuals.

Since the verbal and visual symbals, discussed in this
chapter, play a significant role in the Satar culture,
following Ortrner (/1973/1979: 92-98), I call them "key"
symbols. Ort ner defines "key" symbols as representing
"the internal organization of the system of cultural
meaning, as that system functions for actors leading their
lives in the culture" (Ortrner /1973/1973: 92-98). Scme of
the key symbols of the Satar;, as 1 examine them, are
traditional and are objgects of respect. They "synthesize
complex experience'. Some others, hawever, function as
"key scenarios” in that they order action for providing
life-strategies for the Satar. Both as object of respect
and as "key scenario”, the concept of key symbaols is
significant to my study in that it lends insight intac the
life-strategies of the Sapha Hod in their attempt to

gain prestige, or in native terms "to be respected and

feared".




LANGUAGE :

Natal {native) language serves as one of the key

symbols. It appears as a badge of ethnicity, political
status and class status. In India and Nepal such
linguistic/ethnic identities are alsc correlated with

regional identities. For example, the people of Nepal are
identified as Nepali because of their regional
affiliation, and alsa because of their natal language
affiliation with the Nepali language. Similarly, in India,
Maithili or Bengali can be an individual'’s regiomal and
linguistic idenmtity. In this chapter, I have used as
analytical categories, the Satar (those who speak Satari),
the Maithil {(those who speak Maithili) ard the Nepali
(those who speak Nepali), calling these both ethrnic and

linguistic categories which mark the differernces of

cultural groups.

Since Satar and caste peaple live in a multilingual
society, many of them carn speak and understand more than
one language. In Sunauli, the switching between linguistic
codes was practised widely and the chaice of language

depended upon and varied according to the social context.

For example, a Satar spoke Satari at home; Nepali in
school, and Maithili imn the village and in the weekly
market.

Among these three languapges, Maithili, Nepali and
Satari, Maithili was the language of the numerically

daminant Maithil people and there was a constant daily
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interaction between the Satar and the dersely gettled
Maithil people in and around Sunauli. Maithili was also
the language of the weekly market held seven days a week
in various places within the distance of a quarter mile ta
six miles fyrom Sunauli. Most of the adult men, both Satar
and caste, went toc these weekly markets almoest daily. Most
of the adult women of baoth ethnic pgroups alsoa went to
these markets twice or three times a nweek. In
Biratrnagar, almost forty percent of the inhabitants spoke
Maithili as their first languagey, and the rest of the
people of this town could uwderstand and/or speak this
language. Such a situationm put pressure on the non-
Maithili speaking pecple like the Satar tao learn this
language. The sacial world of the Satar was so dominated
by the Maithil peocple that many of the Satar who did not
kmow Nepali (the national language of Nepal) did speak
Maithili. During both pericds of my field work, almost one
hundred percent of the Satar,; above the age of eight, could

speak and understand Maithili.

My own experience as a native Nepali speaker is
pertirent here. When I started my field work in Surnauli I
did not know any Satari. I could understand Maithili, but

could not speak it. Among my Satar and caste informants,

only a few upper class men had a good command of Nepali.
The rest of my informants could understand a few
Nepali words, but could wnot converse in Nepali. Instead,

they were fluent in Maithili which I could understand.
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This situation pushed me to learn to speak Maithili to

communicate with my informants. We all got used to
communiicat ing in Maithili so much that even after 1
learned Satari, Maithili remained as the medium of

communication between the Satar and me throughout my field

work.

Because of the dominance of the Maithili language, even
these Nepali and Maithil people who lived amidst the Satar
spoke Maithili with them. During 1978-73 and 1985, the
Teli and Mohali people were fluent in Satari, as well as in
Maithili and Hindi. During their daily interaction with
the Batar, however, these Teli ard Mohali also chose

Maithili as the mediuwm of communication.

The sharing of Maithili among the Satar and its ron-
sharing among the caste people conveyed different meanings
for the members of each of these grocups. These meanings
also wvaried within each group according ta gender and
class. Among the Satar, gender was not significant in
the interpretation of the sharing of Maithili, class was.
The Satar of lower class (men and women) referred to
Maithili as the language of the Diku (Indian language-
speaking caste peaple of Nepal and India). They still
viewed the Diku as those who once exploited the BSatar
{(see chapter I1II). These Satar, therefore, considered the
knowledge of Maithili as necessary to interact with the

Diku and other caste people of Nepal in order to prevent
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themselves from being exploited again. For the upper class
Satar of Sunauli (both men and women), however, Maithili
language functioned primarily to maintain a smooth social

and economic relationship with the caste people.

Although Satar of both classes bhad rot forgotten
their exploitation by the caste people in the past,; the
lowerr class Satar had not changed their attitude towards
the Maithil people. The laower class Satar still felt
threatened by the dominance of the caste pecple. The
upper class SBatary however,; had overcome their fear of
the caste people, and viewed themselves as a part of the
larger caste society. Therefore, they considered their use
of Maithili mainly ta maintain a smcoth sacia—-econonic

relationship with the caste people.

The non—-sharing of Satari by the Maithil people alsao

had different meanings which varied according to gender

and class. A few upper class men had a politically
sophisticated Justification Ffor nrnot gpeaking Satari.
Accarding to them, there should be one language which
everyone could understand and speak when discussing the

problems of the village and ration. This would then help
the government achieve the goal of its integration program.
Since Maithili served this function in Surnauli, and sirce
Satar themselves were willing to speak Maithili, these

upper class caste men did not see any necessity for

speaking Satari.
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The rest of the caste people (upper class womens and
lower class men and women) considered the Satar people as
Azabhya (uncivilized/wild), and of Chhota Jaat (low type).
They based this distinction on behaviors condoned in the
Satar community: premarital sexual activity, marriage
practices like elopement, marriage by capture, frequent
divorce, remarriages, and ritual dancing while drunk.
The caste people also looked down upon the Satar because
their dietary practices included drinking rice-beer and

eating meat of lower ritual values, such as field-mice,

pigs and chicken.

In spite of the dominance of the Maithili language,
this language was not the prestige language of Sunauli.
The 8Satar thought of Maithili as the language of Diku and
as anm  "out-side element”. This language, therefore, did
not function for them as a means to "earn a name".
"Earning a wname" was paossible only through the knowledge
of Nepali which the B8atar regarded as the prestige
language. The caste peaople did not agree with the 8Batar
about Maithili being an "out-side element”, but did apree
that Nepali was the prestige language. Bath the Satar and
caste people regarded the knowledge of this language as a
sign of refinement. Nepali is not only the national
language of Nepal but is also the language spoken by the
Brahman and the Chhetri, the two upper castes of Nepal. It
is, therefore, the language with the pgreatest soccio-

political significance. Nepali is used by the government,
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the educaticral system and by the mass media as a means to
achieving the rnational geal of integration. Because of
these factors, the Satar and the caste pecple of upper
class attached the most social value to the Nepali
language. These upper class peaple, especially men,
always spoke Nepali with me and also expected me to talk tao
them irn Nepali whether in the tea stall or in their
households. They referred to their women as Murkhba

(Maithili word meaning ignorant) because of their lack of

the knowledpge of this laniguage.

Nepali language, as a language af prestige,
distirmguishes itself from Maithili which functions as a
language of daily interaction in Sunauli where the
language of the numerically dominant {(Maithil) people is
imposed on the Satar. The use of Maithili language by the
Satar and the non—~use of Satari language by the Maithil
peaple symbolizes the asymmetrical political status of
the Satar and the Maithil people as a minority versus a
daomivant group. Although such a situation puts pressure on
the minority ogroup to share the language of the dominant
grcup, it separates the cultural boundaries aof these two
groups and indicates the class differences within each
group. Nepali 1larnguage, as a key symbol of prestige,
Functions in & different way. It igrnores the ethnic
bourndaries and divides the whole population of Sunauli into
two class categories, upper and lower, where all <the

members of upper class have this larnguwage in common te
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enhance their socio-ecoromic statuses and to earn respect

from their fellow Satar and caste people.

The efforts of enmhancing one's socio-ecoromic status
in order to pgain respect and prestige are culturally
appraved in Sunauli. The information that I gathered in
1985, after conducting my ranking task, shows that in
Sunauli most of the Satar and caste people valued upward
mobility within their cultural system (see Barber 1968j;
Rowe 1968; Stein 1968 for dimensions of social mobolity
in the caste society of India). They often equated such
mobility with prestige and fame. They talked about these
in various ways such as, "ta earn a name", "to be well
known'", "to be respected and feared", or "to be like upper
caste Nepali peaople’. In the following pages, I will be
using these idioms synanymously. These phrases implied
Tupward mobility” both in the ritual order of caste and
in the economic order of class. Informants alsoc agreed that
the knowledge of the prestige language Nepali was one of
the oriteria for "being respected and feared". However,
during both periods of my field work, the individuals whao
were constantly engaged in this process of "earmning a name"
were the upper class Satar and the caste people, both males
and females. And these were the same individuals,
especially men, who valued most the knowledge of Nepali as

a means to enhance their socio—-economic status.

Accarding to my census data, gathered during both

pericds of my field work, literacy in gereral awnd the
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krnowledne of Nepali in particular were corvrelated with an
individual’s socioc—ecaoriomic status. In 1978-79 and 13985,
all upper class men and their children knew Nepali. Older
mernn had learned it by interacting with the Nepali peaple,
but the children had learned Nepali in school. During
1985, all the children of upper class statué were in the
local schocol and in the schooals of Biratrnagar. Arnd
especially because of such schooling, the literacy rate
was alsa higher among the upper class Satar of Sumauli

(Figure # 27).

Figure # 27

Literacy rate among the Satar and the caste pecple
ethnic gender class
group upper lawer
1it. non-iit. total  1it. non-lit. total
=63 N=277
male a89% 11% 9 3% QY7 % 73
(8) (1) (2) (71)
SATAR
(n=17@)
female 31% 63% 13 1% 99% 75
(4) (9) (1) (74)
male 61% 39% =3 e2% 78% 65
(14) (7 (14) (53)
CASTE
(rn=176)
female Q% 1QQ% 24 Q% &4% 64
(@) (24) () (64)
This figure further shows a significant ethnic




difference in literacy rate among the Satar and caste
females. There is one hundred per cent illiteracy among
the caste females despite their different aconﬁmic
statuses. Among the Satary; however, four ocut of thirteen
women of upper class, all daughters of the Sapha Hod,
could read and write during 1985, Such ethnic difference
in literacy rate indicates that the Sapha Hod were not as
reticent or withdrawn as theiwr caste neighbors were. The

Maithil people favored their sons against their daughters

in education and sent only their sons to school. The
Sapha Hod did not do so. They viewed education as a means
to achieving a certain political goal, s they

educated both their sons and daughters. They believed that
only in this way could their children be a part of the

larger Nepali society and compete with other Nepali

people.

Though some lower class Satar and caste men were also
literate and knew how to speak Nepali in 1985, their
languape was less stylized. In 1978-79 and 19835, it was
mainly the upper class men among the caste people and
upper class men and women among the Satar who not only
knew how to speak Nepali, but alsco knew the art and style
aof using this language as appropriate to the contexts.
They had learned this art mostly through their contact with
the upper caste Nepali peaople. As such, their style of
speaking Nepali was closer to the upper caste Nepali people

who also belonged to upper class. Such distincet behavior
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distinguished these upper class Satar from their lawer
class Satar and caste neighbors, and reinforced their

socio—economic identities more effectively.

The upper class men displayed their upper class
identities in various ritual and secular contexts. At the
village level, such contexts irncluded the separate Satar
meetings and the village-wide meetings of the Satar and
the caste people. I attended five Satar meetings and six
village councils in 1978-79 and three Batar meetings and
four village councils in 139885, In the Batar meetings the
medium of communication was always Satari and in  the
village courncils it was always Maithili. In neither of
these meetings was Nepali used to talk about problems.
Therefore, I believe that the use of Nepali language was
not itself important in these meetings. However, it was
obvious that the men of upper class had used Nepali to
build up "powerful cormections" boeth within and outside of
Surauli, which had helped them to become "well known',
"krnowledgeable” and "respected and feared" by their fellow
villagers. Thus the knowledge and use of Nepali indirectly
allowed them to use their political status to their

advantage in these village meetinps.

The design of the household-compound is another key-—

symbel which marks the class and ethniec boundaries of the

Satar.
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The Sunauli villagers, bath rich and poor,
distinguished verbally between the household-compounds of
the poor and wealthy pecople. According to them, a poor
man lived in a 'hut' whereas a wealthy man lived in a
"palace'. The household-compounds of the wealthy people,
boath the Sapha Hod and the caste, included two story
multi-—room dwelling-houses with separate pgranary and
kitchen, and had two courtyards, inner and cutery, with
plenty of space in and around their homes. The structure
of a poor man's household consisted of one single story
house, having one or two rooms, and with a small inner
courtyard. I start my discussion of the ethnic differences
among the Satar and caste people of Sunauli with the

household designs of the lower class people.

The houses of the lower class Satar and caste people
were windowless mud-walled houses with one or two rooms.
Most of these people lived in these small houses which
could not comfortably accommodate more tham a single
nuclear family. These rooms were used as a sleeping
place for married couples with their children, as &
kitehen, as a place for storage of pots and other
valuables, and for certain rituals related to their
deities or Bonga- The cattle—owning poor villagers had
cattle~sheds in front of their dwelling—-houses with a small

courtyard betweeaen.

The houses of the lower class people were made of

bamboo and mud. Long and thick bamboo stems/poles were
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used vertically and horizontally to support the structure
of the house. Thinner branches of bamboc were used to make
the inmer walls. The walls were then plastered with mud
mixed with cow-dung and husks of rice, wheat or mustard.
In 1978~79 and 1385, my Satar and caste informants used
either Khar grass or hay to make the roofs of their
houses. Khar was four times more expensive than hay because
it was especially grown to make roofs, and also because it
had better water resistance than hay. ARs a result, the
roofs made of Khar did not need replacement for three to
faur years, depending on the gquantity of rain during
monsoor, whereas roafs covered with hay required
replacement almost every year. Hay was cheaper and also
easily available ta the villagers after they harvested the
fields. During bofh periods of my field work, all the
houses of the poor pecple of Sunauli had roofs of hay.
Every year in March, before the Baha festival of the
Satar and the Phaguwa festival of the caste people,

villagers reconstructed or replaced their roofs and

replastered the walls of their houses.

All the household—-compounds of the lower class
people had an imer courtyard where family members dried
and cleaned grain before taking it to the mills. Babies

slept, children played, and women relaxed after lunch and
took a nap in the courtyard. Men also used this space as
an open air workshop for making ploughshares and rope.

inlike their lower class caste neighbors, who kept drinking
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water on one corner of this courtyard, the lower rlass
Satar used a corner of this courtyard to plant some
flowering bushes and made a small platform onn which to
keep drinking water. Next to this place, the Satar and the
caste people had a mud stove which was usually used for
cooking the main meal. Thus this courtyard was a private
sactor and was the main locus of Satar and caste home life.
In a wealthier household—-compound, three or four houses,
i.e. granary, kitchen/dwelling-house and cattle—-shed, on
three or four sides defined the boundary of this courtyard
and made it private. Household-compounds with only one
house maintained the privacy of this sector by putting up a
bamboo curtain on the side of the cowtyard along the

road.

ETHNIC DIFFERENCES: In spite of the similar structure
of the households and the similar material used for the
construction of the houses,; the Satar and the caste people
maintained their ethnic differences by their use of veranda
which was an integral part of their households. It was
the presence, size, and shape of these verandas that

appeared to be crucial in distinguishing a Satar househald

from a caste household.

The verandas of the caste househaolds were about three
feet wide and three feet above the ground and ran parallel
te the front part of their dwelling houses or kitchens.

These were open verandas partially covered ownly by the
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roofs of the houses. Most of these verandas did not have

any steps.

The verandas of B8Batar households were of similar
width and height, but they were split into two parts in
front of the main entrance, leaving a three to four foot
wide sﬁace making a convenient access to the room. Unlike
the verandas of the caste households, the Satar verandas
were also extended along the other twe sides of their
dwelling houses or kitchens and had a mud-wall around
them. The Satar used these windowless covered verandas to
loack up their chickens and goats at night or as extra
rooms for themselves. Each covered part had enough room
for both a guest and a household member to sleep at night.
During 1978-79, a couple with two grown up children (wha

did not have their own household-compound) used one part

of such covered veranda in one of their relative’s
househocld-compound. The couple used this part of veranda
for cooking and sleeping purposes, thereby, maintaining
a separate household of their own within the same

household-compound.

This design of the veranda seemed to be a distinct
ethnic feature of the Satar households. The Satar also
viewed it as an ethnic marker. During 1978-79, all lower

class Satar household-compounds had this particular

design. And since this design apparently also symbolized
a Satar's ethnicity, all but one upper class Satar
househalds alse bhad these verandas in their household-
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compounds. Although this particular household had a
verandah on the three sides of the kitchen, it was not a
covered veranda of the traditional Satar style. Further,
although, the particular Satar architecture of the
veranda was found in the other two Sapha Hod
household=-compounds, it was not necessarily visible from
outside. This made these compourids look more like the

household—-compounds of the upper class caste people.

The meanings attached to this veranda varied among
my upper class Satar informants. Most of them used this
cavered veranda as a convenient place for relaxing and
vigiting their clase kinsmen, and as a private sector
during the daytime. One Sapha Hod househaold, mentioned
above, had 1left its veranda uncovered for the sake of
"oleanliness”, which made it look more like a caste

household of upper class.

ARs all the Sapha Hod were constantly engaged in
enhancing their social status, the particular design of
the veranda did not appear as a key symbol for them in
which to indicate their ethnic identity. ARAlthough their
strategic use of this symbol at a minimum level did mark
their ethnic differences, the upper class Sapha Hod of
Sunauli were less concerned with the symbols of ethnic
identity. Rather they stressed the use of some other
symbols, to be described in the following pages, to

maintain and signal their higher ritual and socio—ecoromic
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statuses.

CLASS DIFFERENCE 3 While the veranda's design

visually marked the ethniec boundaries of the 8Batar, the

structure of the household—compounds and their size made

class differences much more visible.

The design of the household-compounds of the upper
class people of Sunauli (both caste and Sapha Hod), were
strikingly different from the household—-compounds of the
lower class people as described above. This contrast was
80 obvious that any ocutsider coming te Sunauli for the
firat time could distinguish the house of a wealthy man

from that of a poor man.

One such symbol was the size of the upper class
househcld—compounds. The househclds of upper class pecple
were clusters of three or four separate houses each with
one or more rooms. Because of the degrees of difference in
wealth, a few of these househcolds had one story, others
had two stories. Most of the upper class people had roofs
of tin and tile for their dwelling houses and Khar roofs
for their cattle-sheds and kitchen. Others had Khar
roofs both for their dwelling houses and cattle~sheds. The
walls of all the houges with tin roof were made of wood and

were plastered with mud.

Since the compounds of the upper class people were
bigger in size, they housed two or more nuclear
families, and included both relatives and hired non-—
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relatives, who helped them in variocus agricultural
activities. All these people, as members of one household,
shared one hearth. In 1978 and 1984, there was a
significant difference in the kind of people who lived in

upper and lower class households of Sunauli. Lower class

households included only consanguineal and affinal
relatives. The upper class households also housed these
kin, buty, in addition, included three or four

servants/maids for agricultural help and household chores.
The heade of these households asked these hired
individuals and the other members of the households to
sleep in the variocus units of their household—-compounds
in order to ensure the overnight safety of their
househald property. In a typical arrangement, the
household heads, their wives, and young children slept on
either of the two stories of thair.dwelling houses. One or
twoe adult male members of these hauseholds, whether single
or married, slept on the story nrnot occupied by the
household head, or in the kitchen or in the granary. One
corner of the cattle—-shed was also used as a sleeping place
for one or two male relatives who were eight years old

and above, or the servants of the househald.

These households, unlike the lower class households,
also ownrned and housed more domestic animals. In 19895,
mast of the upper class households of the caste people
and the Sapha Hod had three to four pairs of oxen and

buffalcoes to plough their land, as well as milking cows
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and/or she~buffaloes for a constant supply of milk.
Selling milk was an additional souwrce of income for all the
upper class households of the caste people. These upper
class households alsoc owned ox—carts which were used tao
carry their grain to mills, and alsc to take their women

and children to fairs in distant villages or in Biratnagar.

In addition to large livestock, all the upper class
hougeholds alsc had pigeon or dove cates in one corner of
their courtyards. They also kept ducks and treated their

guests with these. Norne of the upper class househalds kept

chickens or pigs. Their households also had trees
producing lemon, betel {areca) nut, grapefruit,
Jackfruit, mango, banana, guava, and tamarind planted

within the couwrtyards of their household-compounds. The
produce of these trees added to their household income.
All upper class households sold surplus fruits and
kitchen garden products in the weekly markets of BGauwr and

Chernna.

Further, all upper class caste people had hand-
pumps in their inner or outer courtyards. Two of them also
owned ponds. Among the Satar belonging te this economic
category, twoc owned and shared a well and a pond in front
of their househclds. In 1985, another upper class Satar had
started digging a pond for his own household. The case of
one upper class caste man L, who did not own a pond, was

interesting. A pornd was in front of his house. RAeccording
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to my elderly Satar and caste informants, L's
grandfather dug that pond. Baecause of this, L claimed the

ownership of that pond, but was "proven" otherwise when at

the time of a local survey conducted by the government
officiales in 1982, L could rnot produce any ownership
papers. His grandfather was still alive in 1985 but too
senile to remember anything. In such a situation,

contracts for fishing in the pond was given by the local
government office to local individuais. However, due to
the previous bhigher social status of L's grandfather,
the villagers always referred to this pond, as really

belonging to L, and rnot to the government.

Among all the features, the courtyards of upper
class household-compounds were most distinct. These
courtyards were almost fouwr times bigger in size than the
courtyards of the lower class household-compounds. These
courtyards commonly served as a general guest—-house for
passing travellers and a meeting place for the villapgers.
During my field work, several meetings were held in
the big courtyard of Baba S8 to fix the dates of different
festivals. It was to these courtyards that villagers came
when they rneedad any help or to complain about something.
This area was also a place for strangers to stay or for
beggars to ask for alms. Among the Satary it was in this
courtyard that villagers beat drums and sang songs during

different festivals and, in turn, were served rice-beer

by the host.
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The various functions af this courtyard, in
entertaining people and in helping them in different ways,
clearly demonstrated the high socio—economic status of the
househald head. The lower class peaple also fed and
served rice-beer to their guests, but it was the size of
the courtyard of the upper class househalds which appeared

crucial in drawing a class digtinction within and between

— s b b ekl S 4P AP —F

the Satar and the caste pecple. The bigger a courtyard,
the greater the capacity to hold a larpge number of
individuals. This further indicated the wealth and the

economic capacity of the host to emtertain and feed more
guests or to lavishly distribute rice-beer amorng them -
two key symbols themselves, as ] describe in detail in

the following papges.

COMMENSALITY AS A KEY SYMEOL

s e i s G e o S W G VS P it g W S e At AT e e e S

RICE-BEER: As mentioned in chapter VI, the Satar use
rice—beer as a significant symbol in separating their
ritual categories within their ethnic group. For example,
the BRidin Hod drink it, offer it tao their Bonpga, and
distribute it among their friends and relatives. The
Christian BSatar do not use rice-beer at all, whereas the
Sapha Hod prepare it and distribute it among their friends
and kinsmen but never drink it. 8Since rice-beer is boeth a

symbal and a ritual of hospitality, it has both

econamic and ritual conmotations.

Like the visual symbol of household-design, rice-beer

alsc has different but rich meanings. It is
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considered arn important part of all the Bidin Hod
festivals and life cycle rituals. The Bidin Hod offer it

to their Boppna (spirits) and to their ancestors, and no

ritual is considered complete without the use of the
rice-beer. Rice-beer is also affered to their guesta.
In Sunauli, where most of the residents jare kinsmer,

they constantly support each other — both morally and
financially. The distribution and acceptance of rice—-beer

in ritual is one key symbal of this supportive

interpersonal network.

Rice-beer is also conceived as a traditional and
sacred symbol. The BRidin Hod talked about the sacredrness
of rice—beer every time they talked about their creation
myth. According to the myth, the good and clever Bonpga
(Mararng Buru) taught Satar how to make rice~-beer in order
to repraduce their Jaat (meaning "type' or 'kind' in this

corntext). Their creation myth is as fallows:

Once Thakur created a duck and a goose and sent them to
the earth. Both flew around the earth for several years.
As there was only water and no dry place to sit, the
couple went back te Thakur and ceomplained about it. Thakur
asked them to go back again. This time they saw some Jana
grass (which is used for making brooms by the Satar today)
and sat down on that grass. But as there was still no dry
ground, both went back again to Thakur. Thakur gave them
same ground and asked them to throw it on water. Then the
earth was formed, and both the duck and goose started
living there. A few years later they had twe human
children - Pilchu Hadam, a male, and Pilchu Budhi, a
female. The couple was surprised to find that human beings
were their children, =6 went back teo Thakur again. Upon
the advice of Thakur, the duck and the goose raised their
childrern and helped them get married.

Filchu Hadam and Pilchu Budhi, thus, became the first
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Hoad couple. They pgave birth to seven sons and severn
daughters. Thakur asked this couple to live separately in
aorder to raigse their children nicely with more rooms for
them. Pilchu Hadam lived with his sons and Pilchu Budhi
with her seven daughters in two places which were quite
far from each other. After many years, the seven boys met
the severn girls and they became fond of each other. Thaey
did wrot kriow that they were brothers and sisters. When
their parents learned about their fondrness and love for
each other they were worried and called Thakur to help
them: Thakur advised them to marry their seven sons with
their seven daughters and asked the pood and clever Bonga
Marang Buru tc help the first Satar couple. Marang Buru
agsked the couple to pluck some Udy rice and prepare
Handi (rice-beer) of it. After experiencing the intoxi-
cating capacity of the rice-beer, Marang Buru asked Pilchu
Hadam and Pilchu Budhi to pgive it to their sons and
daughters. When they all got drunk each couple ran into the
Jungles and had sexual intercourse. When they came back
home they got married. From these seven couples seven Paris

(clans) oaoriginated, and all the Hod, from then on, were
divided inteo these Paris.

Almost all my Bidin Hod informants agreed that Marang
Buru introduced rice-beer among them to create more
pecple of their kind to continue their Jaat. As such,
they thaought it their prime duty to offer rice-beer to

Mararng Buru as a token of respect for his love and support

for the Satar. During both periocds of my field work, I
ricoted that only women prepared rice—beer,; ard only men
af fered rice—beer to Marang Buru and tao other
Bonga. Bath of them drank rice—-beer only after offering

it to these EBonpna. According to these Bidin Hod men and
wamer, to cease making or drinking rice-beer was to cease

beirg a Satar.

Some Satar men and women also talked about rice-beer
as the best source of "energy", as the best "food" to

forget the hardships of their lives. Among them, women
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interpreted drinking rice-beer as preparing them to enjoy

sexual intercourse with their husbands, or if unmarried,

to scelicit other men. These women also drank rice—beer
but they seldom pot drunk. The married Bidin Hod women
purposely drank less since they had to take care of

their households, their children, and alsc because they

wanted to enjoy the company of their husbands at night.

The theme of enjoyment through sexual activities is
supposed to have been handed dowrn to the Satary, as the
creation myth of the Bidin Hod goes, by Marang Buru who
instructed the first Satar couples of the seven clans about
SexX. This theme is very explicit in the dances of

Seharai and Baha which I treat in the next chapter.

Rice-beer alsc symbaolized the themes of social ties
for the Bidin Hod of Sunauli. While both Sapha Hod and
Bidin Haod agreed that serving beer to guests symbolized
social ties, Sapha Hoad men refused to drink rice-—-beer with
their guests because of its low ritual status. Paughters
and sisters of such Sapha Hod households were the only
members wha were involved in extending social ties through
aoffering and drinking beer. These women treated their
neighbors with rice-beer and alsa visited them, thereby,

allowing their hosts to reciprocate by treating them with

drinks.

For all Satar women (of Sapha Hod and Bidin Hod

househalds),; rice-beer also symbolized natal ties. As
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mentioned in chapter VI1I, these women carried rice-beer
and puffed or flattened rice to their natal homes while
visiting their parents or brothers during Socharai and
BRaha. This rice-beer was first offered to their clan Bonga
and then distributed amorng other members of their nratal

households. The offering symbolized the continuity of

their natal identity and their potemtial membership in

their matal households.

Thus rice-beer appears as one single symboel among the
Bidin Hod men and women and the Sapha Hod women which
summarizes a coaoamplex system of ideas under one unitary
farm. It functions as a religious symbol and cormotes
themes of enjoyment, procreation, and a happy 1life. It
alsa stands for expanding and strengthening interpersonal
bonde and social ties. Furthermore, it provides "energy”
to forget the hardships of life and lighten ill feelings
against cthers. Because this symbol condenses different
themes, it appears in many different ritual contexts,
including birth, death and marriage, in the festivals of
Baha and Soharai, and in the daily formal or non—formal
ritual context of hasgpitality, which I examine later in

this chapter.

Turning nrnow  to the Sapha Hod men, I observed that
although they did not drink rice—beer, they prepared a
large quantity of rice—beer for their guests during Baha
and Sohrai, the two big festivals of the GSatawr. They

distributed rice—-beer to their guests of Sunauli and
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outside with great zeal and spirit, and encouraged and
insisted and persuaded their guests to drirk as much as

they could, but all the while abstaining from drinking

it themselves.

Like the Bidin Haod, the Sapha Hod also worshipped Bonpa
but, as I have mentiorned in chapter VII, Bonga never

occupied a primary place in a Sapha Hod Puja. A Sapha Hod

Puja always started with Hindu deities. Therefore, rice-—
beer never became an integral part of a Sapha Hod Puga,
even when worshipping their Bonga. This indicates that

rice-beer does not play a ritually significant role in
Sapha Hod culture. The sacredness of rice-beer, which
is soc much elaborated by the Bidin Heod, is entirely

absent from +the Sapha Hod version of the creation myth,

presented below.

Once Thakur created a duck and a goose and sent them to
the earth. Both flew around the earth for several years.
As there was only water and nco dry place to sit, the
couple went back ta Thakur and complained about it.
Thakur asked them to go back again. This time, they saw
some Jana grass and sat on that grass. But as there
was still na dry ground, both went back to Thakur. Thakur
gave them some ground and asked them to throw it on water.
They did sa, and then the earth was formed. R few years
later, they had two human children - a boy and a girl. The
couple was surprised that human beings were their children,
sa went back to Thakur again. Upon the advice of Thakur,
the duck and the goose raised their children with great
affection and care. They named their son Pilchu Hadam and
daughter Pilchu BRudhi. When these children grew up, they
became fond of each other and, one day, committed the most
incestous act ever known. They married each other and gave
birth to many many children. Since the couple were brother

and sigter, their children came to be known as Musalman
(Muslim).

Thakur condemned the marriage of Pilchu Hadam and
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FPilehu Budhi and the children borw from such a marriage.
Sa, one day, he sat down and created seven Hod couples
one by one in seven days. These couples faounded the seven
Paris (clans). They had many children wha all lived

together, and later married in each other's Paris. When
their living place got very crowded and they had problems
finding food to eat, the good and clever Bornga Marang
Buru asked them to move from that place forevey. The Hod
said, "How could we? The children of Pilchu Hadam and Pilchu
Budhi (meaning Muslims) are everywhere on this earth. They
will not welcome us." Marang Buru thought of an idea and
advised them to call themselves the children of Pilchu
Hadam awnd Pilchu Budhi, so that they cculd have plenty of
food to live on. The Hod listeried ta Marang Buru. Rlthough
they had to lie about their identity, they had ernough to
eat no matter where they went or lived.

Obviausly, rice—beer plays no rale in this Sapha Haod
vergsion of myth. Further, according tao this version, the

Satar are not the descendants of Pilchu Hadam and Pilchu

Budhi. Since these two were braother and sister, their
marriage was incestous, arnd they pave birth ta Musalman
(Muslims). My Sapha Haod informants explained ta me that

since all the Satar had to lie in order ta survive, the
lie misled the Batar to think of themselves as the real
descendants of Pilchu Hadam and Pilchu Budhi. It also
encouraged them to entertain themselves with intoxicating

beverages, like rice-beer, and Justify their indulgence

in premarital sexual activities.

New the guesticn remains — "why then did the Sapha Had
prepare and distribute the rice—beér amcng their fellow
Satar?” Its answer is tao be found in the culturally
defirned ritual of hogpitality which allowed the Sapha Hod
tc  interact and strengthen interpersonal bonds with the

Ridin Hod without sharing the meaning of this particular




key symbol with the BRidirn Heod. It also allowed the Sapha
Hod to maintain anm asymmetrical relationship, both afong
ritual and eccoromic orders, with the Bidin Hod. By
constantly distributing rice—beer, the Sapha Hod
reinforced the boundaries of both their higher ritual and

ecaoncmic identities.

Rice—-beer, thus, functions as a key symbol among the
Satar. For the Bidin Haody, it summarized various cultural
meanings af different levels and represented to the
participants what the system really meant. But for the
Sapha Had rice~beer as a key symbol provided cultural
strategies. It related ta a particular scernario of hosting
and feeding which was replayed in every public ritual,
formal or informal, in one's every day life. For these
reascons, rice—beer appeared as that key symbol for the
Sapha Hod which helped them define three of their crucial
life—-strategies : a. throunh the ritual action of beer—
making they fulfilled the minimum requirements of their
Satar culture and identity, b. by rot drinking it they
participated in the caste culture, and . by distributing
it among their fellow members they maintained both their
class and rcaste cultures, their ecoromic and ritual

identities.

HOSPITALITY: Hospitality was also both a key symbol

and a ritual context in Sunauli. It was valued by the

Satar and the caste people as a proper social bebhaviaor.
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For them, hospitality represented a clear-cut personal
strategy for an individual to demonstrate his culturally
defined saoacial success. Hospitality alse has religious
commotations both among the Satar and the caste pecple.
Mariu, a Hindu lawmaker, talks about various gifts and
religious acts, and the reciprocal nature of these pgifts
and actes (Buhler: 1886). Among many other things, these

include +the gifts of food and cooperative acts of digpiwng

ponds and wells. Manu speaks of gifts and religious acts
as a means of accumulating merits for the next 1life.
According to him, no matter what one pgives as a gift to

ancther, the giver does receive a reward equivalent to this
gift, with due honor, in this and/or in the next life.
This is +the clue to the value of being hospitable. In

Sunauli, both the Sapha Hod and the caste people believed

in Dharma, HKarma and rebirth, and also that in giving
food ta others or doing something goeod for others the
giver receives a more prestigious reward in either

this or the rext life.

In Sunauli, the meanings related to hospitality were

clear and arderly. They implied, as Ortner points out in
her discussion of symbals, "elear—ecut modes of action
appropriate ta correct and successful living in the

culture” (1973/1979/: 92-98). Bath upper and lower class
individuals in Sunauli agreed that hospitality was the key
to earning a name and respect in this life and to making

merit for the next life. A lower class man was not able to
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host

he could treat his fellew villager with

rich Satar or caste man

cauld provide both

as many guests as his upper class friends did.

While
tobacco, a

tabacca and

food, and occasionally also tea and ciparettes. fAs such,
though hospitality was culturally valued both amorng the
Satar and the caste people, far gconomic reasons

hospitality

To be haospitable, to be able to feed

individual does have ta have a certain

Duriwvg boath

that those

villagers and generous to them whernever needed

wealth. Yet, as I explained in chapter 1,

of Surnauli wealth did not appear as an end in

marn was not respected only faor his

respect and prestige an individual had to use

culturally defined way. Hospitality was
apprapriate method. Through hospitality, by
with others, & wealthy man was able to
economic status into a ritual status. Here,

ecaonomic

periods of my fieldwork in Sunauli,

wha were constantly hospitable to their

ir

wealth.

was very limited among the lower class people.

others, an
status.
I observed
fellow
were men of
the context
itself. A
Ta earw
wealth in a
crne such
sharing food
caonvert his

as among the

distillers of India described by BRailey, haspitality
appeared as a game, 'the objective being to maximize
prestige, aor honor, or ritual purity? (1968: 284). Upper
class men in Sunauli, particularly the Sapha Haod, aimed
te achieve all three of these, but especially ritual
purity, by constantly feeding others including the caste
pecple.

o
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In 1978-79 arnd 1985 in Sunauli, the men of upper class

constantly gave ta oathers, either by offering them tobaccao

ar betel nut or food, either in formal or informal
accasions. Formal haospitality events were held in
conjunction with weddings, funerals and socio-religious
festivals. In the festive contexts, like Baha and
Sohrai, the Satar did net have any fixed schedule for
hospitality. In these ritual contexts, the host fed any
guests whao drapped in. 1 alsc ocbserved that during
these festive occasions food was given to kinsmen only,

but r»ice—beer was distributed among all —~ rneighbors and

friends.

The informal hospitality events occured in daily life,
during any time of the day or night. I observed that a
stranger who drapped by an upper class households
during mealtime was always fed rice and lentils. I alsc
saw villagers who were short of tobacce frequently dropping
by upper class househalds to get more. I was also
constantly entertained with betel nrnut and/or tea by two
upper class household heads of different castes, no matter
what time of the morning or afterncon 1 stopped by to

vigit them.

While giving and receiving food were culturally valued
among both the Satar and the caste people of Sunauli, the
implications differed for these two groups. Amonig boath

the 8atar and the caste pecple of Sunauli, acceptance of




food was symbolic of, among many other thingsy the guest’'s
lawer eccornomic status and/or lower ritual status.
Thereforey, as I observed, the guest tried bhis best to
avoid accepting or overindulging in the food. Toe be able
to feed and constantly entertain the villagers with
tobacea, betel nut or rice-beer indicated the generosity

of the haest and his higher economic or ritual status. Such

genercus and haospitable behavior was associated with
prestige which had far—-reaching ritual and economic
implicaticons. By giving more the host also asserted

nore power. Though this power did rnot mean political power
in terms of having authority to make decisions for the
community, it certainly ernhanced the host?!s influence
aver the guest. As the bost did rot want to give up his
chances for genercusity, prestige and power, he wvery
tactfully and politely pressed the guest to accept even

mere food.

A unilateral flow of gifts continuwing over t ime,
carnn make the temporary relationship of host—guest intc
a more permanent relationship of subordination. In
Sunauli, the hast-guest relationship led to the

establishment of a patrorn—-client relationship between the
upper cclass "patrons" and the lower class dependent
"clients". Such a relationship frequently coross—cut the
ethnic/caste boundaries because an ambitiocus and genercus
host will feed nrot only the people of his ethnic group,

but alsoc those of other cultural groups. It was




especially by feedirmg the caste people that the Sapha Hod
defined their own ritual status in the caste hierarchy.
During both periods of my field work, people belonging to
certain castes, such as Mohali, Barber, and Teli,
frequently accepted food cooked by the Sapha Hod of
Sunauli. According ta these caste informants, the Sapha
Hod were "just like" the higher caste people in their
mavmers and haspitality behaviar. And since the Sapha Hod
were also their Malik (patrons), it was perfectly all right

for these caste men and women to accept the boiled food,

especially rice and lentils, from the Sapha Hod.

Amorng the wealthy people of Sunauli, Baba 8 had more
guests dropping in on him than had any other househald
head. These guests were mostly his Sapha Hod, Bidin Hod,
aor Christian Satar relatives from other villages, Maithil
pecple, and Muslims. I was also his guest several times
during my field work. Baba § knew well the art of
feeding pecple. Two incidents ceccurring in 1985 will
illustrate the complex and dramatic process of being a host
and a guest. At different points in time two men, ane a
Christian Satar, the other from the Kiyat caste, came to
see me at roontime. Baba 8 had Fiﬁished his lunch, but
the members of Baba 8' household had not. As usual, Baba S
asked these men to have lunch at his place. Both men
acknowlednged that it was a generous affer, but denied very
politely saying that they did mnot want their own food

cooked at their homes to be wasted. The host’s poalite but




persistant offer and the guest's equally polite resistance
contiruwed for more than half arn hour. In between these men
talked about other things, including the weekly market and
QW produce. The two women of Baba 8' household could
nat beginm eating their own meal since Baba 8 frequently
called out to them to serve food to these visitors. The
two womer: stood between the big outer courtyard and
kitchen waiting for these men to make a decision. Finally,
the guests left promising Baba 8§ a "rain check" for his
genercus offer. No one was upset afterwards. Both parties
krew the rules, and bath acknowledpged that this is haow the
host—-guest game should be played. The host was outwardly
praised by the guests for his persisternce, and the guests
were ouwtwardly praised by the haost for not being greedy.
Yet, several days after this event, each told me privately

that he disliked the other's behavior (persistence or

resistance) and thought that others were trying to
manipulate the ritual and economic status vis a vis one
another.

The rewards brougbht by the culturally defined rituals
of hospitality or other piocus acts in an individual’s
lifetime, then, were cornceived by the Sunauli villagers as
positive. In addition to bestowing sotericlogical awards,
these acts bestowed prestige and honor on the host which,
inn turn, enhanced his social status and served as the "key"
symbal for "earning a name". An individual firgt acquired

prestige by fulfilling ritual abligations of feeding




athera. This prestige was then converted to a certain
recognized prestigious or higher ritual status. Prestige
and status, thus, did rnot depend sclely on wealth. They
depended instead on generosity and good reputation whiéh
were earned by adequately performing the culturally defined

ritual of hospitality, in both formal and informal

settings.

CONCLUSION:z

In the previocus chapter, I demonstrated that even
within a single ethnic group, not all individuals share the
same symbols. Some use caste symbols, while others use
ethnic symbols. I this chapter, I have shown that even
when the members of an ethnic group do share a few key
symbals, they may ncet share in the same meaning of these
symbals. Ta explain this, I have illustrated that the
nature of these symbols is not static and fixed, either
within the group or in inter—group relations, but keeps
changing in contact situations according to the needs and
interests of the individuals. This is particularly true

among the Sapha Haod.

Studies of symbolism have demonstrated the dynamic
characteristics of symbols in expressing cultural norms,
conflicts, and uniformity or diversity. Symbols also
express various needs and diverse interests of individuals
ard graups (see Fernandez 13965; Geertz 139733 Leach
19543 Ortner 1973 Talai 1986 Turner 1967). Rs I

have demonstrated in this chapter, the meaning attached to
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a symbol may continue over time, but often may change. In
the process of achieving certain culturally defined goals,
individuals reinterpret some of their old cultural symbols,
as well as create and internalize the new meanings of these
symbals. In this process, ald cultural symbols (like
rice-beer) may not be totally discarded. Rather they may
be assigrned new meanings and are manipulated to meet the

rnew situation.

Of the faouwr symbals discussed in this chapter, twe
symbols, language and household—-compound, mark the socio-
econcomic bourndaries of the Sapha Hod. The other two key
symbols of rice—-beer and hospitality mark both class and
ritual identities. The role of these key symbols indicates
how variatiowm in the interpretation of these symbols occurs
despite the unanimous recognition of the effectiverness of
the symbols. Such variarnce in meaning functions as a key
facter in understanding the harmony and conflicts among the
Satar and their continuing group identity and the emerging

individual identities.

Amorg the various identities of the S8Satar, I have
discussed how some key symbols affect the ethnie, ritual
and economic identities of the Satar. The use of these
symbals by the Sapha Hod show how these individuals
aoften are less concerned with their ethnic boundaries and
more with their ritual and class boundaries. I have shown

that the ethnic differernces made explicit at the lower




class level are not so apparent at the upper class level.
The boundaries of the Satar and caste groups are very
blurred at this higher class level especially because
the members of upper class also share many values in commor
and seem to follow one particular theme of "class"/"caste”

culture despite their ethnic differences.

Such interrelatedress of ritual and economic identities
relates to the issue of ritual status versus power as is
aftern discussed in the arthropological literature on the
caste society of India. Fallowing Hunter and Whitten
(1976: 314), I consider power to be the ability ¢to
exercise one’'s own will effectively in order to control the
behavior of others. In this sense, persomal power is to be
seern as the effectiverness in aobtaining economic, ritual

arnd political objectives.

In viewing power in such a holistic way, 1 diverge from

the issue of status wversus power raised by Dumont
(1966/1380). Dumont’s structuwral model presents a
holistic view of the caste system. In *Hormo
Hierarchicus", Dumont is concerned, among other things,
with the hierarchical binary oppositions of pure/impure
and status/power. Here "status" refers to ritual status
and "pawer" refers to political power — "the moncpoly of
legitimate force within a pgiven territory” {Dumont
/1966/1380: 183). With such a narrow palitical

definition of power, Dumont examines ritual status as pure

and power as impure — as complementary but arranged in a

257




hierarchical order. But since Dumont is concerned with
Durkheimean "representations” (/1815/1965), with wvalues
and norms of the caste system, he does rot relate these
norms and values to individual behavior. Once related to
individual behavior, as I have done sa here in the caontext

of Sunauli, the duality of status and power disappears.

In Sunauli, status and power are separable in the
people’'s mind, and can be used separately in some
contexts. For example, as I shaw in the ritual context of
hoespitality, the ritual (and alsa class) status of the
Sapha Had becomes apparent and their power becomes evident
while making decisions at the wvillage level and
implementing them. These decisions include fixing the days
af ethnic meetings and festivals, celebrating festivals

and in rnegotiating arnd contralling the fighting parties.

In spite af these clear—cut boundaries oaf
political/economic and ritual identities, status and power
reinforce each other in Sunauli. The key symbols used by
the Sapha Hod illustrate the interdependence of these two.
The Sapha Hod's ritual status determines their power and
their power, derived from their higher sacic-ecoromic
status, influences their ritual status. Beals (/1362/138Q),
Johnson (197@) and Mayer (196@) illustrate similar
correlation between ritual and ecoromic status in their
studies of caste groups of India. A few other Indianists

hbave examined such interrelatedress in their studies
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dealing with the significance of a secular model in the
coritext of upward or daownward mobility in the caste system

of India (Bailey 19683 Damle 19683 Mandelbaum 197@3 Rowe

19€8).

In Sunauli, the boundaries of these two identities,
ritual and secular, become sa fuzzy. and are so well
interwavern in the behavior of the Sapha Hod that the
analyst has to go to a deeper level ta Ffind out when one
identity is replaced by the other. And it becomes
especially hard whern a group claiming higher ritual status
is also rich and, like the Sapha Hoad of Sunauli, tries to
convert its wealth to the achievement of a distinet ritual
status. As I have shown in this chapter, through constant

use of some significant symbeols, the Sapha Hed defirne the

=R A2 "

and hetween the Satar and caste groups. I have illustrated
haw, ivn this process, the Sapha Hod cross the boundaries of
their ethnic group by defining their behavior in the wider
cultural context of the caste scciety. At the same time,
as I demonstrate in the next twa chapters, they are
constantly engaged in widening and maintaining the
networks of their influence and power through corntinual
participation in various secular and ritual cantexts,
thereby, displaying their cultural arnd individual

identities simultanecusly.




CHAPTER VIII

SECULAR CONTEXTS

In the preceeding pages, I examined a number of key

symbols which relate to the various identities of the Sapha

Had. In this chapter, I focus on the secular and in the

fallowing chapter orin the ritual contexts. These
contexts include the Sapha Hod's participatiaon in
activities ranging from narrow (exclusive) to wide
(inclusive) contexts. Exclusive contexts limit Satar’s

interaction with and iscolate them from members of other
ethnic proups. My field data indicate that as the Sapha
Hod move from narrow contexts to wider cnes, they become
less concerned in maintaining their ethnic identity, and
more concerned with their class, regional, or other

religicus or political identities.

This chapter focuses on the ethnic, ritual and class
identities of the Satar and bow these identities are
related to their participation in different contexts. I
show that the pecople of lower class tend ta participate
in the narrower contexts and the individuals of upper
class participate more in the wider contexts. The higheﬁ
an individual'’s class is, the more likely she/he will
participate in those wider contexts which blur her/his
ethnic boundaries and enhance her/his class and ritual
statuses, prestige and power. However, as a person keeps

moving back and forth from one context to the other, he/she
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keeps contracting and expanding her/his identity according

to her/his perceived needs and strategies.

SECULAR CONTEXTS

VILLAGE: The village i3 a secular context for
interaction between villagers of different cultural
groups. It also provides the Satar and the caste people
with a regional identity which could be labeled as
"village identity". An individual?’s village identity is
less exclusive than her/his ethnic identity and is highly
significant in presenting her/himself to the outsiders.
She/he acquires this identity simply by living in a
village for a certain length of time. Though Sunauli does
not have any formal ritual in which the participation of
the Satar and caste people is required to validate their
village identity, participation in certain pelitical
meetings, described later in this chapter, reinforces and
strengthens the bonds betweer the members of these two
ethnic groups and helps them view themselves as members of
ane locale. Certain economic transactions, such as wage
laber, also bring them closer. Certain kinship bonds,
established between the Satar and the caste peopley such
as Dasti (ritual friendship), are also maintained among
the villagers irrespectiVe of their ethnicity. Dosti
strengthens the social ties of rneighborhood. In Sunauli,
Dasti is established either between two men or two women.

Dast (ritual friends) act as kin by inviting each other to

participate in each other’'s life-cycle ceremonies and as
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1
mourners at the cther's death . Since exchange of gifts

plays an important role in establishing the bond of Dosti,
class becomes more salient in such relationship. Dogt
may belorng to the same ethwnic group or not, but must have
equal ecornomic statuses. During both periods of my field

work, 6 (a Bidin Hod) and L {(a Kevarat caste man) were two

such Dast who acted as kin to each other.

It is &alsa in the village context where a person's
ethnic, ritual and class identities become prominent. I
start with those contexts which functioned as the corucial
contact zomes among the Satar and the caste people of

Sunauli and where ethnic, ritual and class identities were

displayed.

TEA STALL: The tea stall of Sunauli was one such spot
where most interaction cccurred between men of different
ethnic, caste and class groups. Almost every morning
mevi gathering around the tea stall. There was a bench
inside the stall on which four men could sit if they
squeezed together. Two benches were outside the stall.
People sat wherever they found a space;, on the benches or
on  the floor. I aobserved that different ways of sitting
were highly significant in communicating how much the

Satar and the caste people cared about their ritual

statuses in terms of Sapha versus non-Sapha. Those who

— -cn —

1. See Jay (1873) for a similar treatment of ritual
friendship in India.
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were very concerned about maintaining their pure ritual
status never went to the tea stall. Duwring both pericds of
my field work, Baba 8 and a cvaste man (N), both of upper
class, were two such pecople whom I rever saw at the tea
stall. They did not want to drink tea prepared or touched
by those whom they considered to be cf-lower ritual status.
The other upper class caste man A was different. He was
very particular about maintaining his Sapha status and
faellowing the rules of purity and pollution, but he
frequently went toa the tea stall. He relaxed there by
sitting on the floor or to one side of the bench. This
way, he maintained a certain physical distance between

athersy, while enjoying a hot cup of tea.

Despite these concerns for the mainternarnce of orne's
ritual status, the tea stall seemed to be the spot in
the village where constant interacticorn cccurvred between
the adult Satar and caste men and one’s village identity
was developed, discussed, and displayed. Their ethnicity
as Satar and caste people did rnot appear tc be of much
relevance in this context. Their village identity averrcade
all other identities. And as village members, the Satar
and the caste people came tao the tea stall for various
reasons: to meet each other, to secure loans, ta contract
for fishing and ploughing, to talk about and solve
problems related to intra-village and inter-village
confliects, and to confer on marriages, dowries, politics,

and religion. All these problems were discussed and solved
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orally, even the dowries and contracts. All villagers
present in the tea stall functioned as witness for these
contracts. The informal atmosphere of the tea stall thus

cross cut the boundaries of the different cultural groups.

As the Satar and caste men gathered in the mornings

in the tea stall, they expected all the villagers,
irrespective of their ethnicity, ta jgoin them. But these
men also understood that it was not possible for all the

villagers to do so, particularly those of low income. The
regular visitors of the tea stall (the Satar and the caste
pecple), however, wanted all the upper class men to
come because they considered the upper class men as "men
of words and deeds" and, therefore, respected them and
counted on their advice. I notedy, every time any elderly
upper class man came to the tea stall, bis poor friends
made sure that this marn had a proper seat or that he was

comfaortable.

Despite this, only three upper class caste men (of
different castes) and one upper class Bidin Hoed regularly
visited the tea stall. In 1978-73, one awlder Sapha Hod
frequently went to the tea stall. In 1985, one thirty five

year old Sapha Hod went to the tea stall only cccasionally,

{usually with his guests), and the other older Sapha Hod

never went there. I often heard caste pecple saying they
wished these men would come regularly to the tea stall to
meet others and to help solve their problems. As these
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caste pecople respected the Sapha Hod men they felt they
deserved the presence arnd the advice of the Sapha Haod in

this public place.

FOLITICAL MEETINGS: The other arena where the Satar

and the caste people expected the presernce of their rich
neighbors and where these rich rneighbors displayed and
maintained the subtle boundaries of their power, status and
role, were the political gatherings. These political
gatherings were organized both at the ethnic and villagé
level. These meetings dealt with different problems.
Satar meetings resclved only those issues related to the
Satar people, such as the paying of bride-price, fixing the
days of the Satar festivals, and smoothing the problems
arising from elopement, acts against group endogamy or clan
exagamy. The poalitical meetings at the village level were
more oftern related to the problems of the villagers; bath
the Satar and the caste people. Some of the problems that
I observed during both pericds of my field wark were
related ta property damage. A few of these were caused
when someone poisoned an individual’s fish pond or cut
the grass from someone else's land to feed his/her cattle
or let his/her cattle go free to graze on someorne else’s

land.

Betweenn these two types of gatherings, the Satar
gatherings were more exclusive and distinct. As members
of one locality, the Satar of Sunauli organized themselves

into one distinct political unit. This unit had seven




administrative positions: Maghi (headman), Jog Magbi

(representativéw”of the headman in his absence), Paranik

v o e e i, s .

(the firgt assistant of the headmard, Jog Paranik (the

second assistant of the headman), Naeke (the village

[ A LN

priest), Kudum Naeke (the assistant priest), and Godet (the

village messenger). During both pericds of my field work,

I noted that although all Satar villages made use of all .

seven aoffices, these offices were not necessarily
represented by severn individuals. For example, in
Sunauli, the office of the Majhi was represented by &

Sapha Had, and the office of the Naeke and Paranik by
another Sapha Hod. One Bidin Hod did the work of both Jon
Maghi and Bodet and another Bidin Hod K represented the

jl—¢-—2——24

offices of the Kudum Naeke and Jog Paranik. My Christian

infarmants neither represented any of these offices nor

participated in any ethnic political activities.

Such distinct political organization was characterized
by the egalitarian values of the Satar. Each man holding
these positions had a different function, but noa pawer over
the others. A Maghi was respected by the Satar, but
ideally he was not considered powerful to make decisions
about others. The Satar egalitarianism was also reflected
in the relationship among the participants of the Satar
meetings. Although such participation marked gender and age
boundaries and included only adult Satar mer, the
relationship among the participants was one of equals,

which was emphasized by the equal right of all toa speak.

266




The only role of Maghi (headman) was to negotiate between
two parties. Discussion and negotiations continued until a

congensus was reached (see chapter IX).

Although Satar informants viewed political pogitions
as non—hereditary and based on individual achievements,
in 1985, all the Satar pclitical offices were in fact
inherited. The offices of the Paranik and Naeke, however,
were held in 1985 by a Sapha Hod woman, Gogo T. Gogo T
inherited these positions from her Sapha Hod husband (Baba
T) after his death. Though everyone respected her, she
was not allowed to participate in any Satar village council

because aof her sex. Instead, Baba T's patrikin Baba S

represented her in these councils during 19885.

The Satar’meetings were exclusive, as only the Satar
of Sunauli could attend. The Satar of other wvillages
never participated in the Satar meetings of Sunauli
unless they themselves were involved in the cases discussed
in these meetinpgs. This political mechanism separated
Sumauli from the other Satar villapes of the vicinity. 1t
also separated the Satar of Sunauli from ather units of
their own village which, in this case, were the various

caste groups.

tnlike the Satar meetings, village meetings held in
Sunauli were attended by both the Satar and the caste
men. As in the Satar political gatherings, only men

attended these meetings. As mentioned earlier, the
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issues raised in these meetings were related ta the pgeneral
problems of the Satar and the caste people, such as
property damage caused when someone cut the grass from
someone else's land, insulted a fellow villager, poisoned
someone's fish—pond, or wanted a larger portion of their
extended househcold's property upon moving out of the

extended household.

Whether the meetings were ethnic or inter-ethnic, an
individual'’'s class status played a significant role in
political decision making. Although the Satar of Sunauli
emphasized equality and alsa practised it by making the
Maghi and other prestigious men pay penalties for any
misconduct {see chapter V and 1IX), they also expected
these men to help them reach decisions. During both 1978
and 1985, =as 1 observed, only the men of wealth and
prestige exercised their power in making political
decigsions in these meetings. The two individuals whom the
caste people most respected and feared in 1978-79 were
twoa elderly Sapha Hod, Baba T and Baba S. Baba T died in
138z, but Baba S was still the most powerful individual in
Sunauli in 1985. He was older, literate, knowledpeable,
and spoke fluent Hindi, Maithili and Nepali, in addition ta

his native language Satari. He had good contacts with some

upper caste people of Biratnagar belornging te upper
classes. Baba & had alse travelled widely and made
several trips and pilgrimages both in Nepal and te north
India. In addition, he was very pgenerous and hospitable.
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These qualities combined made Baba 8 the most prestigious
marn in Sunauli. In 1978, bhe was a land-owner, but in 1985
he was a man without land. The loss of wealth, however,
had not brought any change in the villagers? attitude
towards him. They still respected and feared him and
Acounted on his help. As a result, evern when only caste
men and women were involved in the intra-village conflicts,
Baba S8 was always invited by these men and women to help
salve their problems. No meetings, ethniec or inter-

ethnic, were ever held without his presence.

The other individual who was powerful in palitical
decision making was A. A was an elderly caste manr. He
belonged to the upper class, but owned the smallest amount
of land among all the upper class members of Sunauli. He
was alsco alder and spoke fluent Nepali and Hindi, besides
Maithili. Although A ccould not read and write, he had
travelled widely, bhad good comections in and out of
Sunauli, and was a very knowledgeable man. A was alsao
religious. He had been to various pilgrimages in Nepal and
India. A also sponsared and organized individual Puja
(worship) and Pravachan (recital from sacred texts) in his
household. These pious activities enhanced his social
status among his caste friends, both in and out of Sunauli.
My Satar friends also respected and feared A. Since A
himself respected Baba S, he riever started a meeting

without the preserice of Baba S. Both of these men presided

over the village meetings of 1985 and helped soclve village
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digputes. And because of their active participation in
village politics, bath these men emerged as dominant in
decision—making at the village level. Due to the
influence of these men, their ability to solve the cases,
and the villagers' respect and trust in them, the casos
brought to the village meetings seldom reached the loacal

police station or the court of Biratnagar.

WEEKLY MARKET: The other secular context where an
individual displayed bhis class status were the waekly
markets. Weekly markets provided a context for the
peacple of 8Bunauli to interact with a wider group of
individuals belonging to other ethnic groups and caste
groups tharn found in the villapge. As such, these markets

alsa functiconed as & transition from the narrower context

of the village to the wider context of the region.

During both pericds of my field work, the SBatar and
the caste people went to differert weekly markets
(Hatiya). None of these was held irn Surauli. There were
seven weekly markets held sever days a week at a distarce
of between one fourth of a mile to six miles from
Sunauli. These markets were either knowr by the nrnames of
the places they were held or by the nriames of the days when
they met. For example, Cherma weekly market was held
or every Tuesday ard Friday in Cherma which was about a

quarter of a mile from Bunauli. Baur weekly market met

every Bunday and Thursday in Gaur, about three guarters of




a mile from Sunauli. Budh Hatiya (Wednesday weekly
market) and Sani Hatiya (SBaturday weekly market) were held
in Biratnagar on every Wednesday and Saturday. The Som

Hatiya (Monday weekly market) met in Nauligaun, three miles

from Surnauli, on Mondays.

Individuals could buy many different things in these

markets. Fish and liquor were the most popular items and
sald very fast. Mostly vegetables were sold in these
markets. Eggs and pigeons were alsa sold here. Same
salesmen, wham I met in 1385, came to Cherma
regularly. They sold cockies, bread, and miscellanecus

items such as, ribbons, tobacco, and pictures of Hindu

deities. Some who regularly sold vepetables were from the
upper class Satar and caste households of Sunauli. These
pecple grew vegetables especially for cash. Others from

twe to two and half miles away came here to sell their

surplus produce.

The weekly market I attended the most during 1985
was in Cherma, one fourth of a mile from Sunauli.
Individuals from different villages held this market. Both
men and women participated in it. The location of the
weekly market seemed very crucial in understanding the
various reasons that attracted the individuals to a given
market. Far example, the spot where the Chenna weekly
market was held was a small dusty field which held about
one hundred people. A local police station and a middle

schoal were on the scuthern side of this field, a grain




mill on the eastern side, and four tea stalls and a
blacksmith’s store on its northern side. There was alsac a
big fertilizer store owned by the goverrment near the
black—-smith’s store. On the western gside of this dusty
field there was a footpath with a long row of three tea
stalls, two tailor shops, a salon, and a store for selling
grain and other food items. Two barbers regularly came
from other villages and sat towards the end of this row.
At the end of this row, started the Satar village of Minghu
Fanchayat. Behind this long row of stores, there was a
post office, a clinic, and a family plarmirng office, which
all belonged to Minghu Panchayat. The proximity of the
market to other stores meant that people attended the
weekly markets for various reasons, besides selling and

buying food and vegetables.

Although both men and women attended weekly markets,
mern participated more than women in these markets. During
1985, almost one hundred percent adult men of Sunauli went

te the weekly markets of Gaur and Cherma. Very few caste

wamen and about sixty percent of Satar women went to
these markets. Men alsc went to the Biratrniagar weekly
markets once or twice a month. Since these mern primarily
thought of the weekly markets as places for soacial
gatherings, the distance did not make any significant

difference to them.

Among the men, those men of influence and power
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spent more time in -this wider context than the others.
The weekly market provided an appropriate setting for the
upper class peaple to display their social status. It
encouraged them tc expand the domain of their interaction
and to widen their contacts. RAll the men of Sunauli
thought of the weekly markets as the places for meeting
pecple and sccializing. The class differences among those
wha came ta weekly markets were also more obvious. n a
weekly market day, the status of upper class men was

distinctively perceived in the way they left their village

for the weekly market, with a few lower class men
walking behind them. Alsc, although the upper class men
bought vegetables in the weekly market, they never
caryied them to their households. Their lower class
friends did this for them. These rich men or patrons

assumed that their lower class friends would carry things
far them and would always walk behind them. Such
assumption and the above behavior of my upper class
infaormants constantly reminded the lower class people of
their (upper class people's) higheyr ecomomic status and
the established bond of the Malik/Nokar (master/servant,

s Vi bt bt G4 et b b bt

patraon/client) relationship.

In additicom, the upper class men (bath Satar and caste
mev) spent a lowmger time than lower class men in the
weekly market chatting with pecople or just walking around.
While the lawer class villagers spent more time among

fellow villagers, the upper class men spent more time with
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the pecple of other villages. They talked about politics,
listened to the problems of other villagers, and aoffered
their advice when asked for. These upper class men also
spent some time in the tea stalls of the weekly market,
with or without drinking tea, and ofter ended up paying a
bill for a crowd of eight or ten individuals. Heve, these
upper class men, once again, igrnored ethnic differences.
They constantly engaged themselves in widening their
contacts and develaoping their inter-ethnic relations. Such
contacts and relations were highly valued by the Sunauli
pecple especially because these acts enhanced an

individual's socio-econcomic status and bestowed prestige on

him.
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CHAPTER IX

RITUAL CONTEXT OF SOHARAI

Festivals provided a more elaborate context for the
Satar in which individual roales, economic and political
powers, and ritual statuses were displayed. To
demonstrate these, 1 discuss first a general summary of
types of Satar festivals that tocok place over a twelve

month period in Sumauli and the basic themes underlying

these festivals. Then I treat one festival, Saoharai, in
depth.
In this chapter, I illustrate how members of the

ritual categories, the Sapha Hod and the Bidin Hod, act out
their differences and similarities. I show how the Sapha
Hod manipulate their class, ethnicity and other identities
in a ritual context. I also discuss how this context
determines where and when sorcial choices are made and

defines the rules of proper behavior for an individual or

group.

TYPES OF EESTIVALS:

—— . o BT S eemn  fasas s S e e e e ot B

The Satar celebrate different kinds of festivals almost
every month, for nine months in a year. They do riot
have any celebrations in June, July and August, which are
the months of monsoon. The Satar festivals are primarily
related ta the agriculture and the seasonal cyecle of

nature. Propitiation of variocus spirits and deities
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canstitutes the most important part of these festivals.
The Satar alsc participate in some caste festivals. Each
of these festivals has a theme and a message for the Satar.
Each af these provides an irnclusive or exclusive context

for sacial interacticr within o between ethnic groups.

The calendar of festivals, listed on the wrext page,

gives & list of these festivals, which start from the
Satari, Maithili armd Nepali New Year Baisakh (the second
week of the month of April). This calendar includes all

the Satar festivals and some Hindu festivals observed by
the local caste peaple. I present a short deseription of

these festivals in the next few papes.

DESCRIFTION OF FESTIVE CRATEGORIES:

In this chapter, I am mainly concerned with the
festivals of the Sapha Hod, Bidin Hod and the caste

pecple. These festivals are presented in figure # 28. 1

have divided +these festivals into three categories. I
call the first category Hindu festivals. These festivals
are mastly abserved by the caste people. The secoand

category is of the Hinduized festivals which are celebrated
by the Sapha Haod. The third category of festivals includes
Satar festivals. These festivals are mostly observed by

the Bidin Hod.

The first category of Hindu festivals ireludes Dashami,

Sukratia, Bhivaratri and Ramaravami. Amang these the
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first twa, Dashami and Sukratia, are celebrated nation
widei. In Sumnauli, although the Satar did not worship
Durga or Laksmi in these festivals, they visited the local
shrine of Durpa, bought new clothes and slaughtered a
goat or two in Dashami in as much the same way as their
caste compatriots did. PAmong these Satar, only the SBapha
Hod observed some rituals of Sukratia. Like their caste
rneighbors, they 1it a candle in the middle of their
courtyard and in their cattle—-sheds at night during this

time.

In Shivaratri (the night of Shiva’s wedding), the Sapha
Hod visited god Shiva inm a village in India, across the
Nepal—-India border. Although the Bidin Hod also went to
that village on that day, the purpose of their visits
differed from that of the Sapha Hod. The Sapha Hod went
there ta worship Shiva, while the Bidin Hod went there

primarily to attend the fair.

I have added Ramanavami in the above list mainly to
indicate that althcough both the Satar and the caste people
of Sumauwli worshipped god Rama, the Bidin Hod thought of
this god primarily as the pod of the caste people. The

Sapha Hod viewed Rama as an ancestor of Satar from whom

1. Dashami and Sukratia are also celebrated in India.
They are krown by different wames in these two regions.
Nepali call these festivals Dasain and Tihar, and Indians
call them Vijaya Dashami and Dipavali. Their celebrations
alsa differ between these regions.
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they irherited the art of hunting with bow and arrow. As
such, the Sapha Hod?’s worship of Rama differed from the
worship of their caste neighbors. For these reasons, the
Saphha Hod did not worship Rama on the day the caste people

worshipped Him.

I call the second category of festivals the Hinduized
festivals. These festivals symbolize the Batar's bormrowing
of certairn caste rituals and values. In these festivals,
the Sapha Had of Sumauli made ne offerings to the Bonapa.
Although these Hinduwized rituals were borrowed fram the
caste peaple, they were well interwoven with the Satar
rituals. The Sapha Hod claimed the festivals having these
mituals to be their cwn "traditional” festivals. The
rest of the Satar, however, did not think of these

rituals as their owne.

Three of these Hinduized festivals are Nevan, Til
Sakrat arnd Patamela. According to my elderly Satar
informants these were held only inm Sunauli. I observed the
Patamela of Sunauli in 1378 and 1979. Rlthough this

festival, also known as the "Hook swinging” festival among

the Indians, had not started while I was in Sunauli in
1985, a decision had been already made for its
celebration there. Among these three festivals, Patamela

and Til Sakrat were always sponsored by individuals in
Surnauli and, during both periods of my field work, the

individuals belonpged to the three Sapha Hod households.
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Among these festivals Patamela provided an inclusive
context for interaction between and among the members of
the Satar ethnic group, living irn and around Sunauli, and
the local caste peocple. Nevan included only the Satar
for such interaction, whereas Til Sakrat provided an
exclusive context to create netwofks among the members of

the Sapha Had category in particular.

The Satar celebrated Nevan (a harvest festival) in the
morth of November. They remembered their ancestral and
other Boriga in Newan — boath in its publie and private
ritualsl. Their public ritual included the worship of
the Hindu and Satar deities and spirits, and was
performed in Baba T's courtyard. Both the Bidin Hod and
the Sapha Hod men participated in this performance. These
spirits and the Satar deities were propitiated individually
by the Bidin Hod in their households also. The Sapha Hod

did the same. In addition, they added the Hindu deities in

their privately held rituals.

The distribution of food among the villagers appeared
as an ethnic characteristics of Nevan and also of Til
Sakrat and Baha, described below. On these days bing

vegetarian feasts were given by the Sapha Hod to their

1. By "public'" rituals, I mean those rituals which require
the participation of all the Satar. I digstirnguish such
rituals from those, such as the worehip of clanm and
household spirits, which are performed by each male head
of the household in his own haousehold. I call this latter
type of rituals "private” ritual.
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fellow Satar and the Mohali.

In Til Sakrat the Sapha Had worshipped god Mahavira
(the caste pecple worship Vishnu), and in Pata Mela they
worshipped Mahadeva {(Shiva). Although the Satar's
celebration of these festivals was different from the caste
pecple’s celebration, certain rituals indicated the obviocus
borrowing from the Hindu rituals. Ore such ritual was the

participation of the women of the Sapha Hod households in

the worship of Mahavira in Til Sakrat. Such participation
st ood in corntrast to all the Satar rituals which
prchibited the Satar women's participation. The Satar

womern' s passive role in their ethnic ritual was explained
to me as their being dangerous or impure as potential

witches.

The other borrowed ritual was presented in Patamela.
This ritual included the partial fast carried on for three
days by the possessed devotees of Mahadeva. It also

1

included the use of sacred thread by the fasting

participants.

The third category of festivals in Sunauli was the
traditional Satar festivals. This catenory characterized
the ethnicity of the Satar irn various dimensions. This

category included Soharai and Baha festivals. Although

1. In the caste scciety of Nepal, sacred thread is worn
only by the upper caste males, especially the Brahman and
the Chhetri.
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certain rituals of these festivals also bore resemblence to
the Hindu festivals celebrated around the same time, the
themes of these festivals were not Hindu. They were very
ethnic, symbolizing the various aspects of the Satar
culture. These festivals were characterized by performing
their ocwn scongs  and dances. As such, the festivals

functioned as markers separating the Satar from the caste

pecple.

EBaha stocd in contrast to the Phaguwa festival of the
Himndu (ecoler fFestival krnown as Haoli  in India). In
Fhaguwa, the caste pecple played with colors by throwing
calored water or colored powder on each other. In Bahay
the Satar played with plain water in a similar fashion. In
1979 and 1985, I rated that rno member of either ethnic
group was encaouraged to play with the other. Since the
red color (vermillion powder) or the Satar females? heads
indicated the married status of the females 1, caste
pecple's thraowing of color water or color powder on the
Satar waomen, was taken very seriously by the Satar. In
any such incident, they required from the caste people to
abide by the ethnic law of the Satar, and asked the caste
people to pay a penalty for the damage caused by their
actions. Due to these possible complications, the Satar

1. Although the wuse of vermillion powder on caste
women's head also symbolizes their married status, its
accidental use on urmmarried girl’s head does not change the

status of the girl to that of a married woman, as it does
amarng the Satar (see chapter IV).
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of Sunauli preferred to celebrate Baha a few days before
the caste pecple celebrated Phaguwa. This way, as my Satar

informants explained to me, they contrclled one of the

The different songs and dances performed during the
evening of BRaha further indicated the different ways of
celebrating this festival by the Satar and the caste
pecple. The young caste men (between the ages of 1@ -20)
visited each caste household and the Sapha Hod households
on the eve of Phaguwa and sang songs in hornor of god
Krishma while visiting these households. The Satar visited
only the Satar households in Baha festival and darced and
sang Baha songs in front of these households. What was
interesting here was that the ethnic differences were
overlooked by the caste pecople in their visits to different
Satar households. These differences, however, were
maintained by the Satar by not visiting their caste

reighbors in Raha.

S0HARAIL :

Soharai is an armual ritual of fundamental
importance to the Satar. It is a harvest festival which
lasts for six days. In Sunauli, each day Soharai
started out with a different theme and different ritual.

This festival could be briefly described as an anmual
event to remember the dead and to strermgthen the kinship

bonds between the dead and the living. It helped
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maintain the interpersonal bonds of kinship among
fellow Satar. It also indicated the symbiotic
relationship between cattle and men. And last but not
the least, Soharai illuminated the Satar?’s love for a

romadice and adventurous life.

One of the distinguishing characteristics of Soharai of
Sunauli and its neighboring villages lay in its having na
specified date in the Satar calendar. It simply began on
dates suitable for each village depending on its time of
harvest. Fixing the date in this way had one clear
advantage. An individual coculd enjoy Scharai both in his
home village and at his in—law's villapge since the festival

might take place in these villapes at different times.

I ocbserved Socharai in 1978, 1979, and 139885. In 1978

and 1985, this festival was held shortly after I arrived
irn Sunauli, I missed certain meetings and preparation of
food related to it. In this illustration, therefore, I
primarily draw on my data of 1979. In this chapter,

description will be centered around Baba S, Baba T, Gage

M, Goge T and J and their three different Sapha Hod

househnolds.

SCENE PRIOR TO SOHARAL
Harvesting was about to be finished. The Satar were
busy making plans for 8Scharai - where to shaop for

clothes, how much rice-beer to prepare, what kind or how

many kKinds of meat ta buy, and whom to invite. Among these
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variocous plans the members of the Sapha Hod households had
already completed the part of making rice-beer. They

prepared the rice for fermenting about two weeks before the

harvest.

Once the harvesting was completed and the leans or the
interests on the loans were paid back, the head of each
househaold had a fair idea whether he was ready for the
celebration of Soharai. Families with surplus or encugh
grain, such as that of Baba T, Baba S, and J, were eager
te set a date for the festival. But families with a
shortage of grain were hesitant because they did not have
the resources ta abtain the required amount of grain
and/or money rneeded for the festival. | These problems were
partially sclved whern Baba T and Baba 8 gave free grain to
same and loaned to others to help them participate in  the

festival.

Now that every one had enough grain for this
celebration, all male heads of the households gathered in
Eaba T's courtyard for a meeting to fix a date for Soharai.
No  waomen participated in this meeting. The date for
Scharai was fixed ten days from the date of that meeting,

giving all Satar enough time to prepare for Scharai.

Following this meeting women were engaged in making
rice—beer. In 1979, all Satar households (but the twao
househalds of the Christian Satar) had rice—beer. The

quantity of rice-beer, however, varied from one househald




ta the oather dependinmg orn the economic status of the
household head. The three households of the Sapha Hod had
five to six Jars of rice-beer (from eight to ten
kilograms in each jar) in each household. The rest of the
households had anywhere from ome ta three small jars of

rice—beer.

While the women were busy making rice-beer, the men of
the Sapha Hod households met several times within that week
to decide on the riumber of goats to be slaughtered for the
feast. They alsa talked to the Bidivn Hod to help the
Ridirn Had decide for the slaughteving of a ping. In
addition, these Sapha Hod men spent a great length of time
especially to decide whether to celebrate the Khunto
Hilaok, the third day of Sacharai, in the traditional way.
The traditional celebration of the Khurmto Hilok required
the participation of the daughters and sisters of the
househalds, married/urnmarried, in a ritual, prior to the
cattle-worship. In this ritual, these females
ceremonially blocked the way of the male head of their
househald while he proceeded ta worship the cattle of his
household. The womeri did nat leave the place until they

received cattle in return.

The time spent irn reaching a decision aroused
expectaticons and hope among the daughters and sisters of
thase households which ocwned cattle. Obviously, they
wanted this ritual toc be a part of their Khunto Hilok. The

Sapha Hod men, however, decided against the ritual. As
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this ritual required buying a cow for or pgiving their
ownn cattle to each daughter and/or sister, they decided
to celebrate HKhunto Hilaok without this. Gogo T, however,
strongly expressed her unhappiness of the decision.
Accarding to her, without this particular ritual, the
cattle worship of the Satar did noet look any different
From the cattle worship of the Diku (Maithil or Indian
language speaking caste people) and Mundo (Nepali language

speaking people). For her, not continuing this ritual

was a matter of shame.

This periocd of ten days befere Soharai allowed enough
time for the Satar to buy new clothes. I noted that the
ritual differences within the ethnic group were again made
explicit here. The Sapha Hod mern bought Dhoti and made
long shirts for themselves. The Bidin Hod men bought Lungi
and a shirt. The wives and daughters of the Sapha Hod men

baught Sari, blouse, and petticoat, whereas the Bidin

Had womers bought Lunni, blouse, and Panchi.

——— e, s

Srtem e e e o o

UM HILOK: THE FIRST DAY: Um Hilok, the purifying
day, was the first day of Soharai. The Satar’s belief in
purity/impurity was acted out on this day. In this
context, tao be pure meant to be physically clean. As such,
all Bidin Hod and the Sapha Hod removed the dirt by

cleaning their hcuses and courtyards with a mixture of

cattle dung and water. They also washed their dirty
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clothes in boiling water with ashes, or soda, or some

detergent leaves.

The other significant part of Soharai, which started on
this day, was to give complete rest to the cattle till the
end of this festival. The symbictic relationship between
the cattle and the Batar was carried cut through out this
festival, particularly on the Khunto Hilok, as I explain

later in this chapter.

DAKKA HILOK: THE SECOND DAY: Dakka Hilok or the "Rice

(Food) Day" was the second day of Scharai. The food of

this day was actually a feast shared with the dead and the

living kin.

Although all the Bidin Hod and the Sapha Hod were busy
this morning, Raba T, Baba § and V (a Bidin Hoed) were
busier than others. Baba T's goat and V's pig were to be
slaughtered and distributed among the Satar. Messages were
already sent for this. After they received the proper
response of who was buying how much, Baba T's goat was
slaughtered and mutton was distributed in his courtyard.
The pig was slaughtered and pork was distributed in WV's
courtyard. Since the Sapha Had men did not eat any pork,
mutton was consumed largely by them and three caste men.
Almost every Satar household bought pork. Here again, a
large quantity of pork was bought by the three Sapha Hod

households, because these households also included Bidin

Hod, who ate pork.
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There was no ccllective feast that year, similar to the

one I observed iw 19885. In 1979, each household had a
separate feast of its own. This feast varied from one
househald to the other. Its variation largely depended on
the ecornomic and ritual status of the household head. It

included any one or twe of the following categories or all

three of them :

&Ke. Usina rice (parboiled rice which is consumed
mostly by the rural and/or poor pecple of Nepal)
or Arwa (long or short grain white rice consumed

mestly by the urban and/or rich people) and meat/

fish,

. lentils, vegetables and/or pickles to go with the

abaove, and

. special food such as, fried wheat or rice breads,
rice pudding, cream of wheat, yogurt, in addition

toa the above.

FOOD FOR THE DEAD: Araund the noom of Dakka Hilok,
the male heads of all the Bidirn Hod and the 8Sapha Hod
households offered the especially prepared food first to
their ancestral spirits. Among these men, only Baba S did
nat perform ancestor worship in his household. As he
explained to me, he shared his ancestors with Baba T. And
as long as Baba T propitiated those spirits Baba S did

not see any need to propitiate them again.
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Baba T performed the ancestor worship in Baba 5Y store

roam. Rice—beer, milky, fried rice breads, cream of wheat
and vogurt were offered to his seven lineal and
callateral dead kiwv (both males and females). These kin
were, I was told, Baba T's father's mother and father's

father, his parents, his brother and brother's wife (Baba
8' parents), and the married—-in females of the households,
which included Baba T and Baba §' dead wives. This ritual
was immediately followed by the offering of milk and fried

rice breads to Vishnu Baba, in his shrine.

The Sapha Hod made a distinction in the offering of
food to these spirits inside the househoald and outside,

i.e. the shrine. Inside the household, they offered rice-

beer and other focd to their Bonga and Vishrnu Baba. They
worshipped Vishnu Baba once again in his own shrine, riot
as a kin, but as a Sapha Hod, who tried to maintain the

glorious tradition of the Satar. Therefore, they did not
offer him rice—beer duwring the second time. And during
this second time, the Bidin Hod also joined the Sapha Hod

in offering food and drinks to Vishnu Baba.

I could rnot observe any ancestor-worship performed by
the Bidin Haod. Later I pathered two reasons for my not
beinmn able to observe that. The first of the twe reasons
was the economic differences between the Sapha Hod and
Ridin Hod. Mast of my Bidin Hod informants belonged to

a lower ecorcomic status. They considered the Sapha Hod
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fFeasts as an ideal type. These feasts ircluded expensive
faod like milk, yogurt, butter, and meat in large quantity.
And since the poor Sétar were rnot able to meet these
requirements, an outsider's intrusion was shameful for

them.

My ocwnn gender iddentity as a female was the second
reason. As a female, I was thought to be a potential

wi.ch. Therefore, I was not expected to be present near

the ritual place.

FEAST FOR THE LIVING: The feast among the living
started following the above ritual. Other days Baba &
and Baba T ate before any one else was served in their
households. But on this day, both these men saw it as
their Dharma to feed the yocungsters of their households
First. The category of youngsters included their servants

and/aor relatives who worked for them living in  their

househalds. These mern sat in the veranda of my orne yoom

house.

This feast also, like those of Baha and Til Sakrat,
craossed the ethnic bundaries. Invitations were extended ta
the Mohali and twe Mohali men attended. A separate seat,
near the entrance of the courtyard, symbolized their
lower status. I never saw any nmember of the Satar
households ever sitting for lunch or dinmmer near the
entrance. My Mohali and the Satar informants, however,

interpreted the nature of the lower status differently.




The Mohali defined the status difference in terms of
econaomic relationship of patron/client. They viewed the
Sapha Hod as their Malik (patrons). The Sapha Hod defirned
thia status difference in terms of the ritual criterion of
Sapha/nan—8apha f(puwre/impure). They considered the Mohali

as impure and lower in ritual status - lower thaw the Bidin

Hod. Arnd so, they assigned that particular place to the

Mohali.

Amorng all the Sapha Hod men, the way Baba S served and
fed people set him apart. As always, here he was able to
create a very friendly and relaxed atmosphere by teasing
the individuals he served, calling them his kiny, and joking
and laughing with them. Every now and then, he praised his
servants for their hard work and efficierncy, and gave them
due credit for- the harvest. He alsac appreciated tﬁe

Maohali for being gocd neighbors.

The scenarico of feeding, in this context, or in any
ather conmtext (see chapter VII), included a series of acts,
such as the gernerous offer of the host, denial of the
guests, persistence in the part of the host, and hesitance,
and finally the acceptarnce of the food by the guest. This
five act series was mostly repetitive and was embedded with
culturally valued themes of generosity, economic and ritual
status differences, and power and prestige. This scenario
of hospitality widerlined forcefully to the participants
their status relationships. That prestige was a

profoundly serious business was made very explicit here.
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Alsa in this scenario, the ritual and economic differences
within the ethnic group were reinforced, and ritual

relationship with certain caste group was clearly defined.

The feollowing conversation which took place in my
veranda and Baba 8' courtyard while he was feeding the
Mohali and youngsters of his household, will illustrate the
variocus themes mentiorned above. Here the Satar being

served were Bidin Hod, and the food being served was Usina

12 .30

rice, lentils, yogurt, pickles, vegetables, pork and
mutton curry. The Mohali were also served the same food in

this feast.

Baba S : {(to a servant) Here, take some more.
Servant 1: No, no. This is enough.

Baba 5 : How come? You don't want people (other Bidin
Had) to say that since your Mama (meaning
mother's brothery, but here referring toc Baba
§) is a Sapha Hod, he does nrnot let you eat

pork. (Serving) Now, this is to quiet the peaple.
Servant 1: {(happily) All right! But this is emough now.

Baba 8 : {turning to the Mohali and teasing them) Hey
Meiman f(guests)! How about some pork!l

(disparaging the ritual status of the Mochali).

Mohali 1: (laughing) I would rather have some more
mutton.

Baba 8 {laughing while serving chim muttorn) I thought
since your Jaat Bhaai (derogatory use of the
term. Literally it means "caste brothers", but
here refers +to the caste group Doom2) ate

pork, you might like to try it today. {(Rushing.

1 & 2. The Dcocom and the Mohali belong to two different
caste groups. The Mchali are basket—makers and the Doom
are both scavengers and basket-makers. In addition, the
Doom raise pigs and eat pork, the Mahali do not because
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te a servant who is about to get up after
his meal) 8Sit downy, sit down, you haven't yet
tried the mutton!

Servant 2: That I shall eat in the dirmer.

Baba 5= No, wo. We have duck for the evering. You sit
dowri, or should I pour the muttornm curry on ycur
head!

Mohali 2: Lister to your Malik and sit down.

Servarnt 2: But I really can't eat any more. Look at my
stomach.
1

Eaba S: Gadam Kada (referring to the servant as grandson) !
You live irn a big (rich) household. You are used
to eating a lot of meat. This little bit of mutton
woeri? t make much difference. Besides, how can your
Gadam BabaZ (meaning grandfather, but here
referring to himself as the servant's
grandfather) eat this without serving you!

It took almost an hour and a half for this scenario to
be completed. After feeding them, Baba 8 and Baba T had
their share of feast which imcluded short grain white rice,

fried rice bread, cream of wheat, lentilsy; mutton,

—— ——

they think of pigs as having a lower ritual value. My
Satar informants considered both these groups having
similar ritual status, lower than that of the Satar, but
the Mohali thought of the Doom as lower in ritual status
because «f their diet, which included pork, and their
accupation of scavenging. Despite these differences, the
members of these two social groups share the profession of

basketry. Such sharing has often led outsiders to
think of them as belonging toc one social group. I also
thought of them as such during the first few months of

1978. Although, my Satar informants verbally distinguished
between the Mohali arnd the Doom, I often heard the GSatar
wamen and children referring to the Mohali as Doom and/or
callirng them “Doom" during several unpleasant encounters.

1 & 2. Satar kinship terms meaning grandson (gadam koda)
and grandfather (padam baba).
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vegetables, and pickles. The third category of peaple,
who enjoyed this feast, were the females of the households.

Theay ate after serving food to these men.

These women of the 8Bapha Hod households, either
married or uwrmarried, old or young, did not practise any
dietary restrictions. They included both types of meat,
muttows and pork, and rice—beer in their feast. Such
flexibility in the diet of the females of the Sapha Haod
househalds was related to the Satar’s belief in witchcoraft.
As merticorned earlier, the Sapha Hod men viewed the Satar
wamen as potential witches. The Satar men thought that as
potential witches, the Satar women also had less Buddhi
(reasoning capacity). Further, they perceived these women
as dangerous arnd capable to bharm in various ways. These men
also thought that ta deprive these womern of certain food
was to provoke them to cause sickness and/or injuries. As a
result, the diet of the females oof the Sapha Hod
househalds varied from those of the Sapha Hod males, and
did not recessarily meet the criterion of the Sapha Hod

diet.

The everiing of the Dakka Hilok was the busiest evening
of that year. The wamen of all the cattle owning
househalds decorated the entrarnce of their cattle-sheds.
Arrival of the guests, exchange of greetings, and noise of
the children - all boosted up the spirits of Scharai.

There were four sets of relatives in Baba 87 househald.




These included his mother's brother, Gogo M's brother and
his wife from India, Baba §' son—in—-law G's parents, also
from India, and Baba T's sister’s daugphter D and her
family. Although D was a closer relative of Baba T, heyr
brather worked for Baba 8, so she decided to stay irn Baba
S?' household. Baba T alsa had a few guests. Twoe men were
his relatives. And there was Gogo T's son and his family.

The other Sapha Hod (J) had his one brother and two

sisters, all with their children and spouses, visiting
kim. Some Bidin Hod alsc had their married daughters and
sisters this evening. Other Bidin Hod had their guests on

the third day of Scharai, not on this day.

All the married daughters and sisters, coming to Join
their natal kin for the celebration of Soharai, had brought
rice—beer for their ancestral Bonga. As members of their
fFather's clarn, they were expected to do so. This rice-beer
was Tfirst offered ta these Baonga, and then distributed
among the hosts and the guests. As mentioned earlier in
chapter vII, the bringimg and offering of rice-beer to

the ancestral Bonpna was symbolic of the continuwation of the

natal identity of the Satar females.

KHUNTO HILOK3 THE THIRD DRY: The third day of Scharai
was Khunto Hilok (the cattle-pole day). The earlier part
of the Khunto Hilok was devoted to the warship of the

cattle, and the latter part to drinking and darcing.

Khurto Hilok symbolized the strong boand that the Satar
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had with their cattle. The relationship between them was
symbictic in the sense that they provided services to one
ancther. Cattle served the Satar in differernt ways. Male
cattle ploughed their fields and the female cattle
provided milk for them. Irnn addition, the Satar used their
dumg as fertilizer, for fuel, and for plastering walls and
Floors. Further, as cattle was a prestige item; as 1 show
below, they were given as gifts to the bride’'s parents in

Daudo Bapla, following the payments of bride-price.

The Satar, in  turn, insured the welfare of their
cattle by taking good care of them. They provided them
with complete rest on every Sunday. Cattle resided in the
special units of the househalds, i.e. cattle—-sheds. One
ar two men slept in the cattle-shed to take care of the
cattle at night. During the day, they took them to graze
inm the fields. Dwring the agricultural season, male cattle
were taken to plough the field orce every morning. I rnoted
that a 1little sickness of the cattle became a matter of
great concern for the members of a household. I often saw
Satar swrounding their sick cattle, patting and tcuching
them with great affection, and grieving for days on their

death.

The nutritive and economic services provided by the
cattle certainly carmot be averlacked, but this was nat the
sole reason the Satar valued the cattle. Az 1 have
discussed in chapter IV, since the &Gatar considered

agricultuwre +to be the most prestigiocus form of livelihood,




as well as the best way of living, cattle had great

cultural value amang the Satar. The possession of cattle
implied an individual’s freedom to work or his own will,
ta be "one’s ocwn master". Such possession also ernhanced
an individual’s saocico-ecornomic status and bestowed

prestige on him.

It was this symbictic relaticornship between cattle and
mern that was symbaolized in Soharai with different rituals
gstarting the first day of Scharai and inm Khunto Hilok. In
1979, the Khurto Hilok started with the worship of the
cattle by the male heads of the households. Female cattle,
especially COWS,y were worshipped in the Sapha Hod
haouseholds as the goddess Lakshmi (the Hindu goddess of
Wealth). The Ridin Hod alsc worshipped their cattle, but
they did not give any primacy to their cows. In their
worship of cattle, beth the Bidivn Hod and the Sapha Hod
fed their cattle a small bunch of the newly harvested rice
plants and green grass. In this ritual they alsoc smeared
mustard oil on cattle’s horns to make them laok shiny and
beautiful. This ritual was followed by the beating of
drums by the Jog Maghi armd some fellow villagers who
visited each household, singing songs in the praise of
their cattle. During these visits, they stopped longer in
the three Sapha Hod households, where they were treated

with a drink of rice—-beer.

In these gatherirngs, the Sapha Hod and the Bidin Hod




viewed their relationships in different terms. Gernder
difference played a significant »ole in this context. The
womenn of the Sapha Hod households defined the relationship
between the Sapha Hod and the Bidiwm Hod in terms of
kinship, while the men of both ritual categories
conceptualized their difference in economic terms and
reinforced their patron/client relationship. In one such

gatherinmg, the Bidinm Hod {(clients) visited their Sapha Hod

patrons! households and started singing songs asking
their patrons to treat them (clients) with foad and
drink. The Bidin Hod did wmot intend ta  leave these

households until they were offered some drink. Instead of
encouwraging them to stay, or serving them rice-beer, the
patrons admonished the females of their households rnot to
serve rice—beer that early in the morning. These patrons
also made sure that their clients heard this. These
sayings and acts of the patrons, hoawever, hardly affected
the singers. They continued singing and drumminge. They
imposed themselves on the hast as their right to start a
better day by being fed properly by their Sapha Hod
patrons. Through their singivg, they reminded the Sapha
Hod of their patron/client relationship, and wrged them to
fulfill +their oblinatien by providing drink for their
clients. They also made the Sapha Hod aware of the fact
that the act of rnot serving food to their clients (the
Bidim Hod) might bring shame for both parties avd even
destraoy the patron/client relationship of the Sapha Hod

with their caste clients who, in this case, were a barber
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and a drummer. They alsa asked the Sapha Hod ta thinmk of
their reputation of being wealthy and genercus not only
amorig the Satar but alsc among the caste people of Sunauli

and its vicinity.

Ivn the Khunta Hilak of 13873, this scenarico of wverbal
encounters finally came to anm end with the Sapha Hod
serving rice-beer to the singers, and the singers weicoming
this with great joy. They then admired the Sapha Hud
for being good patrons. Sirnce the Sapha Hod men did not
drinmk rice—beer, the Sapha Hod verbally reminded the Ridin
Hod of this. They further told these Bidivi Hod that the
entire stock of rice—beer was especially prepared for them.

And then the Sapha Hod urged these Bidin Hod +to finish it

all.

While the Sapha Hod men ackrnowledged the patron/client
bond, as claimed by the Bidin Hod, the women of the Sapha
Haod househaolds defined this bond in terms of Kinship.
Once, although a&all the wamers of the Sapha Had househalds
watched amnd enjoyed the above scenaria, Gogoe T even
came forward and scolded these mern for viewing themselves
as Malik/Naokar (master/servant). She reminded them that
their kKinship bond of parent/child and/or
grandparent/grandchild was much stronger than any other
bond. She Jjoked with them, and invited them inta her

household for a treat. Then she served them rice-beer, and

asked them ta drink it as good kinsmen.




In these gatherings, the Satar also stressed their
shared identity and their differences from the caste
peaple. They fondly accused the guests drinking less
rice—-beer of being like Diku (Maithil people wha are not
suppased to drink). At orne time, as a good hosty, Baba T
persuaded these men to drink more and more. Gogo T, a
Bidin Hod by birth, also did the same. In addition, she
persuaded +them to drinking excessively. She talked to
these guests about the spirit Marang Bura who introduced
rice—beer amorig the Satar and taught them how and why to
drink it. She, thus,; neatly igrnored the bourndaries of the
Sapha Hod and Bidin Hod categories by repeating the Bidin
Hod version of the creation myth, accarding to which the
Satar were instructed by Marang Buru to drink rice-beer
and eﬁgoy. To reinforce the shared identity, Gogoe T alsa

shared the rice—beer with these guests.

As I observed in this Soharai, Gogo T and Goga M then
went ta each household and invited its members for a
drink. In return, they were alsc invited as guests tao
same of these Bidin Hod households. As guests in these
Bidin Hod househaolds, they again defirned their guest-
host relationship as being based o  kKinship. This was
urlike the Bidin Hod men, wha perceived this
relationship as based on economic differerces, ard the

Sapha Had men who viewed it as based on ritual differences.

In these contexts of visits and commensality, the




boundaries of the different ritual categories of the Satar
and their ethnic group were alsa maintained
gimultanecusly. Gender raoles were cocrucial in such
maintenance. My data illustrate that the Sapha Haod men
crossed the boundaries of their ethnic group by cambining
the caste rituals with their traditiomal Satar rituals.
The womern of their househcolds, however, mediated

between the Sapha Hod and Bidin Hod categories by

simultanecusly participating in the rituals of both
categories. While the mer tried to maintain the
bourndaries of their own Sapha Hod ritual category, the

wamers tried to blur its boundaries with that of the Ridin

Hoad category.

Thraughaut this third day of Scharai the beat of drum
increased with the ircrease in the quantity aof irice-beer.
As mentiOﬁed earlier in chapter eight, the Bidin Hod
believed such drinking, dancing and sexual activities; that
followed afterwards, to be taught and harnded dowrn to them
by a Bonga, Marang Buru. To repeat again, Marang Buru
instructed the first Satar couples of seven clans to
perform these acts of "enjoyment”. These related themes
became very explicit towards the late afterricon of Kbhuntao
Hilak when a small group of boys and men (four o five)
took their turns in beating drums and playing flutes to
call the girls and women for dancing. As I nated iw  this
Sohrai of 1979, the delay, on the women's part, to show up

was customary. Such slowness was takenm by mern as
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challerging their wvirility. Once a few wamen, bath
married/unmarried, started singing and danecing, haolding
each other’s arms and moving together in one or twe rows,
two or three men continued beating drums and playing flutes
facing the dancing womer. All these mernn and womers took
turns in dancing and playing instruments, and continued
dancing from one end of the village to the other end. Ofters
in the middle of the dancing, few darncing men alsa
staopped by the househaolds of the upper class people to
drinmk rice—beer. I roted that as the rhythm af drum

beats grew faster, quantity of rice-beer drunk increased

amernty them.

And at this pcint, the Satar men and wamen who had
Dangua daughters and sisters became a little worried.
They thought that this situation might encouwrage them into

elopement or other sexual activities. These menrn, then;

asked the married females of their households to keep an

e T et ok ot o

These worries of these Satar were rot without base.
Their owrn past experiences told them that this could and
ofters did bhappen. During 1978-73, three elderly and two
young married women told me, at different points in time,
that they often ran away with other men {(whom they did rnaot
marry) for a few hows, during these festive cccasiorns.
This was alsa the time when some youngsters chose to
elope, or when a man/boy forcefully applied vermillion

powdey on the head of a Donguo he wanted to marry. In such




cases, as illustrated earlier in chapter V, if the
individuals belonged tco proper clans and both apreed to get
marvied, paymant of bride-price was negotiated and, if
appropriate, certain other rituals were performed. If the
woman did rnot want ta marry the man, as happened ta five
females in Sunauli at different periods of my observation,
the man paid a heavy penalty to the woman's parents for

his "deviant" act.

As men drank more and became very aggressive during
this time, the married women drank less, and kept an eye
on their husbands dancing with other women. The Bidin Hod
Donguo drank more to provoke boys, even though the

elders of their households tried ta keep an eye on them.

Ta turn now to the Sapha Hod, these men were equally
worried about their Donguo daughters and sisters.
Further, they despised drinking and feared some unpleasant
fights between the Satar because of their drunkernness.
According ta my own experience with the Satar, occurrences
of such fights on the festive occasions like this were not
unusual. These quarrels were mostly provoked by sexual
matters. Jealousy or by adultery. In 1985, a Bidin Hod
woman was beaten by her husband when she accused him of
beating drum for a particular woman throughout the day.

Although none of these resulted in death, some did

wagult in divorce.

One quarrel that I observed during 1978 had a
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different cause. It ccocurred among six Satar, one Sapha
Hod and five Bidin Hod, when one of them did not let the
others play the only drum the Satar bhad during that
particular year. All the men were drunk and their guarrel

led to minor vialence. Many adult men and women gathered
around them trying to stop their fight. Baba 8 locked
hiﬁself in his dwelling house in order to avoid witnessing
such shameful drunken behavior. Baba T could not de so.

At first he also waited in his household for the fight
to stop. After some time, though, he came bargirng in. He
succeeded in calming these people, although it did take
him some time to do so. As the quarrel went on and on,

the men not omly talked about the drum, but alsa brought
out a bundle of charges and countercharges against each
other revealing old issues. Two of the fighting men and
some among the audience started laughing at few of these/
charges, and all of a sudden, everyaone started laughing.

What had started as a fighting scene ended uwup as a
humorous event. The Satar men and women talked about it
for several days. They haped that since those men poured
out their grudges against each other, they would wnot fight

for a long time.

In addition to the worries of bhaving a fight, the

drumming, dance and songs of this evening created a
different type of anxiety, mixed with shame and anger,
among the Sapha Hod men. It was primarily because they

despised this kind of dancing and thought of it as an




"lower type of act". These Sapha Hod men felt this way
during all the Baha and Soharai festivals that 1
participated in 1978-79 and 13805. My caste informants
were also aware of the Sapha Hod'’s mixed feelings of shame
and anger. These caste people condemned the acts of
drinking and dancing and, therefore, were sympathetic to

the Sapha Hod.:

The following conversation that took place in the
courtyard of Baba T clarifies how these men viewed
thenmselves, their fellow Satar, their women and their caste
neighbors. This conversation alsc illustrates women’s

role and how some women assert their status.

Baba T: Drumming is geoing on. Jhutia Hod will never
learn.

BSogo M3 I am worried for Q (an eighteen year old Donguo
who was living in Gogoc M's household).

Baba S: You better keep an eye on her. Hunh! Look at
Diku (caste people), they rnever dance in their
festivals.

BGogo T: (with slight anger) Marang HKoda (elder son)!
You are becoming Diku (an accusatoin)! Who are
they? What do they know? Our Soharal dance is
fun!

Baba T: (with rage) You womerns always have less Buddhi

(reasoning ability). It is useless to talk to
you. Is this only dancing? This is .. this is..

Bogo T: (in low vaice) Well .. elopement .. adultery
aw are bad .. but little dancing should be
fine, It is only once a year. Who Kknows what
will happen next year!

Baba S: We will never learn .. never. That is why every

one (camste people) thinke we are the lowest
type of people.
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Gogo M: How are we to protect that Dongue (Q)!

Baba T: I am worried about our children {future
gerneration). Their Buddhi will also be low ..

Whers is Thakur (God/Creator) going to help us!

That evening no women of the Sapha Hod haouseholds,
except Gopgo T, Joined the dancing group. She let every
ane know, by speaking loudly, that she could nrno longer
resist dancing with her kin (S8atar men and women). She
alsa asked the people, in the same fashion, to close
their eyes and ears till the end of Soharai. The two Sapha
Hod men pretended not to hear her. She went alone,

Joined the group of older people, and danced for a short

t ime.

The dance of that day, however, did not continue late
inte the night because Baba T ordered the drummers to stop
for that night. No one liked it, but since they feared and

respected Baba T, they stopped.

JALE HILOK: THE FOURTH DAY

Jale Hilok was the fourth day of Scharai. The main
event of that day was the reciprocal visits of the
neighbors to each other’s households. The interpersonal
bonds of neighborhood were strengthened through such
vigits and exchange of foaod. Although recipreocity was
highly desired and valued in these visits, it was not
rnecessarily practised. In this Soharai of 1979, the Bidin
Hod boys from each household vigited the Sapha Hod

households, and were greeted with some food by the Sapha
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Hed, but the members of the Sapha Hod households,
including the Bidin Hod servants, did rnot visit the Bidin
Hod bhouseholds. Instead, they visited other Sapha Hod

households.

Dancing continued throughout this day.

The Soharai of 1979, which I am desecribing here,
remains deeply embedded in my memory, as well as in my
informants? memory, due to an incident that accurred
during the night of this Jale Hilok. This incident
pravided me with an understanding of how many facets of
sacio—-cultural practices, which cannot be verbalized, can
best be learned at the event/ happening. Furthermore I
gained a deeper insight into how individuals react in
unexpected events, and how norms differ fram behavior,
i.e. whether what people say '"they should dao" differ

from what actually "they do".

IN SEARCH OF A DONGUO:

Later that evening, two male relatives of Baba &
visited him. These relatives lived in a different village.
They were accompanied by six other mern of Sunauli. These
mer were young, between the ages of eighteen and thirty.
Three of them were married and each had two or three
children. Baba 8 felt something was wrongy, but, since it
was a "greeting day”, he greeted them well. In the middle
of conversation, he secretly informed Baba T, Bago T, and

Goge M about these men, and asked them to be careful faor
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G. He alsa rushed to the kitcochen for his own divmmer when
he saw that these men were in noe hurry to leave his
courtyard. But as a good host, he left a big jar of rice-—

beer for these men behind him,

Sometime after this, orne of the men, (, my maid's
father, came to join me and his daughter for a chat. While
we three were chatting I last track of what was happerning
cutside of my househaold. All of a sudden, I saw Baba 8
caming to my room with a bambaoo pole. He was in a rage.
He accused C of diverting me from the goings on outside my
household as part of a certain plan. Therr he hit him with
the bamboo pole. I was shocked and puzzled. I tried ¢tco
defend C. The more 1 tried to talk to Baba S, the worse
the situation got. He ot more and more angry. He hit C
agair, and scolded wme for defending a guilty person. c
quietly walked acut telling Baba S that he would talk to him

in the Panchet (political meetingl.

Before I could overcome this shock, 1 received further
information from my twelve year ald maid (8). She told
me that through the small holes of my room (supposed to be
my windows), she had seen the visitors of Baba 8§ searching

for Q. S saw them breaking the lock of the kitchen, the

storercon, and trying teo pgo to the second floor by
standing on each other's shoulders, That was when they
wocke Eaba S up. S alsa saw three of them stealing a bag

of grain and my lantern, which was hanging in my veranda.
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I was speechless.

Later we all gathered in Baba S8’ courtyard. There we
learned that none of these men could find Q. Baba S and
Gogo M had arranged for her to spend the night in their
bedrocom. Although the men had not feund G, they had,
however, done other damapge. They had urinated in the
caurtyard, stolen the shoes of a guest and my lantern, and
drawn various triangular and rectangular lines and circles

in the middle of the courtyard.

The behavioy of these men aroused much anmger among the
members of these two Bapha Hod households. These men
talked about the issues related to this case. A few of
these issues were chasing the girl, adultery, excessive
drinking, stealing and misbehaving. O0f these issues, nrno
oney even for a moment thought seriocusly that it was wrong
for young men to chase the young girls. Second, although
they did not approve adultery, they overloaoked it in this
context. Drunken behavior was the third issue. Baba T and
Baba S repeatedly emphasized learning something from this
incident of drunken behavior, but the Bidin Hed and the
women of the Sapha Hod households did not consider the
excessive drinking of the men bad. According ta them, it
was Soharai and, as such, perfect timz to drink and pget
drunk. What was objectionable to them all, including the
Sapha Hod men, was the timing and the way the young men
tried to get at the girl. They should have beernn brave

encugh to call on the pirl during the day and take her
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consent. Instead they entered the house as "thieves”,
giving ne choice to the givl had she been caught by then.
In addition, the young men misbehaved by urinating in the
caourtyard, stealing the headman's grain, a guest’s shoes,

and my larntern.

The various drawings in the middle of the courtyard
arcoused much curicsity amnd fear amorng the members of Baba
s household. Although Baba S had often denied bhis
belief in any Bonpa besides the ancestral Bonga, he was
shaken up by these drawings. He thought of them as Banga
and immediately asked Baba T, who was a shaman, te
diagnose the nature of these spirits. This diagnosis,

however, was postponed till the next morning.

HAKO KATKOM: THE FIFTH DAY

e s o o o e e i s St

The next day was Hako Katkom, the day toa catch fish and
crab. Baba T arnd Baba S were deeply worried about the
drawings from the preceding night. Sa, early that

morrning Baba T performed a shamanistic ritual on his own

veranda ta find out the nature of the drawings on Baba
S? courtyard. RAfter his communication with varicus
benevolent and malevolent spivits he announced that all

these spirits had been propitiated properly from time to
time. Therefore, they were not interested in bringing
misfortune intc the households of these two men. After
same thinking, he proudly armounced that these drawings
represented nothing but the whimsical and "low type" acts

of drunkenness.




This removed the fear among all the members of these

two households., Baba 8 then called the Jog Majhi to call

a meeting that afterncon to solve the problems of last
night. He shamed the participant Satar for drunkenness.
Thern he called some of his elderly caste friends to show

them the "shameful acts" of drurnikermess of the Satar.

lLife had to go on. Hako Katkom had to be celebrated
despite these disturbances. As mentioned above, it was the
day to ecateh fish and crab. The Satar's love for and
dependevrce on fish is symbolized on this day by catching
the fish of the village ditches. The Satar of Sunauli
believed that if orne caught and ate fish on this day,

one's life—-span would be pralonged.

During early afternrncon, all men aﬁd women {ald and
yaurig) headed for the three village ditches to catch fish.
The only two men wha did not join this gathering, nor the
ones of 1978 or 1985, were Baba § and J. Bath of them
never felt it quite right to compete with their neighbors
for- fishing in the ditches. The women of the Sapha Hod
households alsa did not jJoin this gathering. Instead, they
sent their children and servants for fishing. The only

Sapha Hod who jJained and headed the orowd was Baba T.

As the Satar stepped inte the third ditch, after

finishing fishing in the first two, they were denied
access to this ditch by J who also held the political

position of Majhi. J  was very drunk. He claimed that
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since this ditch was in front of his household it belonged
ta himy and not to the village. Some younger men tried to
fight with J. They ¢tried to shame him for insultirng Baba
T, the elderly and the most prestigious man among them.
Besides, Baba T was alsao J's relative. In addition, they
condemned J for not keeping up with the norms of the

reighborhood and for not behaving as a Hod (Satar) on this

festive cccasion. These hot arguments were disrupted by
Baba T. He reminded these yourng men the uselessness of
arguing with a drunkern man. He also asked them to leave

that ditch. But since the Satar had not caught encugh fish
for their dimmmer, he boosted up the festive spirit of Hakao
Kat kaom by inviting all of them to fish in his big pond,

which he owried Jointly with Baba S.

p~~—1 43— 214 2 —2- PN 11—

Once the fishing was completed, wamen and children
left for their households. All adult men gathered in
front of Baba T's pond. Some of them wanted tao call an
immediate meeting to punish J for his deviant act, but on
the advice of Baba T and Baba S5, they decided toa wait for
this till Soharai was over. They, then, waited there for
the proceedings of the other meeting related to the

incident of the previous night.

Although Baba S8 called a few caste men that morning
to show them the drawings of his courtyard, na Satar

invited these caste men to speak or to be present in this

{13}
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meet ing. It was a Batar problem and had ta be solved in
the Satari way without any interference from outsiders,

gither from this or other villages.

Early that morning I learned from two other men, E
and L, (one working for Baba S and the other for Baba T),
that they bad also seen the whole incident and knew the
people involved. B and L were also present in the
meetingy, but they wished to remain silent. The Pancha had
heard that these two men were witnesses, but they did not
force them to talk. Ideally, B and L were supposed to
insure safety to and protect the interest of their masters
whao, in this case, were twa Sapha Hod. Their failure to
do so should have been looked down upon. But inm this
context, the Pancha, including Baba T and Baba &,
considered it perfectly all right for these witrnesses to
talk abaout the incident with their frierds and relatives,
and yet not present themselves as witnesses. No ore felt
bad about this. They urnderstood the situation that the
fear of being beaten by the men looking for +the girl
pressured these two witrnesses to remain neutral. Such
decision in these two men’s part did not bring any change
in their relationship with their masters — Baba S and Baba
T. B and L continued working for these two men even after

this meeting.

This meeting did not soclve all the problems because
the witnesses were quiet, and some of the men invelved in

this case were not identified. Besides, the three men,
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whose identity was known, had left Surnauli out of Ffear

and, so, were not present inm this meeting.

The only thing that was discussed in this meeting was
the case of C. C had been beaten and accused by Baba §
the earlier night. C proved his innocernce and asked
the Pancha to demand a penalty from Baba 8 for falsely

accusing and beating him. It was a great shame fer Baba S

mainly because he could not differentiate between an
irmocent and a guilty person. Baba 8§ abided by the rules
and paid a proper fine for his behavior. After this the

meeting was postponed for the rext few weeks.

This particular "shameful" act of Baba § affected his
prestige a 1little bit. My Satar and Mohali informants
talked much about this act even in 1985, upcon my return to

Sunauli. Baba 8' compensation for his unthoughtful behavior

was proper and Jgust, but suech compensation was not
necessarily accepted by the Bidin Hod, the Christian
Satar and the Mohali as a retribution for his

unreasonable act.

The incident with my lantern further hampered Baba &?
prestige. After I left Sunauli in 1379, Baba 8§ received
a new lantern from the men who were involved in this
incident. This lantern replaced my old stolen lantern.
As 1 was mot in Sunauli, Baba 8 kept it for his own use.
According to my Satar informants, it was not proper for him

to do so. They had expected Baba 8 to return it to my
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parents whom he often met. His use of my lantern laowered

his image as a "thoughtful” and a "just" man.

Upon my return to Surnauli in 1985, I was asked by my
Bidin Hod informants to claim my lanterr. I found it
rather hard to da. But my informants were persistent in
their efforts. They talked about it both in my presence
and my absence. These HBidin Hod alsa talked about the
economnic differences existimg within their group and their
being exploited by their Sapha Hod Malik
(masters/patrons). They expressed their fear towards the
Sapha Hod, but at the same time wanted me not to be afraid
of the Sapha Haod and not to be explaited by them. My
Bidin Hod friends interpreted my not being able to ask
for my lantern a&as my being unable to stand for my right
and my lack of self-respect. I was often teased by the
Bidin Hod women to stop studyivg the Hod if I did nat have
those human qualities. To avoid any ill-feelings between
my informants and myself, I finally asked Baba & about my
lantern. Baba 8 and Gogo M laughed and pointed to one
hanging in their veranda. I still had my cultural bias,
so I could not ask them to give it back to me. Neither did

they volunteer.

This nrnews was immediately spread around by other
members of Baba 8's househald. My Bidin Hod friends
admired me for "asking” for it (that was how my "question”

was interpreted), and shamed Baba 8 for not returning it




to me. The poor Bidin Hod, the Christiamn Satar and the
Mohali of Sunauli became much closer to me after this
incident. They put me into a different role. For themy my
class and caste identities no longer remained significant.
They viewed me as their friend and included me in their
category af "deprived" or CTexploited" people by the

wealthy Sapha Hod men of the village.

Going back in time to the same evening of Hako
Katkom of 1979, Gogo T and Gogo M spent some time with
me, teaching me how to behave like a daughter. They firmly
asked me not to continue my Gaal marawa (Satari words
meaming conversation/chatting) with men at night. They
interpreted Baba &! action as oriented more towards
praotecting me. They further explained to me that had I
behaved in a proper way, by being quiet all the time while
C was being accused, C waould not have been beaten again.
Further, I +tried to interfere between Baba 8 and €C which

was not proper because that showed that I did rot respect

Baba S and did not behave as his daughter.

SENDRA HILOK: THE SIXTH DAY

i S i b TS ST v SR S0 e oD M EUS A R A

Sendra hilok, the hunting day, was the last day of
Soharai. It symbolized the Satar’'s fondness for the
nomadic and adventurous life. Many men of Sumauli went out

1
hunting on this day . An early meal was coocked in each

1. The Satar men alsoc go out for hunting on Sundays. In
India, Disom S8Sendra (Armual Hunt) marks one of their
hunting festivals, whicihn lasts for three days (Troisi
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household for the hunters teo eat before they left. They

also carried their lunch to the jungles.

Sendra was also the day to propitiate spirits and
worship the Hindu God Rama. As mentioned in chapter VI,
the Sapha Mod thought of all the Satar as the
descendants of Rama. They thought of imheriting the art
of hunting with bow and arrow fram this God, who is also

the hero of a Hindu epic Ramayana. 8Sunauli had a temple of

Rama and his consort Sita. The caste people worshipped
Rama in that temple especially during Ramnavami {Rama’s
birthday). 1 ricted that no Satar participated in
Rammavami. Since the Sapha Hod considered Rama as their

aown god, they worshipped him on this last day of Socharai,

in their own "traditional" way. They alsc propitiated some

Boenga f(spirits) while woershipping Rama. The Bidin Hod
acknowledged Rama as a hero, but did not regard him as
their ngod. Therefore, they worshipped only Bonga in

their households, not Rama.

Despite the absence or presence of these spirits and/or
deities in this worship, the theme of worship remained

the same in this Scharai. Rll these spirits and deities

1978: 146—-151). My Satar informants and the Satar of the
neighboring villages did not celebrate this festival. My
elderly male informants of 1978 - 79 knew about the
celebration of this festival in India, but not in Nepal.
The absence and presence of Disom Sendra might be loocked at
as one of the regional differences between the Satar of
Nepal and India.
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were asked to insure the safety of the hunters. They
were urged to forgive those hunters who might have had
done something wrong, knowingly or unkrnowingly. These
spirits and deities were further thanked for the present

harvest, and requested to make better ones in the coming

years.

The evening ritual of the Sendra Hilok was performed,
upan the return of the hunters, by greeting them in the
Maahi’s {(headman’s) household. Only women participated
in this ritual. The wives of the men, representing the
political offices, washed the feet of these hunters for
their accomplishment of such a dangerous task. Then they
fed them with great affection. These hunters were looked

upon as herces fighting with death and conquering it (see

Ghimire 198a). In the meantime, ' the catch was
distributed among the hunters and the men holding
positions in their palitical offices. Baba T and J, the

two distinguished members of their political orpanization,
also shared this distribution. Since this catch included

animals of lower ritual value, these two Sapha Hod men

distributed it among their Bidin Hod servants who enjoyead
them.
This theme of victory af life/good over

death/danger/ evil was repeated again in various games held
later in the evening on the big field at the northern end

of SBunauli. All Satar gathered te engoy the different




sports, but only adult men took part in them. Among the
sports, the archery competition seemed the maost important
one. For this competition, a plantatiorn stump was fixed on
the pground. A target, which consisted of three Puwa
(fried rice bread), was placed om it. The odd number

of these breads was interpreted by the Sapha Hod as

symbolizing the nine~ headed demon Ravarna (who was killed

by Goad Rama). The men, taking part in this archery
competition, started shooting at the target from a
distance of about a bhbundred and twenty-five feet. The

individual who hit the target was regarded as the hero, and
wag carried around by other men on their shoulders. He was
also given his target, the three fried rice breads, which
he shared with other participants of the sports and his
audience. With this symbolic killing of the demornn Ravana

by God Rama, the festive period of Scharai of 1979 came to

an end.
CONCLUSION:

In the last two chapters (including this), I have
discussed the social contexts of Sunauli under two
categories: secular and ritual. In secular contexts, 1
showed that an individual's class, ritual and ethnice

identities often determined his participation in different
contexts, class identity being an especially accurate
predictor. The higher an individual’'s class was, more
likely he was to participate in those wide contexts which

ignored his ethnic boundaries and enharnced his prestige and
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power. However, as a person kept moving back and forth
from one context to the other, he kept contracting and
expanding his other identities according to his perceived

needs and life-strategies.

The ritual context of Soharai highlights variaous
significant aspects of the Satar culture such as, the
difference between nmorms and behavior, gernder difference
in dietary practices and their implications, egalitarianigm
of the Satar as is evident from their ethnic meetings,
influence of the caste values on the Sapha Hod and the
shifting pattern of the Satar identity. In this

conclusion, I discuss the last two.

The celebration of Scharai shows how the caste values
pravide a madel for the Sapha Hoad behavicor. Caste values
create changes in the behavioral attributes of the Sapha
Had. This is evident from certain behavior of the Sapha
Heed like arranging marriages of their children, riot
drirnking rice-beer and not encouraging drinking, dance and
premarital sex among the Satar. These changes, then,
influence the Sapha Hod to gain identifications other than
those ascribed by birth, as members of their Satar group.
These identifications, both secular and ritual, enable
the Sapha Hod to ascertain a higher ritual status both

within and between groups.

By incorporating the caste rituals, the Sapha Hod view

the caste values as pervasive and dominant. Incorporation




of certain caste values and rituals has tied them to the
pecple of their vicinity and has also erabled them to
define their behavicor in the wider cultural context of the
caste society. This has made their interpersonal relation-

ships more meaningful to the caste people.

The Sapha Hod's replication of the caste order in  the
same  cultural coade of Sapha/non-Sapha, however, has
created a hierarchy, madelled after the caste hierarchy,
within their larger egalitarianm ethnic group. In this,
the Sapha Hod define their ritual status as the highest
withiy their group. They consider themselves as pure and
the rest of the Satar as impure and lower in ritual status.
As I have illustrated in this chapter and chapter VIII,
they reinforce their higher ritual status especially in

the ritual context of haospitality through a unilateral

distribution of food.

The practice of caste values has a&also affected the
ethrnicity of the Sapha Had. Since they select certain
culturally defimed symbols and rituals and use them to
highlight their similarities to the caste pecple in some
contexts and to their fellow Satar in other contexts, they
are aften labeled as "Diku-—-like" people, which actually is
an accusation, by the fellow Satar. In the process of
combining the core elements of two cultures, the Sapha Hod,
as ethnic mediators, also show less of a caommitment to the

key symbolic markers of both the Satar and the caste

pecple. They view the Satar and the caste groups as




unbounded units and move back and forth between them. The
case af the Sapha Hod illustrates that in contact
situations an individual’s identities are affected and his
ethnic boundaries are overlapped. Levine (1987) finds the

Chhetyi caste pecple of Humla, Nepal a similar case.

In addition, the festive context of Scharai illustrates
the shiFting identities of the Sapha Hod. It shaws that
in spite of the Sapha Hod's participation in caste
culture, they have beern able to maintain their cultural
identity. Some of the ways they mark the boundaries of
their cultwal identity, as I have shown in this chapter,
are by believing in and worshipping the Bonga, believing in
witcheraft, preparing rice-beer, participating in ethnic
meetings and abiding by the egalitarian values of their
ethnic laws. The interrelatedness of the other twa
identities, ritual anmd economic, are further fully acted
cut in this ritual context of Scharai. This is evident
especially from the ritual context of hospitality where,
through the unilateral distribution of food, the Sapha Hod

simultanecusly reinforce both their economic arnd ritual

identities.

Scharai further clarifies the mechanism of gaining
prestige and power in enharncing an individual?’s secular
identities. Althcugh the importarce of wealth in the
distribution of food carnmot be denied, wealth by itself is

nct  valued by the Satar. A wealthy man is not respected




simply because he possesses wealth. To earn respect he

must participate in the culturally defined acts of
gevieraosity and hospitality. These acts are rnot for the
increment of money. They are meaningful for maximizing

social honor and prestige which, in turn, grant power to
an individual. And in order to maintain this prestige and
power, a wealthy man must constantly indulpe himself in the
above culturally defirmed acts. It is only by doing sa, an
individual carn exert his power to claim a higher ritual
status both withip and between groups. It was especially
for these reasons that the Sapha Hod prepared and
distributed even thase food and drink, like rice-beer and
pork, which they themselves did rnot consume. Through this

distribution, they asserted their higher ritual status and

alsa enhanced their prestige.

In additiowm ta the overlapping of identities, Soharai
brings forth the plural perspective of the Satar about
their relatiomship te each other. The celebration of
Soharai indicates that peocple did not share the same view
about an individual’s economic and ritual status. The
Maohali and the Bidin Hod, who were poor, viewed their
relaticnship with the Sapha Hod in economiece terms of
Malik/Nakar (patron/client). They expected their Malik to
take care of them, to be hosts, and to provide them with
Jobs., They never hosted their Malik mainly because of

their owrn lower ecornomic status. The Sapha Hod, who were

rich, defirned their status difference inm ritual terms of




Sapha—-non—-8apha (pure/impure). They considered their own
ritual status as higher than that of the BRidin Heod,
Christian Satar and the Mohali. This view discouraged the
Sapha Hod from accepting food from any of these people.
Therefore, the Sapha Hod served food to them. This way,

they maintained both their caste and class identities.

The ritual context of Soharai, thus, underscores the
individual ana interpersonal behavior of the Sapha
Haod. It illustrates the patterns of group behavior and
explains how the Sapha Hod manipulate their secular and
ritual idenmtities to reinforce their higher ritual status
withiw their wider Satar group through their selective
participaticn ivn the three social systems: ethnic, caste

and class.




CHAPTER X

CONCLUSION

Manipulation of symbols and switching of identities,
linguistic or others, is quite commorns in the multi-ethnic
saciety of Nepal and India. The Sapha Hod'’s manipulation of
certain symbols, hawever, raises some issues in relation
to their ethnicity (both within their ethnic group and
betweern groups) especially because the symbals at issue
here come from the caste society. Althaugh only a few
symbols of the caste people have been adopted by the
Sapha Hod, the Sapba Hod's uwse of these symbols sharply
distinguishes the Sapha Hod from the rest of the Satar and
alsco creates conflicts and diversities within their

atherwise culturally homagensous ethnic group.

The habit of presenting & group of people as
culturally bomogeneous is common irn much of the literature
on different tribal groups of India, including the Satar,
writtern by missiomaries and government officials during the
British rule in India (1818-1947). The uniformity of the
Satar group is alsc implicit in more contemporary studies
dore on  the processes of interaction and socio-cultural
charnge {(RAgrawal 19773 Majumdar 19563 Mukherjee 1960;
and Prasad 1972,1974). While these studies faocus on the
relationship and interaction of a sacial group with one aor
more other groups, they take these groups as isolated

entities, and examine only the changing or unchanging
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cultural forms of a sccial unit. The above literature
treats the urnchanged unit, perpetuating its traditional
cultural forms, as a homogenecus cultwal group and the
changed unit as one which is "dying out” or as merging
into the caste system. These studies do not examine the
intermediate or transitional categories emerging within a
social group due to the simultanecus and selective

continuance and chanmge of its plural cultural forms.

In this study, I have presented & detailed
ethraographic study of the Satar of ore village in Nepal.
This ethnegraphic description will enable us to
understand and compare the social organization of the Batar
af  baoth Nepal and India. I have demaonstrated that the
chserved trend of emerging hierarchical categories among
the Satar challenges the tradition of studying them as a
unrni form or normative group sharing a given set of
cultural values. I have illustrated that while the Satar
are viewed by the cutsiders as belonging to a single
ethrnic group (because of their shared language, dress and
particular desigrn of their househald compound), from the
insider's paoint of view they are divided intc distinct
ritual categories: the Sapha Hod, the Bidin Hod and the
Chrigtian Satar. Despite their various shared cultural
forms, the Sapha Hod, Bidin Hod and the Christian SBatar use

their ethrnic charters differently.

My study shows that among the Satar, the Sapha Had




emphasize the ritual difference between themselves and the
other Satar and think of themselves as ritually higher
tharn these others. Because this claim stems from a belief
which shapes their behavior, the Sapha Hod, in their
everyday behavior, maintain a great degree of soacial
distance from the members of the other two ritual
categories. The Sapha Hod's claim to be ritually superior
becomes explicit especially in the contexts of
cammensality, festivals, and the life-cycle rituals. In
these contexts, while they invite and serve boiled food
(rice and lentils) to their Ridin Hod and Christian
neighbors, they themselves will nrever accept any food

served in these neighbors’ househaoalds.

I bhave also showrn that a focus on individuals, their
imterests inm the pursuit of certain goals, and their
cornflicts with the members of other Satar categories
regarding these individual interests clarify some of the
reasons behind the diversity and overlapping identities to
be found withinm the Satar ethnic group. I suggest that
Further research, carried out with such focus on
individuals, may vyield similar conclusicns about many of
the other ethnic groups of Nepal which, so far,; have been
studied and described as being culturally homogeneocus. In
this context, my study has wide implications for the
students of socio-cultural change, particularly in areas
where there is a complex history of culture contact

resulting in a pluralistic saciety.




The issue of contextual versus normative identities,
raised above, challernges studies aon the Santal/Batar, such
as those of Kochar (1970), Somers ((1976) and Troisi
(1978) which identify the concept of ethnicity with the
maintenance o f cultural forms alone. The role oaf
traditicnal cultural symbols in the mainterance of the
boundaries of a social group carmot be denied. I have
demonstrated this in the boundary maintenance behavior of
the Bidin Hod (see chapter V). I have also shown that it
is the sharing of certain cultural symbols which defines
the group identity of the members of the Satar group. But
I have maved beyond this and illustrated that an
individuals' ethnic ties are not manifested in cultural
forms alone, but rather, as Levy (/1973/19735) demonstrates
irs her study of the Hassidim, "iﬁ manipulation of symbels
and approved social behavior that provide opportunities for

a moaving or floating identity” (Levy/1973/1975:).

The Sapha Hod's use of some crucial caste symbols in
defirning themselves indicates that cultural forms do not
necessarily perpetuate over time. In contact situations,
they may be discarded, changed, or replaced by new
cultural forms, invented or borrowed fram one or nore
ethnic group. I have demonstrated that the Saeha Hod do
net necessarily use the cultural forms historically
belenging to their own ethnic gproup. Some of their
borrowed forms of diet and dress come from caste scociety

and appear very different from their own. Despite this,




the borraowed symbols are used wherever appropriate or
needed. They are even internalized with their own
values and are viewed as belonging to their own ethnic
group, or as "traditionally" handed down to them by the

ancestors of the Satar people.

As I have shown in chapter VI, the Sapha Hod combine
both the Satar and caste rituals and consider the Hindu
rituals to be their own. They deny that these rituals are
borrowed from the caste peaple. As such, the criteria the
Sapha Hod use to define their ethnicity are different from
the way the members of the larger Satar group define
themselves. Ethnicity as a category of shared traditional
values, as defined by the Ridivi Had, is not accepted by the
Sapha Hod. A switeh im the cultural Fforms hazs not
Jeopardized the Sapha Hod'’s ethnrnicity. Even though the
cultural forms they participate in are not structured by
the codes arnd values applying tae a person of Satar
identity, the Sapha Hod identify themselves as Satar when

asked about their ethnicity.

Such & view of ethnicity has led the Sapha Hod to view
themselves both as members of the Satar ethniec group and
as members of a more inclusive relipgious group (Hindu).
Their chosen identity varies according to contexts.
Their Satar ethnicity is important in certain contexts,
while in different contexts, certain "other' dimensions of

their identity appear salient. These "other" aspects of




identity could be economic, educational, occupational,
religious, mational, or regional. The Sapha Hod’s use of

the key symbols related to these different categories of

iderntity explain their situationally specific behaviar,
ldentification, thus, can and does change. A Sapha Hod
can consider that he/she belongs to the Satar group

anly in certain situwations, whereas in others he may

identify himself with another group, or display an

entirely rnew identity.

In the last three chapters (VII, VIII arnd IX), I have
provided illustrations of the major comtexts within which

the Sapha Hod manipulate and select, from a range of

possibilities, appraopriate cultuwral identities. For
example, I bhave demonstrated how in certain contexts
{(e.n. group and village meet ings, kimship, maryviage
arrangements, propitiating the Bonga (spirits) in life-

cycle rituals and socic-religious gatherings), the Sapha
Hod cornsider themselves as belonging to the ethnic group,
and they are also aware that they are accepted as members
by the others of this grouh. I have also shown that through
participation in the waorship of Hindu deities, such as
Shiva and Kali, and performance of various pious acts,
such as of sharing water of their ponds and well with their
neighbors and wmaking pilogrimagesy, the same Sapha Hod
identify themselves as Hindu. Further, they claim to be
Nepali when speaking Nepali larnguapge. And lastly, in the

contexts of commensality and religiocus practices, their
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distinct ritual identity as Sapha Hod becomes highly

salient.

In the above contexts, especially in the
farmal/infoarmal contexts of commensality, we get a
pluralistic view of their relations. The members of Sapbha
Hod, BRidin Hod and the Christian Satar categories
interpret their intra/interrelationships in different
ways. For example, the Bidin Hod and the Christian Satar
define their relationship with the Sapha Hod in  the
ecoanamic terms of Malik/Nokar (patron/client). They think

of the Sapha Hod as Malik and view their lower econamic
status as am inhibiting factor to reversing their roles.
The Sapha Hod do not agree with the Bidin Hod's definition
of their (Sapha Haod) status. The Sapbha Had defirne their
relaticonship with the Bidin Hod and the Chrisgtian Satar in
ritual terms of Sapha/non—8apha (pure/impure). They
consider themselves as Sapha and the rest as non—Sapha.

The Sapha Hod, therefore, will rot accept foaod from the

Bidin Hod and the Christian Satar.

The ritual identification of the Sapha Hod becomes
stronger with the caste pecople in the contexts of
commensality. Although the caste people of Sunauli think
of the Sapha Hod as being Satar, they dao rnat judge the
performance of the Sapha Hod by the standard of the Satar
culture. Rather, these caste people evaluate the
performance of the Sapha Hod with reference to their own

culturally valued caste ritual standards. Some of these




caste standards ares the abstinence from drinking rice-
beer, or eating meat of lower ritual values, and not
fallowing the behavior of lower Jaat people, such as
dhrinking and dancing and premarital sexual activities. I
have shown that the Sapha Hod, like caste peaple, da not
eat or drink above taboced items, and that they alsc

strongly disapprove of premarital sex and dancing.

Ta explain the Sapha Hod?s use of certain key symbols
af the caste society contributes to twoe theoretical
debates. One is related to the process of acculturation in
the cantext of caste scciety of Nepal and India, and the
ather is ta the nature of group boundaries in general. I

start with the first one here.

The barrowing of the cultural forms brings forth some
obvious similarities, some "look alike" features, betweer
the Sapha Hod and the caste groups. The fact of
"looking alike" has beenrn interpreted by some Indianists as
ore  way borrowing for upward mobility within the caste
system. The term Sanskritization, coined by Srinivas
{1362), has been used widely to describe such a process of
upward mobility. Srinivas (1962) uses this term to
descoribe a process of acculturation by which a lower caste
or rnon—Hindu group imitates and adopts the beliefs and
rituals of the higher castes in an attempt to raise its

ecarnomic, palitical and social status in  the caste

hierarchy of a given area.




My view, as developed here, is that acculturation in
this context, may not necessarily function as a means for
upward mobility, especially the kind of upward mobility
some Indianists have examined (see chapter I). My research
shows that although the Sapha Hod practise certain cultural
forms of the caste pecple, they do not try to move up in
the caste hierarchy. Instead, they use these forms to
enhance their social and ritual status within theig CWTi

(Satar) group and to maintain a subtle relationship

between groups.

Such strategic use of caste symbols call for a study of
accultwration from the participants' point of view. How
the members of an ethnic group view such borrowing,
manipulate it, and integrate it with their aown cultural
forms are important aspects of their cultural outlook.
Borrowing may be used for upward mobility. But in this
particular cultural context, borrowing of caste symbols
and rituals is seern more than mere upward mobility. The
adaption of the caste symbols has a different meaning for
the Sapha Hod. Toe  them, it appears as a strategy to
facilitate imteraction with the caste people as well as
thét with the members of their own ethnic group. Such
interaction ernables them to realize the orip of the
encompassing and inclusive mature of the caste system and

pushes them ta view themselves within this system.

Contact situations affect a Sapha Hod's identity in twa




differerit ways: 1) They encourage them to incorporate the
caste values in order to rank themselves within their own
group. 2) They also enable them to compete with the caste
peaple. Both strategies are achieved by practising
certain culturally defined acts of the caste people (such
as being pious; gernercus and hospitable). I contend that
the Sapha Hod use such strategies in order to compete
with the caste peaople for prestige and powery rather than
te try to move up in the caste hierarchy itself. The
Sapha Hod do rnot accept a caste identity. Rather, they
have developed a new ethnicity, which combines selected
features of both the Satar and the caste identities. It
is this rew ethnicity that the Sapha Had think to be
their cultural identity and in addition want all the Satar
(Ridirn Hod and Christian) ta embrace, or as they say "to
restore", it. While this new ethnicity makes the Sapha Hod
lack more like the caste peaple, and different from the
Bidin Had, the Sapha Hod think of this new ethnicity as
the Satar ethnicity. Therefore, the efforts of the Sapha
Had ave orieried towards restoring their ethnicity, not
abandoning it, discarding it or merging it with caste

identities.

Although the integration of the caste symbols with
their own has not led the Sapha Hod to merge into the
raste society, it bhas resulted in a different type of
mobility within their own ethnic group. Since the Sapha

Hod use the symbals of caste society to enhance their
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social and ritual status within their group, they have
characterized their ritual categories in hierarchical
terms. In this they place themselves at the top of the
hierarchy. Such a grading of categories has had the effect
of reinferecing the differernce existing between these
categories. Im this process, they have oreated and

maintained a distinct ritual status within their group.

Some questions emerpge here. What is the nature of the
class and the ritual category that the Sapha Hod
represent? What are the units invalved here? And, what
could be learned about the boundaries of the ethnic groups

urnder study?

I have labeled the social category represented by the
Sapha Hod as a ritual category. In Sumauli, caste and
class provide two different models of ranking. The first,
caste, relates ta ritual rank while the class model relates
to secular economic rark. Although they are different
models, they cam function at the same time. In the context
af Sunauwli, they must be viewed as interrelated. Such
interrelatedress of the ritual and economic identities
reflects the complexity of the Satar social system and
makes it hard to describe it in a lineal sense. Such &
situation also contributes to our understanding that
nat all behavior can be interpreted as being exclusively
caste—relevant in the caste soccieties. The Sapha Hod
present an example of how the chaice of certain behavioral

rales are oftern those which Ffunction in relation ta class,




arnd mot caste. For the Sapha Hod class becomes the corucial
measure of social rank in some contexts, especially in the

secular contexts of the village and the weekly market.

In Sunauli, the concept of class has two dimensions -
ecaonomic and ritual. Quite often, same behavior is
interpreted in both ecornomic and ritual terms by the
parties invalved. I have illustrated how the Bidin Hod
view the difference between the Sapha Hod and themselves in
terms of the ecomnomic categories of rich and poor, whereas
the Sapha Hod view such differernce in relation ta the
ritual criterion of pure and impure. The role of wealth
in the design of the Sapha Hod bhousehold—compounds and
rituals, especially in the variety arnd quantity aof food
prepared and in the distribution of focd amorng the fellaow
villagers, carmct be denied. Despite these, wealth by
itself is not a determinant factor of +the Sapha Hod
category. T be rich in Sumauli did not alone make one a
Sapha Hod. It was the practice of certain values based on
the particular carpus af beliefs concerriing
purity/pollution that defirved an individual as a Sapha
Hod. And, since the caste rituals mark the boundaries of

this category, I have defined such category as a ritual

category.

In my opinion, sueh class categories based on caste
rituals will emerge in Nepal and India wherever an

egalitarian group will interact with a daminant group
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having a rnon—egalitarian ideclogy of caste system. Such
interactiorn breaks the homogenecus egalitarian group inta
various heterogenecus sub—groups or categories which
incaorporate the characteristics of the caste ideclogy and,
thereby, maintain social distance from each other. And in
daing sco, they create a certain kind of hierarchy within
their egalitarian group. I have illustrated that with the
increase of diversity within a cultural group, such as of
the Satar or caste, there has been an increase in
similarities between members of these two groups
especially at the upper class level. Lopically speaking,
(aor more correctly certainm theoretical models hold that)
such increasing similarities should eventually weaken
ethnic identification or sclidarity and strengthen class
identification. But this has wat happened irn Sunauli.
Here it is the ethwniec/ritual/caste differences which
continue to structure behavior within and betweern groups,
similar to what Carstens (1983) finds in his study of the

Fulai Chinese in Malaysia.

Such a situation indicates that despite the emerging
hierarchy within an ethnrnic group, ethnic anmd ritual
identifications remain so strong that they overcome class
and also mitigate the class formation Qithin that group.
It is especially because althounh economic coriterion
determines the formation of a class in Sunauli, cultural
criteria of ancestry (inherited biclopical make—up) and

marmers (ways of behaving properly) are equally important




in defining a person’s social status. The boundaries of
such a status is further marked with ritual ecriterion of
pure/impure. Cultuwral patterns set by these cultural and
ritual coriteria and caste values of Dharma and Karma, with
an emphasis on asceticism and renunciation, are more
pervagive in Sunauli than those by class. These cultural
and ritual criteria and the egalitarian ideoclogy of the

Satar down play the role of wealth and also discourage

the formation of an economic class in Sunauli.

The second problem, related to my study of ethnicity,
is that of defining a unit. As ethnicity is contextual, it
implies coﬁtinuaus interaction of a particular social unit
with other units. These units, invelved in  the process of
ereating and maintaining a new identity, may consist of an
individual or a group,; as barriott (1968) also points out

in his methadological study of maobility pattern in India.

The small riumber of the Sapha Hod seems to
discourage them from forming a group. The Sapha Hod men
do not get together with other Sapha Hod men for any formal
gathering related to their ritual category alone. In
addition, a Sapha Heod's household does not necessarily
include only Sapha Hod. Other members of a Sapha Hod's
househald could be Bidin Hod who follow Sapha Heod rituals
at certain times and Bidin Hod rituals at other times. A
Sapha Hod neither encourages nor forces these household
members (even the women) to be Sapha Hod. Thus, we find

only individuals (especially men) participating in the

T o T iy e s % vn e S 11 23—
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processes of acculturation and in developing multiple

averlapping personal identities.

This leads us to consider >other related problems
concerming the boundaries of the social categories within
a group and of those between the ethnic and caste pgroups.
Many studies done on similar cultwal groups have
chéracterized them as having fixed arnd rigid boundaries. In
the studies on acculturation in the caste context, groups
cragssing  the boundaries of their tribal or caste groups

are conceived as "dying cut'.

My work shows that groups such as Satar and caste, in
reality are nrever sa fixed and bounded as Barth (19693)
conceived and Leach (/1954/1979) illustrated in his study
af the Gumsa, Bumlao factions of Kachin in relation to the
Shan of Burma. In reality, individuals oscillate within
and betweern groups. It is the sacial scientist who
presents bounded groups for theoretical purposes. Looked
at from inside, however, the individual members may not see
the boundaries of their group and/ or categories as
stable. Depending on their different strategies and goals,
they keep expanding or contracting their personal ethnic
bourndaries. The Sapha Hod, for example, are not much
interested in clearly defining the boundaries of their own
Satar ethnic group or of the caste groups. Their practice
of both the Satar and caste rituals indicate this. For the

Sapha Haod, then; the boundaries of either of these groups




are flexible, having ernough elasticity toc let them move
in and out. Their own ritual category presents a case of
boundary~fluidity rather than boundary-maintenance. And

especially because of this, the Sapha Hod appear as ethnic

mediators. Az ethnic mediators, they seem to belong to an
intermediate category which keeps moving between their
egalitarian ethnic group and the bhierarchical caste
groups. The identity sought by the Sapha Hod, by
belonging to such an intermediate category, ignores
similarities that emerge from their traditional Satar

cultural background. At the same time, it alse ignores
differences that exist between the Satar and the caste

peaple.

Actually, such flexibility allows individuals to
claim several possible identities arranged in, what Cohen
{1978) calls, a '"series of nesting dichotomies", without
breaking the rules of any of the categories and/or groups.
Studied in this light, the Satar and caste groups do not
seem to be bounded units. Their boundaries are expanded,
cantracted, crossed or overlapped depe;ding on ar

individual’s needs and life—-strategies.

This astudy has gone beyond the study of the Satar of
southern Nepal by examining the Satar’s relationship with
and self-perception with regard to the caste peaople of
Sunauli. Since caste values provide a model for the
Satar's behavior, I have presented a description of the

caste people of this region. Nevertheless, I have laoked
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at tﬁe hierarchical caste society from the perspective of
urrtcouchables. I have illustrated that these caste people
doa not view themselves as untouchable within the larger
caste system. This is evident from the ranking task
described in chapter IV. Like Maffatt (1979), I found that
these caste people of Sunauwli feollow the caste valués af
Dharma, Harma and purity in defining themselves both within
arnd between caste groups, Just as their upper caste
reighbors of Biratnagar do. In doing so, the caste people

of Sumauli view themselves as a part of a larger caste

society, arranged in arn immutible bhierarchical order.
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