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;,THE RAUTE NOTES ON A NOMADIC HUNTING AND GATHERING
TRIBE OF - NEPAL

A ‘ o AJOhan‘Remhard
B ~ Vienna

4 INTRODUCTION ‘

- Interest in hunting and gathermg sometxes has increased cons1derably 1n
‘recent years, primarily due to the realization of their importance in understanding
‘the socio-economic evolution of mankind and to the fact that probably within our
life-time the last of these societies will disappear allowing no chance for their study
in the future.l As was so vividly pointed out in a symposium devoted to “Man the
‘Hunter about 99 of the tlme that cultural Man has been on earth has been spent
as a hunter gatherer, and it was as a hunter-gatherer that the fundamental differences
in blology sociology and psychology that separate man from the apes developed.2
"‘When anthropologlsts speak of the unity of mankind, they are stating that the selec-
tion pressure of the hunting and gathering way of life were so similar and the result
so successful that populatlons of Homo sapiens are still fundamentally the same
'everywhere

. However, surprisingly little is known about hunter-gatherers and much of that
is based on reports made by untrained observers, such as those made by missionaries,

1 The research upon which this article is based was supported by grants fiom
the Wenner-Gren Foundation for Anthropological Research and the Austrian
Academy of Sciences. The Research Council of Tribhuvan University, Kathmandu

_ gave vital assistance in numerous ways. To all of these organizations I would
" like to express my sincete gratitude. I would also like to thank Nick Allen, James
" Fisher, Carleton Coon, Harka Gurung, and Andras Héfer for their comments
_'on this paper. Tape recordmgs of the Raute language and dances have been
o deposited at the Phonogram Archives of the Austrian Academy of Sciences.
A 16 mm. movie film and a few hundred slides remain in my personal pos-
' session.,
2 Lee, Richard and DeV01e Irven “Problems in the Study of Hunters and Ga-
therers in R. Lee and I. DeVore (eds.), Man the Hunter, Chicago, 1968 p. 30
3 Washburn Sherwood and ' Lancaster, C.S, “The Evolution of Hunting”, in
R. Lee and L.DeVore (eds.) Man the Hunter, Chicago, 1968, p. 293.
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trappers, etc., or on ethnographic reconstruction from the memories of surviving
membets who nc longer lead theit previous ways of life. While valuable, such studies
are no substitute for ones undertaken with the hunting and gathering societies them-
selves. These societies cannot, of course, be considered as relics from the Stone Age
which will explain how hunting and gathering tribes at that time lived, but they are
hunting and gathering societies now and, as such, can help anthropologists to gain a
better understanding of how such societies may have functioned previously or at
least point out problems in the interpretation of data concerning the hunter-gatherer
way of life.

Contrary to the impression one might have from a brief look at popular an-
thropology books, there are very few truly nomadic hunting and gathering societies
left in the world today. This is especially true in Asia where wars and a population
explosion coupled with increased encroachment on previously untouched lands have
been primary factors bringing about the disappearance of those few hunting and
gathering socicties as had survived until recent times.

These are some of the underlying reasons why, having read a report that one
hunting and gathering tribe might still exist in the Himalayas, I decided to try and
locate them and make a study of their culture. But before enfering into a description
of the tribe I did manage to come in contact with, some remarks as to the field-work
situation are necessary in order to put this description inte its proper perspective.

I went to Nepal in early 1968 to search for a hunting and gathering tribe called
the Kusunda. I discovered that this tribe had almost become extinct, and I only worked
a short period with them in order to gather basic ethnographic and linguistic data,
I have wiitten a brief article on this tribe elsewhere and will only state here that they
are unique in our knowledge of Asian hunter-gatherers in speaking a language which
has no appaient relationship to any of the major language families found in Asia.4

While searching for the Kusunda, I heard reports of another hunting and ga-
thering tribe, the Raute, which was said to wander throughout parts of western
Nepal. I later found mention of this tribe in an obscure Nepali history book, but much
of the data appeared fanciful and its place next to remarks about an ape man left me
unconvinced of its validity.5 As no one else in Kathmandu had seen or heard any
reliable reports on what the Raute were really like— indeed most people thought they
weie a gypsy caste or didn’t exist— I resolved to search for themin late 1968. I found
the Raute after a three-week search, but anyone who has worked with tribes who have
not encountered Westerners previously will understand the difficulties one has in over-
coming their suspicions and fears. With the Raute, however, it went considerably

4 Reinhard, Johan “Apeicu sur les Kusunda : peuple chasseur du Népal” in
Objets et Mondes, Vclume IX, Part I, Paris, 1969, pp. 89-106. |
5 Naraharinath, Yogi, Itihas Prakash, No. 2, Part I, Kathmandu, 1955.
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Fig. 1. Location of the Raute in Nepal.

Fig. 2. == ==Approximate route of the Raute. wmewm== Route of the Raute, 1968-69.

}:Jan. 1966. 2: Nov. 1966. 3: Jan. 1967. 4: April 1967. 5: Sept. 1968
6: Dec. 1968. 7: Jan. 1969. 8: March 1969. 9: Feb. 1972. 1C: Jan. 1973,



Plate I. Loaden with his possesions, a Raute is underway to a new campsite. The long

staff is used in rigging a simple ‘“‘tent’.

Plate II. The Raute ‘dance primarily In a circle with the drummers and a lead singer
moving in. front of the dancers. In this particular dance sticks are used and a mock
combat occurs. A few of the dancers can be seen with white clothing worn only
at dances. I '
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beyond that for they will not allow extended relationships to develop with anyone
outside their tribe. This is due to their belief that their hunting god will become angry
and their hunting will be ruined. Since they will not allow aryone to follow them, or
- or live near them, this means that the longest period one might work with them is
about 3 weeks, i.e. the lopgest time that they are known to remain in one place.

I W_as fortunate in finding them at a time when they were in the process of
making a new camp where they remained for a two week period and in being able to
become a “mit”, i.e. a “brother”, of 'the leader. Much of the information presented
here was gathered from this man. Although every way was tried to gain their confi-
dence, when they moved they would not allow me to follow them for reasons men-
tioned above.

I had in the two week period been able to collect some notes on their culture,
but as should be obvious it was not possible to collect much matetial, nor check much
of it in any way. This was unfortunate as the Raute were clearly telling me more what
they wanted an outsider to know of them than what was actually true. This data is
in itself interesting, but leaves much of the material presented here open to question.

After a weeks’ interlude I decided to follow the Raute as I was still uncertain
as to how serious they were in their feelings, it being pessible that their stated fear
of their hunting being ruined was simply a ruse to keep outsideis away. It is difficult
to summarize all the various approaches tried, but eventually I was able to gather
more material and then had no choice but to leave. '

After a few weeks in a village bringing notes up to date, my interpreter had
to suddenly depart and I decided to follow the Raute again alone, but only to observe
their movements unobtrusively rather than trying to work directly with them. I
located them again after a two week trek at a time when they had split into two groups,
and I observed what I could of each group for a two week period before they moved
again and I finally abandoned my work with them.

. * *

Given the questionable state of the mateiial in this paper, I have often stated
my own opinions about it wherever I felt necessary even though these opinions
are hardly to be consideted cbjective. The exploratory nature of this article should
not be forgotten therefore, and I have written it primaiily with two goals in mind.
First, it is the only known data to appear in the Western literature on this tribe,
and, secondly, I wanted to point out problem areas that might be looked into should
any future 1escarch with this tribe be possible. The Raute are one of the last hunting
and gathering tribes in Asia and any material presented on their culture, however
scantly and open to question, should prove of interest to many students of human
society.



236 / Kailash .
PHYSICAL AND CULTURAL ENVIRONMENT.

The Raute roam through the middle bill reglon of West Nepal lymg between
the Siwalik foothills to the south and the high mealayan mountain range to the
north. This area lies roughly between 80-82° longitude and on about 29 north latltude
and is therefore within the temperate zone bordering the tropics. The altitude ranges
between 2,000 feet in the lower river valleys and 10,000 feet in the mountains of the .
middle hill region. These mountains are geologically: young and therefore are steep
and rocky with deep and narrow river valleys. The mountains run generally in an East-
West direction with rivers running down from the northern mountains to the south.
Transportation is difficult with no roads at present built-into this area and few bridges.
Most goods are transported into the middle hills by porters who bnng them from the
bazaar towns on the Nepal-Indian border.

There are essentially three seasons; the summer, monsoon and winter. The
summer begins about March-April and lasts until June when it is'followed by the
the monsoon until about the end of September when winter begins. Temperature ranges
from about 90° F in' the summer to a mean temperature of 50° F in the winter with

occasional frosts. Rainfall varies between 70-80 inches, most of which falls durmg
‘the monsoon months. :

Among the many tree types to be found in this area are pine, fir, Jun1per oak,
spruce, elm, cedar, birch and various species of bamboo. Several species ‘of the Dio~
scorea yam and various fruits and berries are fairly abundant. Deer, mountain ‘goats,
monkeys, jackals, porcupines, bears and other animals inhabit the middie hills. Brrds
include hawks, doves, forest chickens, pheasants, crows and vultures.

-The western hills are inhabited primarily by members of the twice-born Brah-
min, Chhetri (Khas-Chhetri) and Thakuii- castes— the latter two belonging to the

Kshatriya “caste”— along with members of various untouchable castes, such as the
Kami, Sarki, Badi, etc. Until fairly recently; there weére few of the tribal groups.
such as the Magars, Gurungs, and Taniangs of central and eastern Nepal to be found .
-in this area. The inhabitants are settled - agriculturalists, -and primarily- grow rice,
~maize, potatoes, wheat and m1llet The area has lost much -of its previous prosperrty
~ due to population increase and the increased clearing of forestland, overgrazing.and
erosion, and increased hunting and gathering as a supplementary source of food for
:the agriculturalists. Although the population density of about 90 persons: per square
" mile is the lowest in the country, there is less arable land. per capita than elsewhere,
and the area is known as bemg one of the poorest and least developed areas n: Nepal 6

_’:A,v6 McDougal Charles Vzllage and Household Economy in Far Westem Nepal,;

Kathmandu, 1968, p. 2.
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JHISTORY . AND LANGUAGE

Although the Raute feel that they have always lived as they do today, and
therefore may be considered as a historical and non-evolutionary in beliefs-about their
society, a general idea of conditions in times past can be gained from some histori-
‘cal documents and, reasoned speculation may be made as to Raute o1igins.

The Khas, the primary inhabitants of this area since historical times, have been
noted in the Puranas (ancient Hindu texts) and in the Mahabharata, one of the clas-
sical epics depicting a battle thought to date from about 800 B.C.7 More recently the
‘rumains of developed Hindu kingdoms in this area dating around the 14th ‘Century
"have been discovered.8 One may assume then that Western Nepal has been populated
contmuously for at least 1000 years and probably longer, and that the Raute have had
‘some contact, however limited, with Hindu civilization fo1 several centuties.

In this paper 1 have been referring to the Raute as if they consisted of one
““tribe”, which I will broadly refer to here as a group by which individuals identify
“with each other through a common language and culture. The Raute denied the exis-

tence of other Raute groups, and I could find no reliable accounts which would lead
nie to suspect the validity of their claim. However, in later research in Nepal I was
_able to prove their close relationship with the Rajis of Kumaon, a part of India bor-
dering West Nepal, and of South west Nepal. Historically these groups were all hunters
and gatherers, but the Rajis have been settled agriculturalists for some time,
“and they feel that they are unrelated with one another. It will not be possible to make
“a detailed comparison between these groups in this short article, and I intend to deal
" with this later in a monograph on the Raji of Nepal. Here it can only ‘be said that -the
relationship has been estabhshed usmg fairly sound linguistic, cultural and historical
“data.” \ :
" The name “Raute” is one of many applied to this tribe in the past ,e.g. they are
called Ban (forest) Rawat, Janggali and Banmanus (both meaning “men of the forest™)
" Ban Raja (kings of the forest), Raji and Rautiya. The terms Raji, Raute, Rawat and
" Rautiya appear to all be based on a meaning of “lord” or “‘prince” and in this case
“used to distinguish the Raute as “lords of the foiest™ as opposed to the lords or kings

' 7 See: Basham, A.L. The Wonder That was India, Lohdon 1954, p.39, for mention
©  ofthe Mahabharata and Betreman, Gerald, Hindus of the Hzmalayas Berkeley,
1963 pp. 15 17, for remarks regarclmg the orlgln of the Khas.
8 . Tucci, G. Nepal, The Dzscovery of the Malla, London. 1962. P.R. Sharma
: has recently written in. greater detail on the hlstory of West Nepal See his book

Preliminary Study Of the Art and Archztecture of the Karnalz Basm West Nepal
. Paris; 1972. .

i
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of the cultivated land.9 Rawat or Raut are also common clan names particularly
among high castes and the name of several early kings of Kumaon. The title “kings
(or lords) of the forest” is fairly common among hunters and gatherers in India and
Nepal, e.g. among the Birhor and Kusunda. To avoid possible confusion, I have
continued to distinguish these groups. and shall use the term “Raute” to apply only
to the hunting and gathering tribe still functioning as such today.

This takes us to an area of major concern among students of hunting and
gathering societies, namely that of so-called ‘“devolution’” where a tribe may have
originally been more economically advanced, but then regitessed to hunting and
gathering due to pressures from without. What took place 1,000 or more years ago
is difficult for me even to conjecture, but in the light of the evidence at hand it would
seem unlikely that the Raute have not been hunters and gatherers for several hundred
years. This is not, however, to say that they have existed as an undisturbed enclave
among more advanced peoples, as will be clear later in this paper. The Raute speak
a Tibeto-Burman language which is not, aside from the Raji of Kumaon and SW
Nepal, closely related to any of the other Tibeto-Burman speaking tribes in the Hi-
malayas. In speaking their own language, the Raute are also linguistically fairly uni-
que, for as Gardner has pointed out there are only a few hunting and gathering tribes
in Asia which have not lost their own language and borrowed the language of their
more dominant neighbours.10 A

Some of the Himalayan Tibeto-Burman languages (e.g. Limbu, Rai, Chepang),
vary considerably from those languages which are more closely related to Tibetan,
(e.g. Sherpa, Gurung, Tamang, Thakali), and it has been thought that this is due to
an underlying substratum, probably Mundic, which dates back to a time when the
Himalayan foothills were exclusively inhabited by hunting and gathering tribes. These
tribal languages supposedly became influenced later by contact with Tibeto-Burman
speaking peoples coming into the country from the northeast.11

Whatever the case may be, it is generally conceded that these tribes were
awong the original inhabitants of Nepal, and it seems unlikely that the Raute were
descendents of high caste Hindus, or kings, who inhabited West Nepal or Kumaon
in the past. :

Unfortunately, physical anthropology does not seem to help us much here, for
the Raute show mixed features and any general description would probably find more

9 Crooke, William, An Ethnographical Hand-Book for the NW Provinces and Oudh.

~ Allahabad, 1890. p. 180.

‘10 Gardner, Peter, “The Payliyans” in M. BlCChlel'l (ed), Hunters and Gatherers To-
day, New York, 1972, p. 407.

11 Gnerson G. (ed)nguzsnc Survey of India, Vol I. Part, New Delhi 1927 p- 179.
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exceptions than examplés that would fit it. However, it is interesting to note that the
Raute do not have Mongoloid features which are as marked as those found among

most other tribes in Nepal speaking Tibeto-Burman languages. Later in this paper
some other aspects of this problem will be dealth with.

§

Coming to more recent times, aside from the work done among the Raji of
Kumaon and mention of the Raute by name in some pamphlets, I am awate of only
two published references to the Raute and both of these are in Nepali. The first of these
was by Yogi Naraharinath, who in 1955 presented a few pages on the Raute.12 The
second was by Krishna Malla in 1961 in the Gorkhapatra newspaper.t3 The latter
contained only a few short paragraphs and was obviously information gained at second
hand. : _ _

While I was working with the Raute, an ethnomusicologist, Terry Bech, came
and recorded their music. I understand he is planning to publish an analysis of it
in the near future. Most recently Dor Bahadur Bista visited the Raute for two days
in early 1972. He has written a repoit on the Raute. but unfortunately I have bcen
as yet unable to obtain a copy of this. The information presented in this article remains,

therefore, the most extensive yet to appear on this little known hunting and gathering
tribe of the Himalayas.

ECONOMIC AND MATERIAL CULTURE.

If it is difficult to separate the economy from social structure and religion
among more complex societies, it is much more so among hunting and gathering ones.
The division made here is entirely artificial, therefore, and I have made no attempt
to mark certain activities as ‘“economic” or whatever, beyond my own personal
feeling as to where they might best be dealth with.

One cannot speak of an “original” pre-contact Raute economy, which can be
separated out of the present day one, as contacts with settled peoples have taken
place over such a long period of time, and one can only speculate as to the economy
in existence prior to such contacts. Further, as has been noted elsewhere, often as much
as 907, of any tribal cultural inventory is borrowed.14 Today the Raute have an eco-
nomy based primatily on the hu nting of monkeys with nets, the trading of wood ob-
jects for foodstuffs and other essential items with villages, and the gathering of
yams and other edible plants in the forest.

12 Naraharinath, op.cit.

13 Malla, Krishna, “Raute Jat” in Gorkhapatra (newspaper), Kathmandu, Septem-
ber 8, 1961.

14 Steward, Julian, “Czusal Factors and Processes in the Evolution of Pre-farmlng
Societies” in R. Lee and 1. DeVore Man the Hunter, Chicago, 1968, p. 329._
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The:Raute roam ovér an area of between 2,000-4.500 square miles (see Fig.
:1). In recent years they appear to have kept within about a' 2,000 square mile area,
“but they claim. and other reports verify, that they have been much further east and ‘west
in the past. They have been found as far west as Doti District and as far east as Piu-
-than District, and at last report they are said to be heading towaids the westernmost
.area. That a hunting band would travel over such a wide area is somewhat unusual
among hunting and gathering societies with the average being about 100 square miles.15
.That -the Raute do this extensive traveling is no doubt due in part to an economy
~ which places a premium on movement in all of its aspects. Resources. would: be less
depleted for hunt'ng and gathering and the “market” for wooden objects. would not
be exhausted. This use of a wide territory would seem also to imply a fairly extensive
,knowledge of flora, if not fauna (the Raute hunting exclusively monkeys).

Due to the difficulty in obtaining reliable data as to the time that the Raute
‘were in a particular area, I have not been -able to chart their movements:through a
long period ‘of time. I have heard several stories of their keeping a 12 years cycle,
i,e. revisiting an area 12 years later and maintaining a roughly circular pattern of
:travel in doing this, but I could find no substantiation of this when more intensive
investigation was carried out, and the Raute themselves deny keeping any regular
pattern of movement. A rough estimate of their route from 1966-69 is a fairly ac-
curate portrayal of their movements, although it too is general and does not include
division of the band ‘and the roughly parallel routes that they followed (see Fig. 2).
The Raute were later observed in Dailekh: District in January-February, 1972 and
in Surkhet: Dlstrlct in January, 1973.16

The route appears to be somewhat influenced by the climate, as the Raute
appeared in the hotter valleys during the winter months-and the high mountain areas
‘in -the summer months. No- definite correlations' with any particular plant cycles or
animal-movements could be established, however.17 It should perhaps be noted here

15 Steward, Julian “The Economic and Social Basis of Primitive Bands” In R.
* Lecwie (ed ), Essays in: Anthropology in Honor of A.L. Kroeber. Berkeley, 1936,

0 Lp. 333, :

"16 . Personal communication: w1th Allen Falrbanks and- Naveen Kumar Rai, respec-

tively. ~
17 - Atkinsen has-noted that the- langur feeds-on a wide variety 'of fruits and ﬂowers
and on buds and young leaves of many types of trees. However; between August
-and February acorns foim its chief food and then the langur is found particularly
in oak forests. A different species. of langui is found to the north of the outer
- hills and appears to be permanently resident there. Just how much this influences
“the movenemts of the Raute temains uncertain. See Atkinson, E. The Himalayan
; MDlstrtcts of the North-Western Provinces. of India, Vol. H, Allahabad 1884, p. 4.



that the Raute wete heading towards Surkhet, my base of operation, when I met them
and they apparently changed direction in order to avoid my following them.

~ Reports that the Raute never crossed bridges proved to be false. However, they
did build boats in the past to cross rivers where no bridges were available. They avoid-
ed paying a brldge fee by claiming to be jungle people without money and not sub-
Jcct to vxllagers laws ‘

It has been noted among other hunting and gathering tribes that a “fluid band
organlzatlon has advantages in adapting group size to resources. The Raute band
will divide when the available resources and trading possibilities reach critical level
in relation to group size. These smaller bands will follow roughly parallel routes and
join again later. It is not possible to state precisely how much of the time is spent di-
vided into what I will call here “secondary bands”, but based on reports and my
own experience it appears to occur roughly 50% of the time. In speaking of the
Raute “band” or “tribe”, I will be referring to the main group composed of all Raute
members ’

. - Economic actlvmes are d1v1ded according to the sexes with hunting and wood
carving being the principal activities of the men and gathering pri imarily that of the
women. The Raute exploit very liitle of the available animal life for they claim to
hunt exclusively the rhesus and langur monkeys. They are one of only a few hunting
and gathering tribes known to hunt land animals with nets.18 I could find no evideace
* to.support the occasional stories I'd been told by villagers that other game was hunted
or that hunting implements other than a net were used in their capture. Contrary to
the Birhor in India who alsQ hunt monkeys, the Raute are unable to market the skins
and thus meat is the only benefit obtained from their hunting.19 The Raute claim no
preference for either rhesus or langur meat. But there are numerous stories of the
langur being their favorite food. ,

‘ The Raute feel tha¢ it would be unlucky for any villager to observe them
during a hunt or while they are preparing and eating the game. I have seen more than
30 Raute return from a hunt laden with dead monkeys and, seeing me in the distance,
deliberately place their game and eat it out of my field of vision. Some villagers
claimed that Raute have offered them monkey meat when they happened by at the time
it was being divided, and they would take the meat out of fear that the Raute would
harm them should they refuse. They would not eat it as they feel it a sin to kill or eat

18 In his survey cof hunting and gathering tribes, Caileton Coon could find only
three known cases. See his book The Hunting Peoples, Boston, 1971, p. 98.

19 Sinha, D.P. “The Birhors” in M. Bicchieri (ed.), Hunters and Gatherers Today,
New York, 1972, p. 378. ' |
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monkeys Whether or not these claims are true remains to be seen. The Raute stated
that they never give villagers monkey meat, or even let them view it, if at all possible.
Itis mterestmg to note that the practice of not allowmg v1llagers to observe them kil-
lmg and eatlng monkeys also serves to mm;mlze the dlsgust with whlch _many
v1llagers view these acts, and helps prevent ill feelmgs in this’ regards ,

' Although v1llagers will not kill monkeys themselves, they w111 sometlmes ask
the Raute to come into an area to kill monkeys which have been ravaglng thelr Crops.
The exclusxve huntlng of monkeys appears to be especxally advantageous in ‘that mon-
keys are not hunted by villagers and are considered pests by them whereas many
other game animals are hunted. There is, therefore, no serious depletlon “of monkeys
as a food source for the Raute due to competition with the villagers and thus no
an1m081ty between the 'villagers and Raute arises from this source. The huntmg of

deer, pheasant etc would mean a depletlon of game Wthh a villager would hlmself
des1re ' '

The hunt can involve only a few 1 men, but as thls is sard to often be unsuccess-
ful, the Raute normally hunt in groups of more than 10. Hunting monkeys with nets
would seem to put a premium on large band size as the more mén  available (to
‘a certainpoint) the more game per man which can be obtained. T hIS WJl' be clearer
from adescription of the hunting methods below. -

Monkey hunting with nets necessitates a coope‘rative effort While enabling men
to remain relatively close to camp. This is somewhat of a different order than, say,
huntmg large game requiting days’ of stalking and purSUIt This may be one
‘reason that the Raute claimed that they do not divide info “more than two secon-
'dary bands. If’ the main band drvrded intc several secondary bands and covered
‘a wider terrltory, there would bea greater ability for one group to stay a long time in
‘one place as far as trading of wooden objects and gatheung forest produce is concer-
- ned, but it would mean a decrease in the amount of game to be eaten. A longer stay

-would undoubtedly entail increased contact with villagers and an mcreasmgly filthy
campsite and spring water..Hence a band which is large enough’ for group hunting,
yet.not so large that resources would be’depleted in a day ‘or two, would séem to be
ideal..From the Raute standpoint about a 1-—2 week stay would-appear to be a good
length of timé to remain in one place, as it 'would be long enough to exploit trading
and huntmg and gathering possibilities within’ a fairly large area and yet not be too
long to upset.villagers-through the cutting of trees, and perhaps by gathering forest
produce, or having too prolonged contact with them. It would also make the time and
energy-expended in setting up a camp worthwhile and: enable men to cut trees and
completely prepare and trade wood objects. Thus in areas of relative plenty, a band

of around 100 people could have sufficient resources for the length of time they would
probably prefer to remam in any event. -
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Plate V. Raute children holding staffs used for “pole-vaulting™.
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In aréas of scarcity and limited- trading possibilities- thé main band-’ maist,
fiowever, ‘divide in order to-maintain scme balance as indicated above. It may also
be helpful to divide should they desire to move through an area quickly. Having' to
travel several hours to.trade a vessel would be inconducive to rapid attainment of food
resources, so a smaller area must be expioited when not remaining for more than a
day in one site. This would obviously create a greater need for band division. Reasons
for rapid movement might 1ange from a-desire to leave an area due to hostile contact
with villagers. or simply to get to-an area where hunting, gathering and trading are
known to.be better. Further, in areas where hunting is poor, there is less reason for the
band to remain as large as it.is.. I have-dealt hers primarily with- economic. factors
at work in determining band size. Later 1 will refer to scme social factors at play. »-

The Raute set up a new camp in areas of plenty no further than one-hour’s walk
from the previous: one.. If necessary, while- moving camp they will mark-the trail for
others to follow by placing a stone on top of a branch or a bundle of grass with the
tip pointing in the direction ‘taken. : ‘

The primary method used in the hunting of monkeys is to set up nets and havé
a few men hide near them with clubs and axes. Others dfive the monkeys from three
sides by yelling and whistling into the area where the nets have been set up. They'would
then kill the monkeys with axes and clubs as they struggled in the nets. T was: told that
the nets were strung between trees, buf a'villagér, who claimed to have hiddén and
observed the ‘Raute during a hunt, informed me of a different method employed:
He stated that the nets, which -are onlyvab'out 5 x 4, are pleced horizontally:about
2’ above the giound in asmall clearing. Each net was supported at the corners by ropes
lqulihg to'.th_ree fo_bt po;lf:_s stuck firmly. into the ground. ,T_he nets we;re; Sié;ggered ~such
as to leave no eventual opening for the monkeys to escape through. As 'thé monkeyé
wéi'e cé_ugh_t,in thé netting, the poles gave a little while they struggled enabling theri)
gt'o'b_ec'ome still more entangled until they were finally killed by the Raute. Herc; it may
be seén that the more men that can be hidden and used tq enciicle the mohkéys;
the more monkeys thatfcan be obtained in a hunt. It would be difficult for 6r_11_y’ a few
meil ei_tihé_;j to encirclé_ the monkey. band or to kill those caught before they could esca}be;

Another method used in hunting monkeys, especially when monkeys-are ‘seen
while returning from trading, is for the men to try and tire the monkeys by chasing
them. If possible, men will climb trees and throw stones in order to bring the monkeéys
down. Raute said that this method was rarely very successful.-Contrary to villagers’
beliefs, the Raute claim that no use of magic is employed in their hunts, nor are special

offerings or pirayers made prior to, or following, a hunt. A
-There are no- special hunting groiips, i.e. made up of specific relatives, age
groups, ‘etc., and’ the number of men joining ih a hunt can vaty from only a few, to
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virtually the entire male population old enough to participate physiéally. There is no
hunting leader and decisions as to various aspects of a hunt are reached through
consensus. ‘

The game is said to be divided equally among those who partlclpated in thc

hunt, with those people who remained in camp receiving a somewhat smaller share.
The division is not dependent upon the size of a hunter’s family, and no special parts
of the monkey are given to any particular person. Those men, inciuding their fam'lies,
who were in the villages trading wooden objects that day, do not receive anything,
otherwise the Raute feel that their hunting god would become angry. Since it would

be probable that the men involved in trading would have cbtained grain foods, one

would assume that no particular hardship would fall upon them by not being able
to share in game acquired.

The nets used for hunting are made and owned individually and may also be
used for carrying goods while moving camp. They are made from strips of a tree
baik or of a vine which is stripped, beaten, cooked, again beaten, and:then dried
and separated before finally being rolled into a cord for the construction of the nets.

The Raute make wooden objects for which the villagers provide a réady and
willing market. In difficult times they will sometimes try the “hard sell”, i.e., pressing
people to trade for them, but apparently this is not common. They will make things
specially to order, but generally rely on the trading of wooden bowls in villages in
exchange for grain foods such as rice and maize. These foods form the basis, along
with plants gathered in the forest, of their food supply .

 Numerous woods are used for the construction_of the various objects made.
A tree is felled and a cross section cut out to be taken back to work on in camp. It i 1>
important to use fresh wood as dry wood would be harder fo work and would break
easily. Principally made are simple, undecorated wooden bowls of various sizes. On
occasion lids may be made to fit these. The bowls are used by v1llagers for keepmg
curd, butter, oil, etc. Wooden seats, boxes and even dual purpose sleeping plank-
storage boxes are made, although the latter are normally only made to order. ‘The
sleeping plank-storage box consists of a large wood box with a long plank as a'lid
upon which a man may sleep to insure that his. possessions will not be stolen during
the night. These are the objects most commonly made¢, but Raute claim they will

- make more complicated objects, e.g., a boat, if ordered.

- Long and shorthandled axes, large' and small adzes, and a long chisel are the
primary tools used in wood working. The iron parts of these tools are obtained in
trade from village blacksmiths. The construction of a medium sized bowl is a matter

of a few hours’ work. The bowl is held against some obstacle, often a log set against
pegs, and worked on with an adze. A large box will take approximately two days and
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a sleeping plank-storage box may take four days to complete. A box is made by
cuttmg a tree trunk in half and then cutting out horizontal wood sections, which wii}
serve as the sides and lid of the box. These ate carefully marked as to where edges are
to be joined, and grooves ate cut with a chisel, using the back of an adze as a hammer,

Normally grain is obtained in trade for bowls and the amount is determined
quite simply. Rather than use the Ne pali measuring system— and perhaps be cheated
by clever villagers—the Raute take as much grain as it takes to fill the bowl or box
until it is level at the top. If it has a Iid, then the grain must fill the bowl to overflowing.
As a rough indication of the amount that such bowls aie worth, I gave grain valued
at 2 Rs., 3 Rs. and 4 Rs. in exchange for thiee bowls of different sizes. Grain valued
at 2. Rs (abouta dollar 0.20) in this area was approximately enough for two meals
for. one adult. For one box I gave 84 pounds of unhusked rice valued at roughly 30 Rs.
I saw one Raute man receive cloth 20 yards long and one yard wide for one sleeping
plank-storage box, and two goats (worth about 10:} Rs.) for another. Appaiently in
the past bowls came at a somewhat cheaper ratc (or grain was harder to come by),

as I heard many stories of a Raute taking only as much grain as would fill a bowl up

to hs thumb placed over the inside bowl edge. This may ctill be done today in areas
of scarcity. On rare occasions money may be taken for objects in order to obtain some-
thing else from a villager which cannot be obtained by trade. The item obtained in

trade, whatever it may be, becomes the property of the man who made an object and
traded it.

The Raute also make two bowls for their own use which are distirct from
those traded to villagers. One is a wide, low-rimmed bowl for eating rice, and the
other is a small, deep bowl for eating vegetables, with a spout at one side allowing
juice to be poured out. In addition a flat disc-shaped wooden spatula is made for
stirring and dishing out rice, etc. Interestingly, the Raute use two wooden containers
made by another caste. Both of these come in different sizes and are made by hand
lathes which the Raute do not possess. Gne is used for storing water and the other,
larger type is used for keeping beer or obtaining water far fiom camp.

Raute men will noimally cairy a load of vessels with them to surrounding
villages to baiter. If comeone states that they want a bowl, then the Raute consider
it-a binding agreement and are quick to anger should someone later change h’s mind.
Grain is placed in a blanket for carrying and a blessing is said over a bowl whick
runs roughly as follows:*1 give this bowl a blessing that its owner may be wealthy and
always have milk, fresh meat, and rice, and that this bowl may last from grandson
to the son of the grandson.”

I was told that widows will be given bowls to trade by relatives who care for

them and that they can keep the grain acquired, but this did not occur while I was

with the Raute.
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The Raute try to be friendly wbile trading wood objects but at the same time
avoid any prolonged contact with the villagers. They riever stay overnight in a village
or away from their camp. Should villagers become too curious, the Raute will not
hesitate to show a quick temper and tell villagers to leave them alone. The religicus
prohibition against piolonged contact with villagers, due to a fear of their-hunting
god becoming angty, is one which villagers can undeistand and normally there are few
conflicts. Villagers’ views of the Raute will be discussed.later, but in relation tq
wood-working the Raute seem to be caught in an unpleasant ciicle. They are now
reliant on trade with villagers, but to make the objects requited they need to cut down
trees. This in turn ange1s some villagers who would like to see the government stop
the Raute from this practice. Some Raute claimed that they have or had -a paper from
the government allowing them to cut trecs while others have admitted to- me that
they have no such paper but they are jungle men who are not subject to the laws of the
villagers. They say they have always done this work and it is necessary fo1 their exis-
tence. They apparently have also told villagers that they pay taxes. to the Kusunda,
the acknowledged “Ban Raja” (Kings of the Forest), and therefore do not have- to
pay the government anything. This seems a clever way to lessen conflicts with thlagers
but not to have any basis in fact. , ~ e

After trading in an area the Raute w1ll not return for some- tlme indeed -
perhaps not for years, as they feel it will take time for the objetcs they traded to
become broken etc. and the need for more objects arises. This serves as a good: ton-
servation practice as monkeys, too, will have time to repopulate the area. By this it
should not be taken that the monkeys are completely hunted out, howcver, as one can:
often find them in areas where the Raute have camped for weeks. :

The Raute make an effort to keep freshly made wood objects out of the sun:
and wind and will even at times place them in water to keep them from drying and |
cracking. Weooden objects made for villagers are rubbed with wet red earth as it is
thought to add strength and good luck. Ideally the substance left over frem pressed
mustard seeds should be rubbed on them and cow dung may be rubbed on boxes.
Women often aie the ones who collect the red earth and apply it to the objects.

The trading of wood objects is not only an important source of basic subsis-
“tence foods, it is also a means of obtaining needed items from villagers such as salt,.
baskets, tools, cooking utensils, clthh, etc. It further enables the Raute to collect a:
short-term, but important surplus by acquiring goats, chickens and grain beyond
their immediate needs. Once a_large prcportion of the band -possesses a surplus -
more time can be devcted to hunting and to drinking, dancing, etc. Such a surplus. did:
accumulate immediately prior to my arrival but normally one would expect that any
Surp__lus{is acquired more on ap individual basis and utilized according to the needs
and decires of a man’s immediate family.






Plate VI. Thé two Raute on the left are trading wood bowls for grains.

Plate VIL. A view into the camp shown in figure S. This photo was taken after it had rained,

hence several of the huts have been reinforced with grass and blankets put out to
dry. .
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Grain foods obtained from trading do provide a fairly reliable food sourée,
but in order to “supplement this .and to have food on hand should nothing be
obtained hunting or trading the women gather plants, particularly yams, in the forest.
Although many plants are utilized by the Raute, without having specimens I was un-
able to identify these botanically. There did not appear to be a regular pattern for the
obtaining of nuts, berries, etc., and [ was told that these were normally gathered along
the way without any attempt to systematically exploit those available in the forest.

" The women leave in small groups and search especially for Dioscorea yams
of which the Dioscorea daeminia is the most desired. Tt is less available than the Dio-
scorea sativa which seems to supply most of the food supply obtained frcm gathering.
These yams. are . normaliy dug out of the ground using hoes or sharpened sticks.

-~ T have no knowledge of the seaonal and regional availab’lity of forest pro-
duce but would suspect that the Raute remain relatively uninfluenced by this factor
in their wanderings, as other aspects of the economy, the trading and hunting, would
not seem - to be closely tied to these variations. There appear to be some . edible
plants available at any time of the year. The type of grain obtained in trade will vary
according to the time and place the Raute visit, with rice readily available in the
south in the winter months following the harvest and maize and millet being the pri-
maty grain foods available in the hot season and monsoon. Apparently monkeys
are available at all times in West Nepal although more prevalent in some areas than
others. As villagers also are known to eat yams and other foiest produce, one wculd
imagine that with increased population and clearing of new areas, that the amount
available would be less than in the past. This would however mean an increase in
‘tiading. possibilities and ‘no necessary decrease in monkeys. »

. The Raute do not fish, but there is no prohibition against the eating of fish
should: the oppoitunity arise. Some Raute claimed not to eat field mice but others
-admitted doing so, and, if true this would seem a fairly abundant souice of meat,
-although. from my own expetience I would doubt that mice take up a significant pro-
portion of the diet. Rumors that the Raute begged for food proved to be.unt:ue,
although there.is one mentally disturbed Raute who is known to do this and even to
sleep in villages. His behavior, however, is consideted very abnormal.

-'The Raute men carry small pouches in which they keep fresh tobacco leaves
which are eaten at their leisuie. This is a favorite practice of the Raute and conflicts
‘have been known tc arise with villagers due to the Raute stealing their tobacco. One
‘may also see domestic melons, gourds, greens, etc., at a Raute camp and, _a,lthough
some are occasionally given to the Raute by villageis, many aie said to have been
stolen from their fields. This seems to be dope at a miror level and rarely to cause overt
friction. One would suspect, however, that should the Raute remain very long in the
.area,: eventually conflicts would arise due to such activities.
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It is impossible to make an accurate breakdown as to the amount of time
spent on different aspects of the economy, i.e. on gathering, trading and hunting. The
latter two especially would vary from placé te place depending on the possibilities
and so would therefore the relative percentage of food that each activity would con-
tribute to the daily subsistence. While I was with the Raute, I would estimate that
about one third of the “me was devoted to hunting with the other two-thirds: spent
in the making and trading of wood cbjects. Women spent roughly 3-4 hours in the
forest collecting edible plants and about an hour cutting and collecting firewood,
with the -remaining time spent preparing food, repairing huts, etc. '

That the Raute have an occasional surplus can be seen in their appearance.
Women wear clothes, earrings, bracelets, and necklaces, while men have clothes,
pouches, earrings, etc., and all of these items are obtained in tiade with villagers.
Both men and women wear clothing which was more common among villagers in the
past, but is now going out of fashion. Aside from this, only the old, mixed and pa-
tched nature of the clothing indicates that the Raute are any different from the villagers
in appearance. Some Raute also have special clothes worn only at dances. Like the
villagers, they go barsfoot, but would like to have shoes to pievent getting thorns
in their feet. and probably as a sign of status. I have seen one boy going hunting ‘wea-
ring one old shoe too big for his foot and clearly more of a hindrance than a help
to him. Rips in clothing are sewn by the women, but any extensive scwmg of cloth
is done by a village tailor. ‘ '

According to villagers the Raute never wash themselves or their clothes except
at the death of someone, and I personally never saw any washing done, or any indi-
cation that it had been done, while I was with them. They have the interesting custom
of drinking only spring water and never flowing water, as they feel it is dirty due to
villagers and animals having been in it. Since springs are not always available at a
campsite, they cleverly avoid dringking water from streams by digging a hole neat
- it and in effect ereating their own spring. 1 have noticed that they will even wash yams
and clean bowls in spring water after eating rather than use a ncarby stream. -

The Raute primarily live in huts of which twe basic types can be distinguished.
These vary somewhat according to the tetrair, climate and duration of stay. The first
type built near raised ground, as in a terraced field or on a hillside, has’ one stick
about 6-9 ‘leng set on top of two forked sticks about 4’ high with a similar, but lower .
construction built a few feet further out. Branches supported against the raised ground
are then laid across the horizontal poles. In a flat area there is the same construction
as in the first type but the lower poles are missing and, with no raised ground to
support the branches, they are simply laid against the horizontal pole with further
branches laid across the outward, extending branches to bend them down over the
open side of the hut. Occas’onally huts are made with branches laid across the hori-
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zontal pole from both sides. Huts range in width from about 5-8’, are about 4’ in
height and 6’-9’ long. Finally, the Raute will also utilize overhangs and caves ‘when
available.

In observing the establishment of a new camp it was primarily the women
who weie seen to build the huts. Most of the huts were built on a hillside. Therefore,
the area had to be leveled and the outer side of the huts shored up with rocks. Bran-
ches were cut and some tied together with ropes made of twisted grass. Once the huts
were completed, the Raute placed their possessions inside. At this same site a storm
occurred and the huts were made more weetherproof by covering them with large
amounts of tough grass. Some Raute made “tents” inside the huts by suspending a
second horizontal pole under the first and laying a blanket over it which was then fas-
tened to stakes at the sides. Raute sometimes carry poles to use for the main horizontal
pole for the hut or for rigging a tent, and it seems likely that such tents would be used
more frequently in less forested areas. To enable water to run off, trenches were built
around the outside or inner edges of the huts. Men occasionally helped in construction
of the huts, but most of the work described above was done by the women.

There is normally a hole dug in the center of the hut for the fire. Pine needles,
straw or leaves may be set at one or two sides to sleep on and firewood may be placed
at another side. Iron cooking stands were seen in several huts, and, where these were
not available, three stones served as a substitute. Cooking pots, cooking utensils,
wooden bowls, wooden water containers, axes, blankets and adzes are common.
Tw'gs, tied, together to serve as brooms, are also often used. A few Raute have bas-
kets, bamboo-and-leaf rain covers, hoes, knives and winnowing trays. An earthen
water jug and a bill hook were also seen. All of these items are made by villagers and
obtained through trade. A wood rack hung over the fire and a wood platform placed
over the fire are used for keeping meat for short periods. No long term preservation
of meat is attempted, i.e. through such techniques as smoking, drying and salting, etc.

The Raute also smoke and frequently ask villagers for Nepali “cigarettes”.
Two “hukkas” (waterpipqs) were seen and I was told they are primarily smoked by
old men and women. Beer made from various grain foods, of which rice is the favorite,
is greatly enjoyed by the Raute and made whenever the surplus allows.

There was said to be no set eating order, and, if men were late, the women and
children would eat first. In observing camp life it became clear, however, that normally
the men eat first, followed by the children and women.

The fire, started by striking flint with a piece of metal, may be made by
anyone and once having been made in one hut will be taken to other huts. The ideal
meal for a Raute would seem to be some grain food, monkey meat, greens and yams
with red peppers and salt. Oils and butter are rarely used. The meals are eaten with
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the right hand as Nepalis do. Monkey meat is prepaied simply by roasting it in the
fire and is normally not well done. Goats are tossed live on to a fire after having
their feet tied, and this is thought to make for better tasting meat.

The preparation of the foods, be they rice, maize, millet, or whatever, is the

same as that done by the villagers and will not be dealt with here beyond stating -
that in each camp theie are usually one or two areas where rice is husked using long

wooden poles as pestles and wooden blocks with holes as mortars. These and winnow-
ing tiays are shared among the Raute on a first come, first served basis. These items
along with flat stones used for crushing maize, salt, peppers, etc., are common among
villagers also. Although the preparation of food is primarily the work of women, men
may also winnow and husk rice if the need arises.

It would be interesting to find out how the distribution of food really works
in Raute society. One would expect that it would be difficult to refuse food to rela-
tives and that surpluses would be quickly dissipated. As is common among hunter-
gatherers, there appears to be a lack of wealth disparities among the Raute, and any
extreme imbalance that would arise would soon be dealt with through distribution
or painful social sanctions. As the leader once told me, “I may be rich by staying
with you, but what is that worth if my people will be angry with me ?” The Raute
do keep individual ownership of the tools they use, but the structure of the economy
through cooperative hunting and trading in constantly changing areas—where no one

can develop a special “clientcle”—seems to work adequately to see that the distri-

bution of wealth is equalized. 1t is difficult to imagine indebtedness occurring, as
loans would probably be made in terms of a general reciprocity. Resources, be they

‘trees or wood objects, forest produce o1 monkeys, are available to all.

During the time I was with the Raute, a notmal day conristed of people rising

at 5:30 A.M. with the women getting wood and water and preparing food. Fires

.wete burning by 7:00 and families were eating at odd times betwcen 9 : 00 and

11:00. Men were working on wood objects in the early morning and some would

leave even before eating to trade objects in nearby villages. Others waited until

after eating, when small groups of women would go gather forest produce
and cut wood. Some men would remain the entire day working on wood objeots,
but normally only a few people would remain in the camp after noon. People

~would begin to return in odd bunches throughout the day with fires started again at

4:00 and the preparation of foods begun for the evening meal. At about this time
firewood would be collected. Several men, especially the hunters, would not return

until -almost daik. Supper would be eaten around 7:00 P.M. and the last sound of -
the few m :

en working on wood objects after supper would be heard at about 9:00.
The Raute utilize only a small ‘proportion of the available food resources,

yet we have seen that they never go hungiy and even at times manage to obtain a
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surplus. They appear in much better physical condition than the villagers who eat
much less meat in this protein- deficient area. Due to their flexible socio-economic

system, they would never seem to have the fear of a famine and indebtedness that
a farmer faces. But for all this, the Raute could hardly be said to have an affluent so-

ciety. They do manage to survive comfortably, but only thiough constant work and
long days. One would make a mistake, however, if he thought the Raute viewed this
as a hard,ctuel life. They know no other way, and do not want to know another way,
for they strongly feel this is their god-given way of life.

One may ask why I have stressed hunting rather than trading in the title of this
paper. Although the trading of wood objects plays so important a role in Raute
economy at piesent, it is as nomadic hunters that the Raute feel themselves different
from villagers, and it is hunting which is most important in the religio-ideological
sphere. When they say they cannot have much contact with villagers, it is due to fear
that their hunting god will becosne argry and ruin their hunting. That hunting doesn’t
play an even more important part in the economy is most likely due to extraneous
factors and not to any lesser importance in the minds of the Raute themselves. It is
hunting that has histori’cally played a primaiy role in giving the Raute society the form
it has today. Fcr these reasons, if one word must be chosen to chaiacterize this tribe,
the tertm “bunters” still seems the best one to use. Some of this will be clearer after
we deal with Raute social structuie and religion. Finally, from the above description

of the cconomy it seems plain that the Raute have developed an eccnomy flexible
enough to meet almost any situation, adaptive to their cultural- envrronmental cir-
cumstances, and in keeping with their beliefs and way of life.

SOCIAL STRUCTURE

In this article I have used the term “band” to mean the main group com-
prising all of the Raute, especially in reference to socio-economic activities, ard the
term ““tribe” when referring to the Raute as contrasted with other tribes and castes.

Although the Raute, being a tribe originally outside of the Hindu caste sys-
tm, cannot be placed by villagers into this system with any certainty, they have
certainly been viewed by them as making up a distinct caste. Customs which more
orthodox Hindus would find offensive, such as the killing of monkeys, which they view
as sinful, and eating from wooden bowls which cannot be puiified by washing with
water, are not sufficient in themselves to cause villagers to place the Raute in the
untouchable caste category. However, they are also not viewed as belonging to the
higher echelons of the caste hierarchy, although the Raute themselves make this claim.

The Raute feel they belong to the twice-born Kshatriya (Chhetri and Tha-
kuri) “caste” which is second only to the Brahmins in the caste system., However,



252 | Kailash

they do not wear the sacred thread nor do they keep any of the other caste customs
associated with this caste. This claim on the part of a tribal group to Kshatriya
status is common in Nepal, but rarely has it been recognized by the higher castes. The
Raute seem to base the'r claim on the fact that they are kings of the forest and the
kings of the cultivated lands are Kshatriyas. One might ask why they bother to make
the claim at all. This seems to be based on a desire to keep some status vis-a-vis the
other castes in this area, the m\ajority being of the twice-born category. There is,
indeed, even a Raute Chhetri group, but both the Raute and the Raute Chhetris
disclaim having any relationship to one another. As the Raute have so few dealings
with villagers where caste would play an important role, €.g., as in interdining, there
scem to be no problems arising in this regard. They claim they would not accept cook-

ed food from a caste not of the twice-born category, but it would seem that

. . such
& situation would rarely arise.

The Raute also claim to have clans, the names of which are the same as those
found among the Kshatriyas (Thakuris), e.g., Raskote, Sahi, Samal, Malla, etc. I
could not, however, find any basis for this in reality, and it appears to be simply
another way of trying to convince villagers of their high caste position. Some historical
and linguistic reasons as to why their claim appears unlikely have been stated pie-
viously in this paper. In doing research with them I found that they could never agree
as to how many clans they had or what clans they belonged to and eventually a
few Raute admitted that clans weren’t important and two people admitted that they
didn’t exist at all. This would be expected, as it seems doubtful that they would have
such a restrictive institution as a clan in their social structure with the choice of mar-
riage. partners already so limited. As one woman said to me, “Raute don’t have
houses, Raute don’t have empty heads, Raute don’t have clans.”

I was also not able to find any symbolical objectification of g lineage, e.g.
there was said to be no inherited property, no lineage name, no lineaege deity, etc.
The Raute leader summed this up nicely when he said that they did not keep track of
*“generations and relatives like village people”. Well- developed patri- or matrilineages
seem to be less common than was previously assumed among hunters and gatherers,
and the same may be said for patrilocal, exogamous, territorial bands.

Recent studies among some hunting and gathering bands have shown these
bands to be open, bilateral, non-territorial and flexible in composition.20 This seems
to best describe Raute recondary band organization. I was told that when the main
band divides the only criteria for secondary band membership was. preference for

20 Lee, Richard “The Kung Bushmen of Botswana”, in M. Bicchieri (ed.),

\ Hunters
and Gatherers Today, New York, 1972, p. 350, '
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“each other’s company. In visit'ng secondary i)ands, Ifound that even brothers had di-

vided into different groups. These secondary bands are said to constantly change in
composition as the main band reforms and divides again later, and they were in no
way exogamous, unilocal, unilineal or territorial in character. If Murdock’s theory
as to the conditions necessary for the development of clans is correct, then it is ob-
vious that in Raute society the conditions do not exist.2!

I was unable under the circumstances to be able to see any pattern to the way

the Raute camps are organized. In figure 3, I have shown the plan of a camp made
-on the flat shoulder of a hill; in figure 4, that of one on a terraced field; and in figures

5 and 6, two sites built by the two secondary bands, figure 5 being that of one on a
hill and figure 6 one on a terraced field. These camps wete all populated for at least
one week. There seems to be no set pattern, although it is interesting to note that in
figures 4 and 6 there was much more space for buildin g huts than was actually utilized,
indicating perhaps that certain spatial concepts as to distance between huts may play
a 10le in determining the limits of camp size. The Raute claimed that theie was no
particular order to the setting up of a camp or as to who would be living next to
each other, beyond the general attempt to have widows live in the center for protection
and the mentally distutbed men live on the outer edge of the camp. It is not necessaty
for close relatives to live together, although a few might do so.

In selecting a site the Raute said they try to choose one centrally located,

near surrounding villages but out of sight of them if possible, and near a good supply
of wood and water. The entire band might leave for a new site together, but more often
- thoy stagger their departures and leave in small groups.

There are normally 35-36 huts, including those which are divided or built
adjacent to one another. I was told that these normally consist of extended families
but may not necessarily be so. If one estimates 3-4 people per hut, one arrives at a
figure of between 105-140 as the population of the tribe. This tallies well with a visual
count of 103, which did not include babies nor some people who left camp prior to
when the count was made. This also compares well with the number of 126 counted
‘n a kinship survey. The chart shown in figure 7 does not include people for whom
I had no data as to the'r kinship rclation. The chart is based on very short interviews
with 18 Raute men and boys (I was unable to interview any women), and much of
the information could not be checked. There are some contradictions and the data
is certainly inaccurate in spots, but the general picture that evolved would seem to
represent at least what the Raute want an outsider to know, if not the reality of their
society. For that reason I have included it here, although it is only meant as an

21 Murdock, George, Social Structure, New York, 1949, p. 75.
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indjcater of trends rather than as an exact depictior of Raute kinship relations. As
an example, number 2 on the chart stated that he marttied the sister of number 3.
Number 1 said that number 2 was his father’s mothe1’s brother and that number 3
was his father’s brother’s son, hence one ariive at number 3 having married his
sister’s son’s daughter (2 second marriage it might be noted, however). Perhaps this
is what the leader meant when he caid they don’t keep track of generations. Had the
citcumstances been di fferent, this could have been more closely checked, especially
the 1ange of meaning applied to kinship terminology, which might well have been
used in a classificatory sense. However, a serious effort was made to avo‘d this confu-
sion in the elicitation of kinship terms, as they were used with everyone in the tribe
whether or not their relationship was clear. The personal names used in speaking
with outsiders are the same as those found among villagers and it was uncommon
for a man to use the same name on two successive occasions. Only a few men used
names frequently enough that other members of the tribe would know of them.

The chart does show to some extent the interrelatedness of the Raute popu-
lation, and one would expect that in such a small, endogamous society a peison
would, be related to some individuals in more than one way. A fairly complete chart
would undoubtedly provide a fascinating look into Raute kinship relations, but un-
fortunately this was impossible to obtain. Nonetheless, other patterns that are clear
from the chart point to areas that the Raute themselves stressed, e.g., two brothers
mariying two sisters, as with numbers 1, 4 and 5. This was consid.1ed an ideal marri-
age situation. That cross-cousin marriage took place can be seen by looking at num-
ber 6, although infoimants varied as to whether or not cross-cousin marriage was
allowed. Another point stressed in conversations, namely that the Raute have many
widows and do not allow widow remarriage, was also brought out in the kinship
data where, including the people not included on the chart, there were 17 widows as
compared to 3 unremairied widowers and 5 widoweis who remartied. Again ut'lizing
all the data collected, one arrives at a figure of 66 males and 60 females. That the
males outnumber the females isn’t surprising, as one would expect a slight imbalance
in favor of males because of higher female mortality rates. These might be due to
maternal losses at childbirth and stresses connected with multiple pregnancies. The
Raute men do not have any dangerous occupation that would help in balancmg this

ratio.
It has been shown that stat1stlcally, in a band the size of the Rautes”, an im-

balance in the sex ratio is bound to occur.22 One might assume that infants are born
at a 1ate of one ir 3 years, If there is a population of 120, there may be 25 couples and

22 See: Washburn and Lancaster, op. cit., p 302, for a discussion of the statistics
I am using in this section.



‘Raute | 255

8 babies a year of which perhaps 3 may reach adulthood. Thus the net production
would be 3 children a year in a Population of 120 and chances would be that small
departures from a 50/50 sex ratio are quite common. It would take about 100 pairs
to produce enough children so that the sex ratio would be close enough to 50/50 ,and
this would require a population of about 500 people. With the Raute numbering so
few, there would be constant fluctuation in the sex ratio large enough to cause social
problems, a point to which I will retuin later.

This brings us to another related area, that of marriage patterns. When ques-
tioned, the Raute were inconsistent in formulating rules as to whom one should or
shouldn’t marry. They would simply say that one should marry into a “friend’s”
family. One would like to know the Raute kinship terminology as it might help clarify
some points here, but with the exception of two terms, “kua” for mother’s brother
and “jia” for mother, I was told that all terms were the same as in Nepali. Based
on my work with the related Raji tiibe, I strongly doubt this, however. Some Raute
said that a man should marry into the family his father had married into and stressed
that multiple marriages were best, i;e., where either biothers married sisters or where
one’s sister would be exchanged for the sister of another. This latter type would, if
a man did marry into the family his father had married into, result, in the next gene-
ration, in a man mariying h's father’s sister’s daughter and mother’s brother’s daughter
at the same time, as they would be one and the same. Although a few Raute I talked
to denied cross-cousin martriage at first, they admitted that it could occur under
these circumstances. That, of course, is part of the problem. In a society with the
limited marriage possibilities of the Raute, one would not expect broad marriage
rules to be at work and it seems doubtful tha* marriage prohibitions would. extend
beyond one’s own parallel first cousins, if that. A hypothetical case as mentioned
above would be an extreme raiity. Reasons for multiple marriages would be easier
to undcrstand in a hunting and gatherin g society consisting of small exogamous bands,
as it would have the advantage of keeping siblings together, or at least in a simple sister
exchange there would be a bond between the families involved which could serve a
variety of purposes. But among the Raute with close physical proximity among all
of its members and fluid secondary band composition, one wonders why its importance.
is stressed. Part of the answer may be in historical factors to be considered later.

The claim of the Raute that widow remarriage is not allowed presents several
problems. Onc might think that this claim is stmply another attempt to show thei.l
high caste origin, as this custom is also shared by the higher Hindu castes. Also, it
would seem strange to have loose marriage rules but strong marriage prohibitions
after the death of a spouse. Most hunting ard gathering societies are quite loose about
marriages, and members may be married several times in their lives. It is also not un-
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common to find young men in such societies cohabiting with much older women
befor finally mairying. Yet in interviewing 18 different people, it would seem difficult
for such a clear pattern to emerge without having some basis in fact. One wonders,
however, how there can be so many unmarried, albeit widowed, women in a society
with an excess of men, presumably some of them desiring wives. I personally think
1t unlikely that widows cannot cohabit with men. Whether or not this would constitute
a “marriage” in the eyes of the Raute is another matter, and the problem may be sim-
ply a semantic one. But what if it is not ? Are theie more widows due to older men
marrying, or remarrying, younger women and hence dying before their wives ? Would
this be a means of population control ?

There is no polygamy in Raute society, but a man can remarry if his wife
dies. There is said to be no levirate or sororate, but a man will take carc of his brother’s
wife if his biother dies, his son’s wife if his son dies, his wife’s mother if there be no
sons to cate for her, his father’s brother’s wife, and so on. In the event of the band
dividing, the widow would remain with whoever was caring fo1 her. ‘

A man builds his own hut once married, but until 2 man and his wife can -
become self-sufficient, they may live in a partitioned hut with h’s parents in order
to use the cooking utensils. Widows live in their own huts even when cared for by
another family. In the normal marital situation a monogamously married couple
makes up 2 sexually, economically and residentially distinct family group..

1 was told that there was no joking or avoidance behavior between classes
of relatives. One would not expect strong joking or avoidance behavior patterns
to exist in a society which is so small, with its members living in such close physical
proximity, and in which strong marriage pireferences for distinct classes of relatives
aie lacking. However, in discussions with the Raute it seemed that there were feelings
of strong bonds between brothers or between unrelated men—in one case not included
on the chart— who had married sisters. The‘c were the men most often brought up
in discussions of kinship, and one would like to know more about how this bond might
function in practice in the society. In some hunting and gathering societies affinal re-
lationships play a very ‘mportant part, sometimes almost to the exclusion of consan-
guine ones. These and other points require further research. One would especially
like to know how relations between tribal members work in reality, e.g., exchanges
that take place, behavior patterns, cooperation among members, etc.

"POLITICS

Earlier in this paper mention was made of a Raute leader, and it is to this
and related topics that I will now turn. I was at first struck by the central position that
one man held, as it seemed to go counter to what I had read about leadership in the
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majority of egalitarian hunting and gathering societies. On closer examination,
however, it became clear that there was a great difference between the external and in-
ternal sides of the political’ sphere.

Externally it was usually one man who dealt with villagers. It was he who
had the greatest skill in mapipulating them, and his cleverness was acknowledged by
Raute and villagers alike. I would watch with interest as he would be entirely plea-
" sant with some newcomer, feeling him out.to see who he was and what he wanted,
and then react acccrdingly, being as ill-tempered or pleasant as he felt the situation
required. He showed little of the fear that other Raute showed when dealing with out-
siders and, as he himself said, “Who could be a leader who is afraid to talk to vil-
lagers 7’ In most situations in which a group decision wasn’t necessary, he would
speak for the group. Other Raute would often refer outsiders to the leader, if the si-
tuation went beyond the usual. For example, a conflict arose in which a villager
asked a Raute to make a box for him and gave the Raute a note to his wife in which
he asked her to give the Raute grain for the box when it was ready. Apparently
he later met another Raute on the trail and asked him to make one also. When the two
Raute arrived that night with boxes, the village1’s wife only took the one from the
man who had the note. The second man complained to the leader. Later the leader met
the villager, but he denied asking the second man to make a box and refused to
take the extra one made when the leader said he should. The leader agreed to talk
again with the second man and the matter ended, but not without this villager being
spoken ill of by the Raute whenever the affair was brought up.

This points out the role that the leader plays in dealing with affairs outside the
group and also points to another characteristic that the Raute share with some other
hunting and gathering societies, namely that of viewing other groups as threatening
and one’s own group as the only possible source of emotional and social satisfaction.23 -
At no time was there any feeling that the second man had lied. nor was there any
enmity between the two Raute involved. This had been entirely ditected at the vil-
lager. As has been pointed out previcusly, the Raute have little to do with villagers
beyond the necessary trading of wood objects, and thete is a degree of mutual fear
existing between the groups. The view of the Raute that everyone outside their im-
mediate gioup is a potential threat, secms to be based not only on conflicts between
the groups that rose in the past but also on the need to direct hostility outside of
their immediate group in order to keep it functioning smoothly. A circle is formed
wherein the Raute live a nomadic life and are outside the normal realm of village

23 For a description of this characteristic, referred to there as “emotional inbreeding”,
see Cohen, Yehudi, Social Structure and Personality, New York, 1961, pp. 19-23.
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life, are feared to a degree, and can make no lasting contact with villagers, which in
turn insures that they will be that much more closed jnto themselves and ’less apt to
ever break this pattern of relations. Group solidarity is necessary for their own defense.
Thus when the leader cannot copF with a situation himself and the group will be
affected by the outcome of a decision, the matter will be djg cussed among the mex
and either group acticn will be taken or the leader wil] take steps on behalf of the
group to settle the difficulty.

Here we begin to see the difference between the external and internal cop-
flicts, for those that arise within the group itself are not handled by the leader but
rather thiough discussion where only men who are able concilators will have, any
influence. Whether or not this includes the leader depends on his ability as a concilia-
tor, and it is not at all certain that his opinion will be fcllowed. The term “leader” is
used here to refer to the man ptimarily responsible for dealing with outsiders, and
nc leader as such exists for intergroup affairs. I was told that decis’ons as to a camp
site, hunt, etc., are made through discussions with no one man necessarily dominat-
ing. Any attempt on *he part of *he lader tc force something on the pecple with which |
they aren’t in agreement would simply result in their not paying any attentioﬁ to
him. _ , _

This conforms more to our idea of hunting and gathering szieties usually bzing
egalitarian and was pointed out in other ways also. In observing male-female relation-
ships it appeared. that the female had as much say in inter-fa milial affairs and showed
no fear in voicing het opinions. The non-inheritance of goods may also be another
‘means of preventing inequality. There is also considerable autonomy, as any individual -
~ can hunt, trade or whatever, as he pleases, so long as he doesn’t do something that

would cause harm to the group. Thus the picture that emeiges is one of an egali tarian
personal and individualistic society which acts as a cohesive, closed group in dealings’
with outsiders. S . |

' As tensions within any society are unavoidable, one would expect that ways
of resolving conflicts would have developed which are in accordance with the basic
.- rules of the lives of its members.24 There is no formal mechanism for this in Raute

society, but there seem to be two petsonal and two social mechanisms at work. The
personal mechanisms are the conscious  withholding of hostility and the redirecting
of aggressive feclings outside the group. The two social mechanjsms are conciliation
and fission, the latter being of the family in interfamilial contlicts and of the band in
larger conflicts. v | N N
It was mentioned earlier that the imbalance in the sex ratig might be the un-
derlying cause of some social problems, e.g., adultery, and one would expect that oc-

24 - This follows Gardner, 0p. cit, pp. 431-432,
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Plate V1II. Two men working on wood objects prior to the morning meal. The wife of one of
the men is emerging from a smoke-filled hut.

Plate IX. Two boys working together on the construction of a wood box.
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casional conflicts would atise that could only be resolved thiough temporary divicion
of the main band. This was admitted by one informant, but he stressed the rarity of
its occurence. Indeed, the leader stressed the lack of any internal conflict at all and said
that because they have no animals or land there is no reason to quarrel. This seems
to simplify the actual situation, and 1 obseived in a few occasions when beer was
drunk that serious arguments did break out. These appeared to dissolve quickly, how-
ever. One would also suspect that conflicts might arise on occasion due to incidents
arising in the distribution of food. But serious conflicts are undoubtedly rare in a so-
ciety organised like that of the Raute.

LIFE CYCLB

While questioning Raute about life cycle events, I was invariably told of cus-

‘toms that paralleled those of the high caste villagers. Eventually I was able to arrive

at some better idea of the tiue situation, but the data I have collected are relatively

scanty. This is no doubt due in  part to these events not being quite as elabor ately treated
as among the more affluent villagers.

I was told that there aie no prohibitions connected with economic act1v1t1es
during a weman’s pregnancy and that there is no pollution connected with child-
birth. Birth takes place in the forest, and cnly women ate allowed to assist. The women
return after the baby has been delivered and in a few days life goes on as normal.
Kinship terms are employed among the Raute and no names aie given except those
made in fun. These are often used fo1 only a short period of time. Thus, contrary to
the villagers, there is no special name-giving ceremony nor is there a first rice-feeding
ceremony for the baby.

Babies are indulged and allowed to brcastfeed as often as they desire and are
kept most of the day and night by their mothers’ sides. Some men told me that aftér
a baby is born the husband and wife will no longer sleep together for several months,
the woman with baby sleeping on one side of the fire and the man on the other. One
would expect that with a nomadic hunting and gathering subsistence a mother would
have a difficult time breastfecding and cariying two children, and these may be reasons
why- men agreed that it was normal to have one child every 3-4 years.

Children appeared to have a carefree life, running and playing at will throughout
the camp. They play with carved wooden models cf such items as boats and use sticks
for pole vaulting ovel obstacles. They also wear clothes similar to those of adults and
help adults with varicus tasks as best they can. A few people always remain in camp
to look after it and the children. The relative lack of responsibility among Raute chil--
drer might be compared to the case of village children, who have a large responsi-
bility caring fox large animals in an a1ea without fences. One anthropologist has pointed
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out that differences in child rearing practices might partly explain the independence
shown by hunters and gatherers and their reluctance to change their ways.25

No special activities are connected with puberty, although a girl’s first mens-
truation js said to show che is ready for marriage. Girls marry at about 15-16 and boys
betweer 20 and 25 years of age. I was told that no sexual relations take place prior to
marriage. If a boy wants to marry a girl he must receive his parents’ permission and,
should it not be forthcoming, no mairiage can take place. The Raute said that they
never quarrel with their parents. Theie is no special time of year for marriages to take
place. They occur soon after the boy’s father has made the arrangements. A feast
is given for the bride’s and groom’s primary relatives and in the evening the boy gives
the girl a necklace, and then tikkas (auspicious marks put on fore-heads) are exchanged
-between them. They are then considered wed. The same evening the boy and his fathe: -
go to the girl’s parents and give them specially prepared breads signifying that a new
rtelationship exists between their families. |

The newly married couple remain with the boy’s parents or build theix own
hut immediately following the wedding. They eat with the boy’s family until
theie aie sufficient utensils for them to eat ceparately. The cooking pots and utensils
are divided as soon as it is feasible. The son and daughter receive equal shares because
they used them previously and are considered to have an equal right to them.

There is little outward showing of affection between a husband and wife,
but it is indirectly shown through such acts as a woman cutting her husband’s hair
‘and physical proximity of the couple while resting o1 working in camp. Divorces aie
said to be rare and, indecd, it was claimed that a woman may not remarry if she leaves
her husband. This custom, along with some other customs mentionecd above, may
only represent the pattern of behavior which the Raute want an outsider to know.
One would expect more flexibility than was claimed to occur in such an egalitarian and
individualistic society as this one. '

There is little that one might call recreation or entertainment in Raute society
on a day to day basis. Dances are rare and depend on a surplus so that beer can be
made or upon villagers arranging for them to be held. Women will only dance and
 sing when not obseirved by villagers. They dance separately from the men but do the
‘same type of dance. The dances are circle dances with variations in steps and changes
in directions taking place often in the course of the performance. The Raute have two
drums made by a village caste, and several men possess special clothing which they
wear only while dancing. Some men also wear hollow metal rings with metal balls

25 Murdock, George “Discussion : Are the Hunter—gatherers a Cultural Type 7"
in R. Lee and I. DeVore (eds.), Man the Hunter, Chicage, 1968, p. 337.



Raute | 261

inside on their ankles. These ate obtained in trade from village blacksmiths. There i
no formal instruction in dancing or drumming and anyone may participate who has ‘
the ability. In the dances I observed there were two drummers and one song leader.
The number of dancers varied from 15 to 34. For these dances I gave the Raute threc
goats. One dance involved the use of wood sticks, and all the dances were familiar to
villagers present. Indeed the two songs sung were both in Nepali and of no symbolical
significance to the Raute. It was obvious that evexthing relating to song _and dance
had been berrowed from villagers.

Old people and those insane or ill are cared for by their relatives. If'a person
cannot walk, he is cartied from camp to camp. The aged tend to take on easier tasks,
such as watching the children and camp, and refrain from strenuous work. Old PCOPle
are generally treated with respect, but this does not necessaiily entail any increased
influence in the group decision-making process.

All men of the tribe are present at the funeral of a person. The dead man 1“’
buried on the same day or, if he died during the night, the next morning. A rectangu.lal
hole about three feet deep and wide and six feet long is dug. The dead man-is canied
in his hunting net and buried fully clothed in the net along with all of his personal
pessessions. Since they belonged to him, they are considered a part of him, and no
one would use the tools of a peison who had died. After placing the person inside,
the hole is filled with di1t and covered with stones. It can be dug anywheie in the ferest.
There is no difference between burial for a man and for a woman. No worship f)f
any deity takes place. Contrary to the custom in some parts of Nepal, theie is no dif- /
ference in the procedures if the person died an accidental or violent death. The camp
is abandoned the same day of the burial and the site is not visited again.

There are few special observances after death. Only near reletives will mourn
‘and a man’s wife should not wear a glass bead necklace for a year afierwards. There
are no eating prohibitions following death, and the Raute claim to have no fear of
the dead nor any idea of what happens to a man or his spirit after he dies. However,
if burial customs aie any indication, then it would appear that the dead might be
perceived as needing their belongings ip the spitit world. The rapid departure from
a camp site and disinclination to speak of the dead indicate some fear of those Wh?
have passed away. The Raute denied the rather peculiar stories told by villagess tha.
they only wash their clothes when a person dies and that a widow may no longer eat
the tail of 2 langur monkey.

RELIGION

The Raute are similar to many othet hunting and gathering tribes in their deal-
~ ings with the supernatural in that they lack elaboiate rituals, priests and w: itchcraft.

A
N
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The Raute claimed that their worship centers piimarily around two deities,
Bhuyar and Dare Mastah. Bhuyar is their hunting god and the deity they fear the most.
They woiship him especially at the full moon of the months of Asar (June-July) and
Saun (July-August). The male head of each family should sacrifice a chicken or goat
at a cleared place near his hut. Women are not allowed to participate. No purification
of the place need be done, no1 are special preparations, such as fasting, washing,
etc., made for the worship. A stone representing the duity is set in the cleared area
and a rice offering is placed on top of it. A prayer is said asking for success in hunting
and then the animal is sacrificed by cutting its head off with a knife or an axe. Its
blood is sprinkled around and on to the stone. Following the act of worship, all the
band members share the meat equally.

Bhuyar is the god who becomes angry should contact with villagers become
too intense and should v'llagers see monkey meat or the Raute while they hunt. Th's
was one of the reasons g'ven by the Raute for their desire not to live in view of villagers
nor allow them 'nto the'r camp. They claimed that there weie no spec'al observances,
prayers, magic, etc., connected w'th any single hunt in particular, and only general
worsh'p of Bhuyar as noted above was performed.

The god Dare Mastah is conceived as being more benificent and is worshipped
at the same t'me as Bhuyar or may be worsh'pped at times of illness. A bell and a
metal, human-shaped figure aie kept in a wooden box and taken out at times when
Mashta is worshipped. This box is cairied by one man who is responsible for the care
of the objects and the use of them at worship. The worship occurs at any open area
and people make offerings of rice, but no sacrifice is done.

Arside fiom these two deities two other foiest gods, Ban Devi and Ban Jhankri,
are worshipped should they cause an illness. Thete is also a general fear of unnamed
evil sprits which cause harm on occasion. Ancestots are not worshipped, and the
Raute professed ignorance of a soul or knowledge of an afterlife. The sun is associated
with the more general term for god, Bhagwan, but no woiship of it or part'cular beliefs
. about other natural phenomena such as the moon, stars, etc., were said to be held.
The Raute claimed to exchange tikkas and celebrate with dancing and drinking on
Daisain, a major Hindu festival, but they did not know the story behind this festival
nor carty out many of the obseivances which most village castes de at this time.

In first questioning the Raute about what deities they worship, they would in-
variably say they worship all the same deities that villagers do, naming such well
known gods as Vishnu, Shiva, etc. Indeed all the deities mentioned above are common
in this area and one would like to keow if Raute claims concerning their beliefs and
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Plate X. The Raute leader is holding a sack ‘(‘)'pen'whil.'e_ men pour in grain he obtained in
exchange for the wood box it filled. ‘

Plate XI. A woman prepares a meal while others relax near a rice husking area.
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practices are in fact true.26 They have obviously borrowed Hindu beliefs and customs
te some extent, €.g., they wear the Hindu topknot, but seem not to have leained the
underlying rational¢ for them. Furthermore, initially they claimed to woiship at Sano
Dasain and not to cut trees on a full moon day (a practice similar to the villagers’
of not plowing on this day), but I was present at these times and did not witness any
change in the normal routine. The Raute admitted later that what they had told me
was untrue. Because even the little data presented above may well prove to be false,
I have not gone into any interpretation of it nor drawn any comparisons with practi-
ces to find out more about their hunting beliefs and about the box containing obj-
ects of worship. The Birhor, a hunting and gatheiing tribe in India, are also 1eported
to carry a “spirit” box with them which contains an‘mal skins, horns, ctc., and
is used at times of woiship of mountain spirits. 27 Yogi Naraharinath mentiored that
the Raute keep a manuscript in a special wooden box which is wiitten in the Raute
language in Devanagari script and contains information on geneaologies and the
history of their tribe.28 They denied this, and it does seem unlikely to be true, but in
any event one would like to know more about what is kept in the box and its im-
portance in Raute 1¢ligion. ,

Although the Raute have a reputation among villagers for being excellent sot-
cereis, no evidence of this could be found in my work with them. On' the contrary.
thy ofter complained that they only have one cld shaman who knows very little and
is not able to cute their illnesses. They often asked if I knew any spells or had any
medicine for headaches, fevers, backaches, colds and the like. They use butter on burns
and the sap of trees on cuts, but disclaimed having extenrive knowledge of medicinal
herbs. Chronic illnesses, specially those assoc’ated with old age, are said to be infre-
quent among hunting and gathering societies, and, contrary to village practice, the
Raute have no food prohibitions at the time of an illness so that nutritionally one would
expect them not to suffer. That their health and diet appears better than that of villagers
bhas been mentioned earlie1, and one would expect that the diinking of only spring water
would eliminate to some extent the gastro-intestinal diseases ~that plague the
villagers. The primary hazards to the Raute would appear to be connected with the
cutting of wood and killing of monkeys. In geneial one would imagine the Raute to
be in better health than villagers.

26  All of these deities have appeared in accounts previously, e.g., in Crooke,
W., The Popular Religion and Folklore of Northern India, 2 vols., New Delhi,
3 rd repiint 1968, but a particularly fine account of the god .Masht.a appeared in
Gaborieau, Marc, “Note preliminaire sur le dieu Masta™, in Objets et Mondes,
Vol. IX, Part I, Paris, 1969, pp. 19-50. :

21 Roy, S.C., The Birhors, Ranchi, 1925, pp. 121-122.
28 Naraharinath, op. cit. |
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The shaman does not have the special clothes or instruments used by some of
the village shamans in this area.29 He is unable to mechanically divine causes of ill-
ness, and only at times of severe :llnes will he call a deity which will possess him and
speak through him to explain the cause of the illness and what should be done to cure
it. Normally this involves a sacrifice or food offering to the deity or spirit responsible.
~ There is only one shaman, and should he die then another man will eventually become
possessed and be the new one. The shaman is the only person who can become. po-
ssessed. The Raute claimed that there was no witchcraft.

The Raute have a custom of not selling or trading objects they have used them-
selves and of deliberately destroy‘ng objects that must be left behind when leaving a
camp site. This may be due to the belief mentioned earlier that an object consistently
used by a Raute is considered almost as a part of him. The Raute will sometimes buin
huts or dccasionally an entire camp upon leaving, but they denied that this had any
meaning and said it was done only in play or in order to please a farmer upon whose
land they had settled. Villagers claim that the burning of huts and breaking of objects
js due to the Raute belief that others may use them and stay where the Raute had
been, thereby ruining their hunting in the future.

Contrary to what one might expect, there was said to be no worship connected
with food gathering, such as a first-fruit ceremony, nor with wood working. The
major emphasis seems to fall upon hunting. Often the Raute stated that it was god who
made them hunters and gave them mohkeys, and so it was meant to be always. Be-
liefs connected with hunting would appear to reinforce the we/they dichotomy that
exists between the Raute and villagers, and set limits on the degree of interaction that
can take place between them. Although other factors aie certainly at work, one can
see that religion plays an important role in the economic-social relationships exis-
ting between these two groups. ' ‘

RELATIONS WITH VILLAGERS

The relationships between the villagers and the Raute have been tainted by
misunderstandings and erroneous beliefs held on both sides. Stories that are com-
monly told about the Raute ar¢ included here as an indication of the way that at least
some villagers view them.

When I first went to search for the Raute it was difficult to find porters willing
to accompany me. I was often told that if I dldn t do exactly what the Raute told me

29  For a description of clothing and instruments commonly found among shamans
in this-area, see Hitchcock, John, “Nepalese Shamanism and the Classical
Inner Asian Tradition”, in History of Religions, Vol. 7, No. 2, 1976, pp. 149-158.



Raute | 265

to do, they would kill me, and they were reputed to kill anyone who entered their
camp or who stepped over a line drawn in front of theit huts. They were spoken of
everywhore I went as being able to steal women and children with their magic. One
story was of a woman who told the Raute to go away because they smelled. That night
she disappeared from the village, never to be seen again.

Another story was of an Indian Army man who, while returning to his village
with his wife, encountered a Raute campsite. The woman asked the Raute for a
burning log so that she could start a fire. After she was given it, the Raute man who
gave it to her claimed her as his wife, because she had taken coals fiom his fire. In the
argument that followed the Army man killed 3 Raute and fled, but he was later killed
by Raute magic.

Raute are said to steal children for use in sacrifices. A hole is said to be dug and
the child is placed in fect first with dirt tramped info the hole until only his head is
showing. Then an jron spike is pounded into the top of his head and blood is squirted
up for the Raute deity. Village patents are known to tell their children that, if they
don’t let them pierce their eais, the Raute will take them, the point being that the
Raute would not be able to use a deformed child for their sacrifice.

Another belief quite common among villagers is that the Kusunda, a hunting
and gathering tribe now almost extinct, collect taxes from the Raute. Because of a
fear of taxes, the Raute are reputed to 1un off at the sight of a Kusunda.

Villagers also claim that Raute marry their own sisters. The reputation of the
Raute is sometimes discussed in milder terms. Their bluntness, dislike of listening
to others’ advice, dislike of 1epeating themselves, and quick tempers were topics often

stressed in my talks with villagers. I found that these comments were not entirely
unfounded.

The Raute are not unaware of the stories told about them and an easy way
to find out that their reputation for quick tempers is not just hcarsay 18 to bring these
stories up in a conversation. The leader reacted by saying, “We are men too and
how could any human being do the things attributed to us? You should cut my
hand off or put your foot on my head if you don’t believe me”.

However, the Raute don’t help matters any by some of their actions and
the sayings for which they are justifiably well known. In conversations with villagers
clever sayings are often given as answers to questions, and these sayings give in-
sights into some Raute attitudes. “Give me a sack of rice and a waterpipe any day
before friendship with a villager”, was typical of those I heard, and I expect
they meant it. Some Raute were given to putting a bold face to their relations with
villagers and their lack of fear of anything. “We don’t fear malaria, we don’t fear the
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government, we don’t fear tigers, we. don’t fear anything”, was a saying heaird in
various forms seveial times. But that the Raute do fear the villagers and the clearly
dominating position they hold was made clear in many ways. One of these was the
obvious concern and anger shown at any mention of their being settled and forced to
take up agriculture. The Raute are quick to say that they would rather die first and
that they wouldn’t hesitate to fight to keep their way of life. They know that there
has been talk by government officials of their being forcibly settled, and they appear
-to be quite concerned about this. Their mistiust of villagers might also be shown
by an event I witnessed where candy was offeied to the Raute by a villager. They asked
if it was poison and refused to take it until a piece had first been eaten by the villager.
They are known for avoiding situations that might lead to prolonged contact with
villagers even when it would be benefiical to them. An example to this in relation to
myself occuired when the leader asked mc for a piece of plastic to use as a rain co-
ver, but, when I said I would give it to him a week after, he refused to consider it. A

similar situation occurred when arranging a dance. It had to be done 1mmed1ately~
or not at all.

In their usual dealings with villagers, and especially in contacts with govern-
ment officials, the Raute are quite pleasant. This seems to be due more to the neces-
sity of maintaining good relations for trading purposes and winning sympathy for
their situation so there will be no interference later than to any desire to develop sin-
cere friendships with outsiders. Much the same may be said for the practice of be-
coming a “mit”, i.e., a fictive brother, of a villager. This may be done without a ce-
remony of any kind, but usually involves at least the exchange of presents and wishes
of good w'll to one another. Among villagers this relationship can have important
bebavio.al concomitants just as would exist between real brothers. As might be ex-
pected, this is not quite the case with the Raute, however. The leader claimed to be
a “mit™ with an Indian shopkeeper in Sutkhet, although latet in checking I could find
no such person. He became “mit” with me probably more from a desire for the gift
obtained in the exchange and the ability fo claim the relationship among villagers
latet for status reasons than from any wish for a long-term friendship. Beyond re-
feriing to me as his “mit”, theie was no significant change in the way he acted towards
me.

One would expect with the kind of in-group solidaiity characterizing a tribe

-like the Raute that its inevitable concomitant would be intertribal antagonism. Cer-
tainly the situation that exists between the Raute and villagers is not one of cons-
tant, open hostility, but the sources for conflict are there and conflicts have occurred
in the past.

When the mechanisms of avoiding conflict with a dominant group through
avoidance of unnecessary contact and repression of feelings of dislike and hostility
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no longer can function and the resolving of the conflict cannot be managed through
discussion and conciliation, the Raute use a method employed by most hunting and

gathering societies, namely, they simply leave the area. This is understandable, for even-
in the unlikely event that they might win in a serious conflict with the villagers, in their

own system of beliefs they would lose simply thiough the staying and the increased

contact with villagers it would involve. In this conncction one might also see that one

result of erratic patterns of movement would be that no one could know with certainty

where the Raute would be at a particular time.

Normally, however; serious conflicts do not arise, and, although villagers
certainly do not look with approval at what they consider the rather disgusting be-
havior of the Raute, they do not make an issue of it, either. This may to a degree
be based on a fear of physical retaliation and sorcery, but seems more to be based
on a live-and-let-live attitude and not a little fascination with this unusual tribe.
However, there are ways that villagers will show their contempt without provoking an
open conflict, e.g., by being surly with Raute and asking insulting questions and ridi-
culing them, or more subtlely by such acts as not offering them a mat on which to
sit, a courtesy they would extend to any villager. Although this is not uncommon,
neither is it the norm, and the villageis appear to feel that as long as the Raute don’t
bother them, they-won’t bother the Raute. Also, as has been stated previously, there
is a fair demand for the wood objects the Raute make.

The we/they dichotomy so exemplified by the beliefs and practices men-
tioned above should not allow us to overlook the great influence that village culture
has had on Raute society. Most of the material culture of the Raute has its source in
the village, and not a few of their beliefs and customs, be they in religion, music or
whatever, appear to have their origin in the village. Some features of village cul-
ture that the Raute have adopted, such as Nepali language, tools, etc., are undoubtedly
due to necessity, with many othet proclaimed beliefs and customs being more examples
of token assimilation than having any true place in Raute society. The Raute personal
names are Nepali names and only used in contacts with outsiders. The claims made
when one first meets the Raute as to their position in the caste hierarchy, their social
structure, religion, and life cycle events seem to be more an attempt to avoid ridicule,
being attributed a low status, and laying any possible base fo. interfeience in their
_ affairs than to anything else. However, the Raute could not live physically independent
of the villagers in this populated area even if it were economically feasible to do so.
Inevitably some acculturation would take place through time. The Raute seem to
recogniz¢ the economic, religious and, above all, political superiority of the villagers.
To what extent this might present an underlying feeling that the villagers have a better
way of life remains to be seen. The interplay between the we/they dichotomy on the
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one hand and the genuine accultutation taking place on the otber is one which will
continue to mark Raute relations with villagers in a distinctive way for some time
to come. If the Raute have their way, this will be a long tire indeed.

CULTURE CHANGE

 Without historical documents or oral tradition it is impossible to state with
any degree of certainty what took place to biing about the Raute culture as it is
today. However, based on what is known of the Raute and other tribes and develop-
ments in the area, one may make scme interesting, and probably not too far-fetched,
speculations about changes that have taken place in the not too distant past. The
question that first comes to mind is how is it that the Raute are still hunters and
gatherers in an area where other hunting and gathering tiibes have long since become
scttled agriculturalists ?

In looking closer at these hunting and gathering tribes two things seem to stand
.out differentiating them from the Raute. All those which have settled, be they Raji,
Kusunda or Chepang, wete hunters with bows and atrows and developed no firm
gubsistence base through trade, or whatever, which would enable them to remain
nomadic. The increased population in the area with its concomitants of increased de-
forestation, overgrazing, burning of the forest to biing about fiesh foliage, hunting
and gathering by villagers, etc., would obviously mean that there would be less re-
sources for a hunting and gathering tribe and less available land in which to exploit
‘them. Bow and arrow hunting probably became more individualistic, if it was not so
previously, entailing gradually longer forays to collect sufficient food, and in any
event could not provide a quick supply of a large quantity of food in order to have a
“secure subsistence base. One would suspect that large bands of more than a hundred
people wete rare, and, in orde1 that a bow and arrow hunter would not have to traves
long distances, smaller bands of perhaps fifty people were the norm. This coupled
with a lesser availability of forest produce— which piobably provided the main sub-
gistence base— would eventually cause the bieak-up of large bands and lead to taking
up agticulture in order to survive. Matriages probably took place between bands
and multiple marriages, by keeping siblings together or, m an exchange situation,
'ejnabling alliances between bands to develop, may well have been common. This
‘somewhat simplifies a complex process that I have been able to document with the
_R_aji and Kusanda, but it provides one with a general idea of the situation which
confronted the Raute. '
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If stories about the Raute and comparisons withth the Raji are any indication
the Raute may well have hunted other animals in the past, Howevet, it is in the hun-
ting of monkeys with nets that a large quaatity of food can be obtained in a short
period of time. In addition they aie a fairly constant source of food as villagers do
not kill them nor would conflicts arise, as villagers ate all too happy to get rid of
monkeys which ravage their crops. This anchors one end of the economy down, but
what about the reliance on gathering forest produce as a subsistence base ? As this
decreased and mote areas were settled, it seems that the Raute began to resort to
the trading of wooden bowls for a part of their subsistence. Again using the Raji of
SW Nepal and Kumaon as examples to draw from, this may well have first occurred
through the so-called “silent tiade” where bowls would be left at a place one nigth,
" and the next night food left by villagers would be taken.30 With more areas settled
it would become increasingly difficult to avoid villagers, and the need for a more
secure subsistence would rise. As the area is far from markets whete wooden objects
or their substitutes could be obtained, the Raute must have slowly begun to trade
more and eventually made a wider variety of objects according to demand. More
contanct with villagers meant increased need for tools and some borrowing of vill-
agers’ beliefs, customs and language. It also meant a greater need for leaders to deal
with the more sophisticated villagers. With the need for cooperation in hunting and
a relatively secure subsistence base, the possibility exists that the fairly large band size
which the Raute have at present may be a more recent development. They stressed on
more than one occasion that band division was dependent upon tiading, not upon
hunting, as there would still be sufficient numbets of men in a secondary band for a
successful hunt. In the past the closely realated Raji were also nomadic hunters and
one might expect intermarriage between bands to have taken place setting a premium
on multiple and exchange marriages.

On much less firmer ground, one would think that at least some of the stories
of women being “stolen” by the Raute are based on fact. There may well have been
village women who simply decided to run off and live with the Raute. The strong rule
against contact with outsiders may have been bent or not as firm as it is today, as the
number of marriageable women declined with settlement of the Raji. At least this
would help to explain the mixed physical traits the Raute exhibit. Although kidnap-
ping of children in this area was not at all that uncommon 150 years ago, nor was
human sacrifice entirely unknown in India in those times, there is nothing that would
lead us to make any judgement as to the validity of villager beliefs about the Raute

31 Regmi, Mahesh C. ‘4 Study in/Nepali Economic History’ p: 167 of the unpub- .
lished manuscript. This book ha¥ggince been published in New Delhi, 1971.
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in this iegard,31 However, there must have been occasional acts of hostility encountered
by the Raute from villagers who haidly viewed them as human beings, and this may
well have set the foundation for some of the belicfs of the Raute and the situation
that one. finds today. |

Looking into the future, it would seem that the Raute will be able to continue
their presehf. way of life for some time to come. As a fair amount of forested land
will remain unsuited for cultivation, there sould be no lack of forest in which monkeys
can live and from which Raute can obtain wood for wood-working. Mcnkeys are still
common and will probably remain so, and there appears to be a steady market for
wood objects made by the Raute. This last factor is the one that might begin to
cause them difficulty as roads are opened up and other objects come into vogue, al-
though perhaps the increase in population and poverty of the people will keep Raute
wood bjects in demand. The primary concern of the Raute, that of being ~forcibly
settled and/or action taken against their cutting of trees, seems now to be 1emoved,
as the King is said to have issued orders to prevent hariassment of the Raute.3Z This
enlightened action taken on the pait of the King will help prevent some of the pro-
blems that have atisen in similar situations elsewheie, e.g. among the Birhor in India,
where forced scttlement had more disadvantages than benefits for the people.33
But change will undoubtedly come, and one hopes that it will be of the kind that
atises gradually and along with the changing needs and desires of the Raute.

This paper has been based on very little data, some of which is no doubt
inaccurate, and on speculation, interesting and suggestive, but speculation nonetheless.
Perhaps the only thing that justifies its publication is the fact that no comparable work
has appeared on this tribe, and it is doubtful that a more detailed study can be carried
out with the Raute under the present circumstances.34 I had found the kind of tiibe
with which I wanted to live, a nomadic hunting and gathering tribe unique in this part
of the world today. But now I realize I may have desired the impossible. For such a
tribe to exist which would accept an outsider may be a contradiction in terms. Only

30  Tiwari, S.C. “The Rajis (Royal Wildmen of the Forests) of Askote, District
Almora, U.P.”, in Vanyajati, Vol. 1, No. 3, 1953, pp. 52-53.

- 32 Personal communication with Dr. Carleton Coon.

33 Sinha, op, cit., pp. 398-400.

34 Iintend to return to Nepal for a more intensive study of culture change among

the Raji-Raute, but will gather data concerning the Raute which will not neces-
sitate prolonged, direct contact with them.
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by avoiding outsiders with the strongest resclution founded on an unshakeable reli-
gious belief have they managed to remain as they are today. I only hope that they may
continue to keep the way of life which they so fervently and proudly subscribe to as

their own. ' .



THE ORGANIZING PRINCIPLES OF GURUNG KINSHIP

Yictor S. Doherty
Madison, Wis.

The Gurungs are a people made up primarily of hardworking diver-
sified farmers living in villages clﬁstered on the slopés and hills around
the Annapurna Himalaya range.1 They are known to most other Nepalis as well
as to the world at large primarily for the record of bravery of their men
in the armies of Prithvi Narayan of Gorkha (who united Nepal in the eighteenth
century), and later in the armies of Britain and India as well as of Nepal.
1n terms beyond these however the Gurungs are representative in the western
hill areas of one of the main cultural traditions in Nepaii civilization. As
individuals and as a group they are making important contributions in the physi-
cal and social development of thevcountry. It is important that cultural fac-
tors relating to these contrisutibns be known.

This article is written as a first report from the field concerning
the résearch on which it is based. I have been especially interested in the
effects of culture on economic adaptation by the peoples living in the city of
Pokhara in west centrai Nepal. In my work on this topic I have become convinced
that kinéhip and marriage systems form perhaps tﬁe most important organizing
forces in the adaptational situations I havé studied.2 Kin and marriage sys-
tems may be considered as flexible adaptive mechanisms which have grown up over
years of social interaction and are able in a number of environments to provide
important support to a society sharing in a particular tradition. From a dif-
ferent point of view they can be seen as expressive of persistent cultural |

ideals., In either case, it is found that kin and marriage systems promote
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the organization of society according to distinct cultural rules. In my
research in Pokhara I discovered, working with groups that are not "kin based"
in the narrow sense, that this basic organizational importance of kinship
principles holds true in a situation of change and modernization. Rules
appear as guidelines and not as limitations: specific cultural content.is
seen to change, but it is seen to change according to a process of conscious
or unconscious selection on the part of the individual in society. These
rules seem to apply outside the kinship sphere in other areas of social life

and actione.

BACKGROUND TO THE EXAMINATION OF GURUNG KINSHIP:
SETTLEMENT, ECONOMIC CHOICE AND RUNNING A BUSINESS

An examination of the Gurung kinship system in this light should be
preceded by a résumd of things observed in Gurung everyday society which seem
to call for cultural exj.znation. It is not possible here to give a detailed
discussion of all these circumstances. It is however possible to mention them
briefly and to point out the main principles involved;

There are many Gurung villages in thch from a majority of families
at least one son or the husband is serving in the British, Indian, or Nepali
armed forces. Several Gurung families I know in Pokhara have up to three sons
rresently serving, while their father is retired on pension'from the same ser-
vice. The monetary incentive Lo such service is certainly strong, for after
serving the required number of yedrs one can be assured of a not inconsider-
able pension paying often from one to several hundred rupees per month for
life. 1If a man is killed in service his widow collects the pension, Economic
necessity plays a great.part in this orientation to military enlistment, for

hill agriculture in Nepal is increasingly an occupation of small return for great
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labor, But if the monetary inducement is strong, still the fact of the
Gurungs' apparentready adaptation to army life does seem to require explana-
tion. A need to make money outside farming, and a desire to see the world,
cannot account completely for this adaptation. Brahmin ané Chetri men and
boys of similar economic and educational baékground leave the village to seek
experience and earnings outside Nepal, but their search usually leads not to
the army but to jobs as gﬁards or hotel and teashop waiters in India-joﬁs in
which the pay is poorer, the work more menial if less dangerous, and there is
usually no possibility of a pension. Some people explain all this by the state-
ment that the foreign armed forces simply have a policy of fecruiting primarily
Magars, Gurungs, Rais, and Limbus. But this statement does not explain how such
a policy could have come to be instituted. To fall back on an "explanation"
which invokes the warlike effectiveness of the "martial tribes' is to use the
tired wérds cf the last century while making no explanation at all.

 One also finds situations in modern-day Pokhara which seem to require
a more-than-circumstantial explanation. Pokhara is a town of high land values
and high prices: high prices resulting in the end from the inflation affeoting
all of Asia; and high land values arising from the relative scarcity of good
arable land outside the town, along with the high value placed on bazaar plots
because of the town's importance as a trade center. Because of these things,
although there is a good deal of immigration at present the majority of Gurung
immigrants are those with some amount of extra resources behind them, orvelse‘
those with special skills (often gained in the army) such as driving or auto-
mobile and truck repair. What is interesting is the contrast between Brahmin-
Chetri and Gurung response to the challenges and opportunities offere§ by Pokhara.

Among Gurungs there nas been much immigration from villages up to two or more
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days' wélk diétant, which means that most of the Gurung hill settlement areaa3
are involved. There has been relatively little Brahmin-Chetri immigration to
Pokhara; even wﬁen wealthy these people seem to stay put as long as possiﬁle,

and to move when it becomes necessary to Chitwan or to other Terai areas where
land is available. It can be stated as a Brahmin-Chetri characteristic that most
prefer to live on their own farming land, or at least to be quite close to this.
Gurungs have moved into town in great numbers, leaving their home fields in the
care of relatives or of sharecroppers. In the past five years especially, a
period which T have been able to observe personally on visits to Pokhara and in
a year's intensive research, the influx has been very great.

While Gurungs have settled where they can--fhat is, where land and
building space are available--as a group they seem to have a different inter-
pretation than do the Brahmin-Chetris of what is "possible'! for them as a
settlement area., At present they have established themselves in three main
areas; in the north, east, and south of the present City ?anchayat area,

Gurung settlemént in all of these areas is dense, whether the spot'in question
was or was not a hucleéted bazaar area when immigration began. A detailed
census in one of these neighborhoods reveals a number of Gurung families which

is surprising even to a Gurung resident of the area. The comparison between
this residential pattern and that of the Brahmin~-Chetris, who are also partici=-
pating in the modernization of Fokhara but who generally live ;n widely-spaced
homesteads in the outskirts of the town, is exact when it is drawn along with
the variation in type of these groups' rural settlements. In the rural areas

a Brahmin-Chetri village is most often just a general settlement region, with
little nucleation and with scattered houses. A Gurung village is tightly packed,

whether or not it occurs in an area similar ecologically to those of most
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Brahmin-Chetri settlements. In rough terms, a Brahmin-Chetri village grows
by spreading. A Gurung villuge grows in the hiving-off and subsequent multi-
plication in one place of a few founding families, whether these establish
themselves on land contiguous with the old nucleated area or in a new village
settlement area. One can find an example of this latter situation in a large
Gurung village on the western border of Lemjung District.

The village in question is very large and closely-packed. It lies
midway on the mountainside between the ridge forest and the river, and is
surrounded by its fields. OUeparated by a slight ridge running down the hill-
side, and lying half an hour's to an hour's walk =way, are the northern fields.
There are now no buildings in these fields except for a few cattlesheds which
are néver inhabited by any of the villagers except temporarily. But it is not
hard to visualize the next steps: a few families will decide to build and live
there, and a new village will be born as their children grow up and build next
to their .parents. The rural pattern seems to fit the urban pattern, and in the
case of the Gurungé in Pokhara this is definitely so. The process of creating
new settlement areas has not yet passed the first generation in the town. Still,
the old pattern is seen in the new settlements in Pokhara. These are nucleated
and draw their settlers each from a distinct circle of hill villages which form
a common hinterland to one or another bazaar neighborhood.

There is also the matter of making a living in town. Almost all the
Gurung businessmen I have canvassed--in a sample of about seventy individual
families living in Pokhara--have connections with the land. In this they cer-
tainly agree with the Brahmin-Chetris, and with most if not all other groups in

Nepal. It is the only practical course in an agricultural country. Their
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supplementary occupations however (and these are their major occupations in
the bazaar) differ radically from those of Pokhara's Brahmin-Chetris.

The differences come partly in the nature of the businesses which

Gurungs begin and partly in their manner of running them. ‘'They are present

in important or predominant numbers in taxi owning and driving, bus companies
(two out of the three Pokhara-owned companies), motor repair, etc. All these
are skills learned in the army; that they should predominate in these fields
thus seems natural. They are not alone in these fields of enterprise; members
~of other ethnic groups represented in Pokhara partiéipate. and Brahmin-Chetris
are beginning to move into transportation. What seems unique is the higher
percentage of cooperative enterprises among Gurung businessmen. Whether one

is speaking of buses, hotels, or finance one finds groups of Gurungs~-groups
made up of relatives, friends, army associates, etc.--involved in the active,
cooperative day-to-day running of the business. Where partnership is involved
among Brahmin-Chetris it is often a case of financial investment, not\active
partnership. Brahmin-~Chetris show a distinct preference for one-man businesses,
and while a few Brahmin-Chetri families in the area have been involved in business
off and on for several hundred years these enterprises also have been one-man
affairs.

The institution of dhikuti (or dhikur; see Messerschmidt 1972) is
anéther case in point, As a business means this méthod of setting up ad hoc,
cooperative credit aséociations was first established in Pokharﬁ by the Thakalié.
Brahmin-Chetri businessmen speak of the system with a good deal of respect, in
these terms: 'Even a poér Thakali can become rich. If a Thakali comes to town

and wants to set up a business but has no capital and nothing to mortgage the
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other Thakalis get together and loan him what he needs to begin. Then he
pays this back to thom later on." This is a ver& incomplete conception of
' fhe actual process of dhikuti. I have never encountéred such comments among
Gurungs, who recognize the Thakalis' solidarity but ére more understending of
the way. in wnich this solidarity is manifested. Many Brahmin-Chetris who

do know and understand the dhikuti rules however stick simply to comment on
the effects of the system and phrase. their comments in the way quoted above;
as a group, they are not concerned with joining in,

The actual process of dhikuti is as follows. If a man (or wohan,

although women most often organize a dhikuti with other women only) is

judged trustworchy h- can initiate or be iavited to join with others in a
cooperative credit association. It is often required that each member have

a jamﬁni»or guarantor committed to step in and fill his place if he defaults
~or cannot continue for some reason. blembers varying in number from 5 to over
20 put down perhaps 75 or 100 (or more) rupees each, and the man most in need
of it will take the entire amount. He can then start a shop, build a house
for rental purpvses, buy a taxi or set up in business in any other way which
 will give him a guaranteed income and for which he could not have raised the
extra capital otherwise. The others‘then take their turns which can be deter-
mined by request, bidding, lot, or a combination of these. An agreed-upon rate
of interest is added to the basic amount at each subsequent payment date, by
each "player"h. Messerachmidt (1972) c¢alls this "increment"; a flat pércentage
of the initial amount is addea oncec at the second payment, twice at the third,
and so on. Thus, adding 10% eacl: time for example, payments based on an initial

amount of Rs. 100 would run as Rs. 100, Rs. 110, Rs. 120 and so on, deposited
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beginning with the first meeting. Persons coming to their turn after the
initial meeting receive the interest payments also, as compensation for
takiﬁg a later turn. Interest at, say, 10% can mean that the initial and
‘other early“players"pay a good deal over the full course of the dhikuti
contract. This is offset by their having been able to raise money and start
a business easily and quickly only through relying on people they know,

The interesting thing about dhikuti is that in térms of those who
"play” it is primarily a Thakali, Guruné and Newari phenomenon. Membership
is not limited‘by formal or informal ethnic considerations; Brahmin-Chetris
"play’out relatively many fewer of these people are involved. Brahmin-Chetri
comments run to dwelling on the "uncertainty" iﬁvolved in dhikuti, Théy
would alwéys be worried, they say, by the inéoluble trouble which‘might arise
if a member defected or defaulted. "Gurungs on the other hand simply regard.
ahikuti as one among many money-raising possibilities. The presence of jaménis,
if the dhikuti is organized to include guarantors, is considered enough security.

S—————
In my own experience those who are not interested are often those who have the
resources in any case to get a bank loan at cheap rates; or they are among
those who arrived in Pokhara with savings, land-sale, or land-income funds
sufficient to support their initial enterprieses. Several Gurungs who expressed
little interest in dhikuti neveftheless fit the pattern in that they are exten-

sively involved in cooperatively-run businesses.,.

COMMON PRINCIPLES IN GURUNG ADAPTATION TO A NEW MILIEU
In the facfs of Gurung adaptation to a new milieu patterns emerge.
- There is a willingness to work formally in concert, whether with friends or

with family. There is also a preference for life with a group, rather than
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for settling down on a physically separated plot or homestead.” The pattern
overall is egalitarian; egalitarian traits are among the strongest and most
striking in Gurung society. In this context, the nature of Gurung internal
status divisions is instruptive. Beyond individuél and family concerns

with general economic and social status achieveﬁent and retention (such con-
cerns are of course found in the members of almost all societies) the Gurungs
are divided internally into the carjét and the sorajgt or the Four Clans and
the Sixteen Clansb.' The two groups are traditionally endogamous, &and the

Four Clans have higher status in a village context. But status differentiation
for Gurungs never reaches the overall cultural importance and complexity it
reéches among Brahmin-Chetris. The Four Clan/Sixteen Clan diviéion, as a matter
of principle, is little discussed with others by Guruhgs. It seems to be felf
that an outsider could incorrectly assume Gurung society to have‘"caste" divi-
sions. In fact the Nepali word Jéi, applied to Gurungs in a conversation
carried on with them in Nepali, élways carries a somewhat wréng connotation.
The Gurung language uses mai ''people" where Nepali j§£ would be used, The
clans seem to be little different as groups than the old Scots clans (MNacGregor,
MacLeod, etc.); in Scotland too of course some clens were in power and some
were not. ‘ -

Cultural bases for these egalitarian and group-oriented principles
of social organization can be seen quite cleérly in an éxamination ot the
Gurung marriage and kinship system.

GURUNG KINSHIP: THE MARRU-\GE RULES
AND THEIR SOCIAL CONSEQUENCES
Gurung ideas on marriage are based in one of the major general tradi-

tions in west central Wepal. bMhain feoatures of their marriage system, and some
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of the kin terminology, are Shared by tleir near neighbors the Thakelis.
Although my own exact intormation is incomplete, most of my informants’ say
the Manang-gi'tradition is in agreemeal Ji.a that of the Gurungs. Rules
affecting marriage differ for the Magars (see Hitchcock 1966); but as Magar
informants explained their traditional funeral customs to me an attitude
similar to the Gurungs', ot interdependence and of son-in-law's responsibili-
ties, was revealed.

The Gurungs are a patrilineal people. The key to the system for
arrangementé of marriage among these patrilineages lies in cross-cousin
marriage, and in the rules and interpretations made by the Gurungs concerning
such marriage. Either cross-cousin--mother's brother's or father's sister's
child--is a possible marriage partner. These persons are called by the same
terms: ngoh Yop (male) and Eggg'lgﬂéxg (female).7 Father's sister's daughter
marriage has priority. The traditional or village rule, stated in the same
terms bj all qf my older informants and confirmed by young people, is this:
"Unti1l a man is married, or until he waives his right to her, he will have first
call in marriage for his fatier's sister's daughter." As I have said, I encoun-
tered this rule continually. Pigndde's (1966: 228 i.a.) statement that for
Gurungs there is no traditional rule of preierence for one or the other cross-
cousin must be rejected. Informants from the entire range of the Gurung térri-
tory have phrased the tralitioral rule as I have quoted it 2avove. .

The clearest explanation of the Gurung conception of this kind of
marriage came from a man, a native of Pafbat District, whomAI asked to explain
Gurung marriage rules. His first statement on the subject of marriage concerned

father's sister's daughter marriage, for which he drew the following diagram:
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brother sister

sen O K 7\&) daughter
vndaymarr’

Diagram 1: an informant's diagram of the
traditional Gurung marriage rule

It should be noted that this diggram can only be interpreted to show FaSiDa
marriage. According to another informant, FaSiDa (or MoBroSo, which is the
same relationship from the woman's point of view) marriage is considered suit-
able since bride and groom are born "of seed from men of different families".
A young Qurung man stated that there is a very easy relationéhip between a man
and his father's sister she is solicitous for ome's welfare, and there is
the expectation that her daughter will be given if requested when the time comes
to marry. The relation is that of mother-in-law and son-in-law to be, reinforced
by the brother-sister ties in the elder generation. |

Robin Fox (1967: 204-207), in his book making use of many of the inter-
pretations suggestea earlier by Levi-Strauss, provides a diagram charting the
movement of women under such a marriage regime. It is one in which the direc-

tion is reversed in each successive generation:

4 &-—94 =
- & A= O A-

Diagram 2: FaSiDa marriage (adapted from Fox, 1967)
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According to Fox a system of preference for the FaSiDa is relatively rare

but nevertheless closely connected with certain types of society: those

which are, in his words, "egalitarian but competitive'. For such societies
status is important but it must not become too unbalanced, whether in favor

of an individual or a lineage. Egalitarianism is the rule, and all other
things being equal a gift (or a bride) given requires a refurn. I found these
prinéiples to be true for the Gurungs in general; they seek close social con-
tact, give and receive hospitality freely, and generally seek to establish
relations best described as of mutual respect. The result of the primary rule
concerning marriage is that no one lineage will be at a permanent disadvantage
in terms of the status differential established by marriage, unless thefe is
a decision made on other grounds to waive the right to a FaSiDa marriage.

At .this point itshould be noted that for Gurungs (and fof the Thakalis,

the Magars, and the Manang-gis also) the line which provides a woman in marriage
ranks higher than the line which accepts a bride, as the status eftects of the
marriage itself are reckéned, It is only the Brahmin-Chetris in this area who
consider the accepting lineage to rank higher as a result of the marriage.
Despite the unambiguous phrasing of the Gurung marriage rule; there
may be some disagreement as to its correspondence with other aspects of the
Gurung kin and marriage systems. Pignéde (1966: 228), who did much of his
research in Parbat District, states that a Gurung "usually will choose his
‘cross-cousin on the maternal side'" if he does make a cross-cousin marriage.
Statistically in the marriages he recorded in one village, he found a some-
what greater prevalence of MoBroDa marriage. Kin terminology I collected from

the beginning of the eastern part of the Gurung territory, on the Kaski-~Lamjung
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border, shows nearly identical terms for FaSi or MoBroWi on the one hand,
and MoBro or FaSiHu on the other. This situation in itself could be taken

as pointing at least to an earlier rule of sister-exchange marriage.

a-d o o
& ¥y phanen

wu moh  Phe Neh ba l ma
or

au moh

Diagram 3: eastern area cross-uncle and -aunt terms

But these terms are not replicated exactly in the western . area, where there

is variation in the matrilateral terms:

A;CL' &”A-_-cL -0

a ma mum

aw moh pha neh

Diagram 4: western area cross-uncle and -aunt terms

Linguistically, the WGrg term mum for MoBro seems to be derived from
the Nepali mama ''mother's brother". The western-region _5_ nglg for MoBroWi

seems to be a Gurung term most easily translated as "respected elder woman'.
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But the close correspondence between the pairilateral and matrilateral terms
used in the eastcrn region seems tr .all for more than an explanation suggesting
gregter linguistic conscrvancy the.e. One could assume ca looking at the eastern
terms, and on correlating their virtual identity’ with the identity of the cross-
cousin terms used in both dialects, that sister-exchange marriage is or very
recently was the Gurung rule.

Such a conclusion would have further support, from other rules affectirg
marriage. As already mentioned, the Gurungs are divicded into two status groups
of the Four Clans and the Sixteen Clans., Among the Four Clans in some areas
there is assumed to be a "brother" (Nepali daju-bhai) relationship between the
Ghale and Ghotane élans on the one hand and the Lama and Lamchane clans on the

9

other. If one were to hazard an attempt at historical reconstruction on the
basis of the information presénted so far it might go along these lines: that
the Four Clans were the first to arrive on the scene, and the Sixteen Clans
represent later immigration at disconnected periods; that the Four Clans, through
population expansion and migration, became scattered and subsequently split into
four groups from what were anciently two patrilines regularly practicing sister-
exchange marriage; that the common origins in two groups were remembered among
members of the Four Clans, so that marriage was forbidden between the segments
Ghale-Ghotane on the one hand and Lama-Lamchane on the other.

In fact there is no ba.is for such assumptions. Not only insormants'
statements but a closer examination of the terminology leave fathe;'s sister's
~ daughter marriage as the primary rule to be explained in cultural terms relating
to social organization. A closer examination will also show that there is no

reason to separate the Four Clans from the Sixteen Clans on any major cultural

basis or in any proposal of a migration time-frame, The difference of these
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two sub-groups in particular is only one of general social status in a
village context, and even this differénCe is not hard-and-fast or of primary
importance,

All this becomes clear when the dynamics of marriage are considered
and when the relevant kin terminology is examined in detail. To consider the
terminology first: except for the terms for MoBro and MoBroWi in the western
area, where my informants agree that some do and»some do not observe the supposed
brother relations for Lama-Lamchane, Ghale-Ghotane within the Four Clans, there

is complete agreement in terminology for the following relatives:

24 ko

an moh

Gw maoh

O: 8

moh

b=C

moh

Diagram 5; .male affinal relatives

From this context it becomes clear that mop, with the honorific au mop for a
person elder than one's self (i.e., elder in generation or married to an elder
sister) is a basic term meaning roughly "one who has married a woman of my clan".
It is an affinal and nqt a consanguineal term. Ve have already seen that a
possible eastern term tor MoBro is §:§z:; It is also a possible term for WiEBro

in either dialect:
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b
b

~

Diagram 6: reference of a Ez

One of my informants described what he called a "style" of the moment in his
family: the people of his elder brother's wife are called, collectively,
§.§1§_@§£ by his mother. It seems clear that a §yo also is basically an affinal
term; its meaning is ''person (especially male) of a clan which gave us a woman in
marriage'. Furthermore, the term é.éig is actually little used outside a ritual
context. One's §.§1§ relatives are especially important at funerals and memorial
or argon services (see Pignéde 1966: chap. XII). In these cases there is a defin-
ite pattern which ritual gifts must follow. The deceased's é”élg gives to the
deceased, and this gift is claimed by the deceased's moph or son-in-law; the gifts
parallel the movement of women in marriage which occured in life. |
In the light of this discussion on the terms au moh and_é‘gxg it becomes
easy to see why there is correspondence between the terms for cross-uncle and
-aunt and their spouses in the eastern dialectal region., The area from which
I collected these terms is one which maintains prother relaéions between groups
in the Four Clans, and my‘informant was a member ofvone of the Four Clans. It
is a basic rule in Gurung society, followed strictiy in the village and to a
large degree in the city, that one does not address a person--especially a person

of an elder generation--by his name but rather by a title or by a kin term.

‘When one must address a fellow member of the Four Clans by a kin term in the
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eastern dialectal area the possibilities are neatly limited. If one is of

the Lamchane clan then not only othef Lamchanes but also Lamas will have a
patrilateral term, And wﬁether a Ghotane or Ghale man of the preceding gen-
eration is one's mother's own brother or not he is accorded an "elder brother"
or "younger brother" term by her. One then would céll this man EB‘EEE if in |
the context one wished to stress that he can only have married a woman one
classifies as "father's sister''. or he could be célled §_§1§ if the stress
were to be laid on his brother relation to one's mother. The man from whom

I collected this example of the eastern terminology seemed to have a preference
for the use of au moh in this situation. This term of course emphasized Ego's
own lineage's somewhat higher status in the marriage alliance framework.

With the addition of one more consideration, it seems possible now to
suggest a more likely origin for the custom of observing fictitious kinship
between certain Four Clan groups. This custom probably arose as a means of
'binding together more closely groups which were in power during the very long
period in Nepal's history when the village headman administration system was
in effect. The actual origin may have been simply a éii (Grg‘ggzghll§h)
ritual brotherhood alliance between the leaders of groups in power. Tradition-
éily, these groups were the Four Clans. The Eiﬁ relation is very important
throughout Nepal and is today very often contracted between individuals. Men
establish a EEE relationship with other men, women with other women. An alliance
beyond ordinary friendship is formalized in this way to promote smooth social
relations. If such relations were in fact contracted at some earlier time
among members of what are now called the Four Clans, this in itself would account

for the terminological and marrisge-rule problems 1 have been discussing. &

-

mit uses consanguineal kin terms for the entire family of his ritual relative,
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and members of the two families cannot marry.lo

The discussion on Gurung marriage rules can best be closea with
a specific illustrative case. In recording the genealogy of a woman from
Parbat District, we came to a point at which the informant stopped me and
said,"Here, this is a perfect page to show our marriage system: just like
a barter system!" The section in question shows the marriages arranged by
their parents for a girl and her two brothers. One brother was married to
his mother's brother's daughter. The part which struck my informant -as
typical and caused the exclamation was this: the remaining brother married
his father's sister's daughter; his sister marriea her mother's brother's
son. BEach of these latter mafriages is a father's sister's danghter marri-
age analytically. The effect of these latter marriages was an exchange of
brides between two patrilineages linked by marriage in the preceeding gen-
eration, an exchange which repaid the social debt in each direction.

In this case, which my informant singled out as especially illus-
trative, we have a demonstration of the two main principles in the traditional
Gurung marriage system. One, the most important and that mentioned at the
beginning of this section, is the preference for patriléteral cross-cousin
marriage. Terminologically Qe‘can note that despite dialectal differences
there_is exact agreement on affinal terms. These are the most important in
n&ting present and past marriage relations, and in noting the possibility
of marriage in the future. The second principle is a corollary of the main’
marriage rule: it is that egalitérian relations are to be preferred and

sought out. The egalitarian
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nature of the overall system is to be scen in the main rule and is implied

terminologically in the own-generation terms ngoh 1¥h / ngob lo Eyo applied
to all cross-cousins. The implication is that if a marriage is arranged in

~ne direction it can be arranged in the other also.

GURUNG KINSHip: i HE TERMINOLOGY

A central aspect of the Guru.g kinship system is age and generational

rankinge. The importance of this is evident in social organization in both
' viilage and town life, Pignéde's account gives an excellent idea of the im-
portance attatched to membership in an age groupe Groups of young people

(huri; Pigndde has nogar but I have not encountered this term) exchange work

between villages and provide a very important concentrated labor force during
peak agricultural veriods. In my experience young people &. wz.i w6 old, in
both village and town situations,.seek out and lay great siress on relative age.
Kin links are traced carefully, and both near and classificatory links once

established have a great deal of effect on behavior.

Age and generational order are central to the Gurungs' own conception

of their kin system. Several informants stressed the basic importance of

stuerational grading, witn the eldest commanding most respect. In most situa-
tions I have observed that it is persons of the elder generation--in the village
or in the town--who are the most careful to trace kin relations on meeting, so

that their juniors must address them with the correct near or classificatory

t .
Within one's own generation relative age alone is important. This is
established, traditionally, by determination of one's lo barga or year of birth

according to the Gurung adaptation of the Tibet~n twelwe wvaa> c,clce Ac tual
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relative age reckoned by whatever system is of course the most important
in day-to-day social relations and among friends. But for family members
and any relatively close kin it was stressed to me that "reckoning is by

relationship, not by age' (saino bata gancha, umer bata hoina). The man

who provided Diagram 1 above also provided the following diagram in Nepali:

JC'“'\G- ma.dﬁ-\ kd.l\ékdy

O(r

o
Diagram 7: kin-determined generational respect relations

The diagram shows a man, his three sons, and the son and grandson of the

eldest. My informant embhasized that within the same generation (for example
that of the three sons here) ranking follows age with the eidest ranked highest.
After this, it is.a matter of kin links. The man's second and third sons

(maila, kancha) depicted here can easily happen to be born while their father

is in his sixties, as the sons of & second wife for example. If the eldest

son happened to have been Lorn many years earlier it could happen that the eldest's
grandson would be several years older than the middle son in the diagram. Still
the grandson of the eldest must respect his grandfather's brothers, and must

call them ''grandfather' whatever their actual age. This rule holds in all simi-
lar situations where a fairly close actual kin link is traced, More generaliy

an appropriate kin term based on age and social interaction is used, as a
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respectful term of address and reference.

Age rénking and generational ranking are found in Brahmin-Chetri
custom and in the customs of all groups in Nepal.aé far as I am aware. But
the Gurungs especially place consistently strong emphasis on the impdrtance
of generational affiliation. In my observation too it is the Gurungs who
base much of theif day-to-day interaction on a large group of generational
fellows, and who uniformly stress respectful relations with the elder genera~
tion. There are individual,differénces of course, and a concomitant of this em=-
phasis on inter-generafional respect is wide latitude for personal and gfoup‘
autonomy. On the whole, however, these rules result in an observable contrast
in social relétions. Aniong the Brahmin-Chetrié for example social life is much
more diffuse and more observant of particular status relationships, which can
cut across generational lines.

The overall Gurung rule ‘seems to be this: in general, status comes
with age. DBecause of this there is relatively less concern with establishing
individuﬁl status absolutely, vis-a-vis all persons of whatever age; there is
relatively more emphasis on smooth relafions with members of one's own age group.
Vis-a-vis the members of this group there is a place and a demand for individuai
and leadership accomplishment. But the basic egalitarian principle is there,
and relations within this group ideally must be mutually supportive. Status
will increase with increasing age, but one's génerational fellows will always
be sharers in this status.

In the kin terminology itself there are some areas in which age-order
is particularly elaborated. These areas are 1) FaSi, 2) own generation, and

3) children's generation. Except for minor phonetic variation the terms for
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FaSi are the same in both dialects,

o

pho neh

46 follows (western terms given):

Phafha [}

30O

[V
[ o
G2

Diagram 8: FaSi terms, WGrg

This elaboration of terminology may be related to the importance of FaSi in

the marriage system. Terms for other relatives in one's parents! generation

are graded by age in the following uniform way {again, western terms given):

ap mZild - The bX
(ete)) ' am madlld .
A (efl.) maild
= 5 (5 (etve) V)
ar ey - N muwm
am Qﬂo 053

Diagram 9: parents! generation terms, WGrg
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In one's own generation the terms are as follows, for siblings and for

parallel cousins:
- ~ . - od
—A\ & qhe —0 a ghee
— a wo wmaila, —) & nad m&ily,
‘te. ‘t‘-.

-~

tyo 0 d n& kanchi

A
S —a
.___A :

™

-~

eyd 0 baint (Nep)

Diagram 10: sibling terms, WGrg

The only non-phonetic difference between this table and the usages Pign:de
gives is for a 'cxff, which Pign?de (1966: 279) says can be applied only to a
youngest parallel cousin; I have personally observed the use given here. The

terms for one's children's generation are as follows, for male Ego and then

for female Ego:

a1 SO

\. ‘_Y_ el \ ’
' - bhanj& , phanjt
F""A tha g% ""O cha mi nan ™) )
) tam. nant)
B maita,ete.  [Opziic

|

' ]
)

' 'Ac‘jzaér\-ce 538‘) L—0 ¢hami C".‘gg

Diagram 11: children's generation terms, WGrg, male Ego
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Lo ;
3

i

o

it
0__{

L S . | - Y
own q.5¢ term : .._......A tha qu ——O c¢ha mi nan
or : (fam. nani)
babu (4) s
| O maild, ete. =0 maili, ete.
nant (0) _ [ '
\ . ]
L—-nAc ° wam. l———-o cha mti ehyd
17 ee 553) ' J

Diagram 12: children's generation terms, WGrg, female Ego

Children of cross-cousins are called by the terms for parallel offsprlhg,
depending on which parallel relative a cross-cousin would ﬁarry. Cross-cousins
themselves are all called by the same terms mentioned earlier, and are not givén
an age term in the kin terminology.

There is as stated earlier emphasis on addressing another person Ly a
kin term or title, even if the kin term used is fictitious in application. The
Gurungs are not alone in having this rule; it is a general ‘characteristic in
Nepal., But the social interaction impliéd by these terms so used can bg very
differenv, depending on the ethnic group invoived. During my study in Pokhara
I found that 1inguistiqally there is progressively more and more influence by
Nepali on Gurung kin terminology. Nepali is spoken often by Gurungs ia Pokhara,
ever when a speaker knows Gﬁrung and is conversing with other Gurungs ﬁho also
speak the language. In this_Context Népali kin terms will be used like aﬁy qther
texical item; but the important difference is thaf they are used in what people
are themselves aware of as a Gurung context. . |

One. of the clearesf examples of how this context can differ is in the

area of reference to one's children's generation. Gurung and Branmin-Chetri
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terminological systems aﬁree‘in having different terms for use by male and

by female Ego in this area. 1In each case, the children op brothers and male
parallel cousins only are classified with own “son" and "daughter" for a man;
the children of sisters and of female paraliel cousins only are classed with
own "éon“ and "daughter' for a woman. In the Brahmin-Chetri system in the
woman's case there is a.special term for the children of her brothers: Bhﬁﬂé
(male) and bhadai (female). The important differences in the application of
this terminological split show up in referencé to the children of one's spoﬁse's
brothers and sisters., In the Brahmin-Chetri system, Ego calls these children
whatever his spouse would call them: thus, for a man, the children of his
wife's sisters are "son" and '"daughter'" while the children of her brothers are

bhada and bhadai. For a woman the children of her husband's brothers are "“son'

and "'daughter' while his sister's children are bhanja and bhanji. In the Gurung

system the situation is exactly opposite. HuSi child can never be bhﬁnja /
bhénji; HuSi will marry a man Ego calls "brother', and her children will be called
by the terms for brother's children. WiBro children similarly cannot be

bhada / bhadai for a Gurung man; they are the children of his "sister" and

must be called bhanja / bhanji.

In its application the Gurung terminology assumes a system of reciprocity
in marriage. In the Brahmin-Chetri system, as I have explained more fully in
my article on this subject, there is rarely if ever any reciprocal relationship
set up by marriage but rather a spreading system of unequal status contracts.

The terms bhanja and bhanji for a Brahmin-Chetri refer to children with whom

he has a prescribed relation of "love'", but there is tension outside this re~-
lationship since these are children of a lineage to which one's own lineage

has provided a wife. In the Brahmin-Chetri system, mama must defer to bhanj-.
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The opposite is true for Gurungs. The MoBro, a s 6; is of a lineage which

his provided a wife to the lineage of his sister's son. Although there is
a relation of love here for both brahmin-Chetris and Gurungs, the Gurung

syster expresses a different status relationship: bhanjﬁ must bow to_é_éxé
when formal greetings are exchauged. For the Brahmin-Chetris, a wife given

is lost and brings no return. For the Gurungs, a daughter is expected to

return to her mother's birthplace.

CONCLUSION

In the first section of this article the circumstances and patterns
of Gurung adaptation to city life in the rapidly-modernizing Pokhara area
were discussed. Patterns of social organization show a definite nature in
these circumstances: preference for grouped settlement rather than for life
as a single family separated from éne's neighbors; preference for cooperative
endeavor and egalitarian relations; and so on. It was shown that these patterns
also appear schematically in the Gurung kinship and marriage systems. Kinship
and marriage are shown to be important in that the principles on which they are
organized are important in other areas of social life, and in that these pfin—
ciples promote change along particular adaptational lines. Even when the
persons involved in a new endeavor are not one's own kin, a shared system of
this sort will make the organization of new systems and even the choice of
endeavor easier. For example, age-grading has been discussed, and the Gurungs®
ready adaptation to army life both in the past and preéent seems founded on
this social organizational principle.

Tradition in social organization exists only in retrospect. Change is

always going on, ana cultural principles guide the process of selection and
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adaptation. We must look for such selective and organizing principles
when we seek to understand the actual basis of a particular culture within

a wider civilization and economic setting.

NOTES

See Pignede 1966 for a study of their village life.

In an earlier article I dealt with kin and marriage patterns and economic
change with reference to the Brahmin-Chetri inhabitants of the Pokhara area.
See Doherty 1974 (in press). \

3 These areas lie primarily but not completely in the following west central
districts, which focus on Pokhara as a city center: Kaski. Parbat, Syangja,
and Lamjunge .

b The phrase in Nepali is dhikuti khelnu, "to play dhikuti'.

5 Pignéde also noted these traits and treated their action in village life
in some detail, although he did not attempt to relate them to other specific
aspects of Gurung culture.

6 Pignéde also uses "clan'" for jat in this context. Clun membership is
important for Gurungs and is more valuable socially to them than, for example,
Brahmin-Chetris' common membership in a segmentary lineage or thar.

7 In the sections on kinship I have used terms from both the Lamjung District
border (EGrg) and Farbat District (WGrg) dialectal areas. Where there is
appreciable difference on any given form I have noted the source used. The
terms are given as I have transcribed them myself in the tfield. The trans-
cription used is essentially that of Turner for the Nepali language, with the
addition of h for an aspiration which assumes thse character of a high tone in
syllabie~final position.

8 Thakali informants agree that either father's sister's or mother's brother's
child is an acceptable marriage partner. They say that the MoBroDa is "somewhat'
preferred. There also seems to be very heavy stress laid by Thakalis themselves
on the desirability and the desirable social consequences of sister-exchange
marriage; this form of marriage, with no obligation to repeat it over several .
generations between tne same two lineages, may be the most-preferred system for
the Thakalis. . :

As yet I have no firm marriage-rule information for the Manang-gis.
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? I nave used the Nepali terms for these clans as they are the ones most
commonly used in Pokhara and are often used in a village context also. Gurung
terms from Parbat District and from other areas, for both the Four Clans and
the Sixteen Clans, are given and discussed in Pignede, chap. V.

Pignede (see chap. V. for his full discussion) relates the Ghale-Ghotane,
Lama-Lamchane daju-bhdi relationship to contact with Brahminical norms. Etymo-
logically he relates Ghale and Ghotane as clan names to the civil authority of
ancient Gurung society, and Lam& to the religious authority. Through contact
with Hinduism, he says, Gurungs came to see these groups as ''related" in the
same way Chetris are related to all other Chetris and Brahmins to Brahmins
in the context of the Hindu varna systenm.

For two reasons, however, it seems to me that we cannot accept Pignede's
conclusions on this point. Most importantly if one is looklng for a supposed
adoption of the varna system, the consequences would be endogamy and not
exogamy for the "civil authority" and '"religious authority" groups. Secondly,
Pignede is unable to relate Lamchane as a name to any etymology from the
religious sphere. It is an adopted Brahmin~Chetri name, as he notes: the
name for one of the many Brahmin-Chetri thars. Pignede gives the Gurung
term which is plon; but he traces it to Tibetan blon or "'local counc1lor"
“"nobleman', Moreover the Ghale clan's traditional priests, as Plgnede notes
and as my informants state, are the thabre who belong to the Sixteen Clans.

It seems to me that the simplest and most logical conclusions to draw
concerning the Four Clan/Sixteen Clan division, and the special inter-~clan
marriage arrangements practiced by Four Clan people in some areas, are those
which I have drawn above. 1In the origin legends Pignede collected (1966:
chap. V) and in those I have heard the only real distinction we can draw is
that drawn by the Gurungs themselves at the present day, who say that tradi-
tionally the village headmen were taken from the Four Clan group. Most pro-
bably various clans of both Four and Sixteen status (as they are now designated)
arrived at different times. Under conditions of pressure from Brahmin-Chetri
immigration or simply as a local arrangement, some powerful clans may have
formed ritual brotherhood relations. There are indications that there was
also consolidation which occurredfairly recently; as the Lamchane clan, accord-
ing to Pignéde and as my own data suggest, is actually a group of named sub-
clans. These arrangements of alliance and consolidation if they occurred
could have resulted in the special marriage customs discussed above. But
these marriage arrangements, as well as the social division suggested by the
terms carjat and sorajat, would have to be considered as of ad hoc origin and
not as part of the most ancient Gurung heritage.

11 In the Gurung reckoning of the cycle New Year's comes on the 15th of the
Nepali month Push, thus falling in late December. A year of age in the cycle
is reckoned according to the number of new years begun since one was born; thus
a child can be born in early December and be reckoned a year old according to
the cycle by the following January, a matter of only a few weeks.

Age terms are often used as ordinary names and except for “eldest" and
"youngest' are usually those taken from Nepali. The Nepali system is given in
detail in Doherty 1974: note 4.
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SHORT REVIEW S

RECIT D’UN VOYAGEUR MUSULMAN AU TIBET

Urdu text edited with French translation by M. Gaboricau.
166 pages, index. Published by the Librairie C. Klincksieck,
Paris, 1973. Price : 24 F.

Although Chinese sources antedate them by some ten centuries, the Jesuit and
the Capucin Missionaries in the 17th and 18th centuries A.D. furnished the first
Western accounts of Tibet. Interest in the study of Tibet grew steadily over the years,
especially among westerners. It was greatly accelerated by the tiade policy of the Brit-
ish East India Company Government in the 18th and the 19th Centuries. As a result,
a great amount of literature is avaiblable on Tibetan studies concerning all sorts
of subjects : travelogues, teligion, grammar, philosophy and history. Tibet still
continues to fascinate scholars all over the woild despite the political change there
in 1959 A.D. |

The present book is an account of a journey from Nepal to Tibet made by
a Kashmiti Muslim, Khwaja Ghulam Muhammed (1857-1928) in the late 19th Cen-
tury. The narrative, which is in Urdu, is rendered with a clear translation in F rench,
ample foot-notes to the text, and a thirty-page introduction on the subject of the
Muslims of Tibet. References to relevant literature are given in the form of notes to
the introduction. This irtroduction briefly traces the fiist contact of Tibsét with the
Arabs and Perisa. Muslim influence in Tibet is seen in the field of medicine and also
in the laige vocabulary which is drawn from Muslim sources into Tibetan. The pre-
sence of Muslims ir Tibet, mentioned by some foreign sources as ear ly as the 12th
century is quite cettain from the 17th centuiy, at the time of the Fifth Dalai-Lama.
. Relevant economic and sociological notes on the Tibetan Muslims ate made by Ga-
borieau which show that the Tibetan Muslims can be divided into three groups. The
majority consists of the Kashmiris who in Tibetan are called Kha-¢he. Then come the
Ho-pa-lings, i.c., the Chinese Muslims, and lastly, the Gharibs, who are sociolo-
gically speaking a curious group of Muslims whose origin is obscure. The largest group
among the Kashmiri Muslims is called the Za’idah, meaning those persons born in
‘Tibet itself. They are naturalized Tibetans adopting the language and dress of Tibet
completely and also marrying Tibetan women. Despite this they have jealously guard-
ed their religious separateness and prescrved their basic socio-economic characteris-
tics all these years. Politically also they retained their separate identity and were placed
in charge' of a Muslim head-man, called the Kha-&he ‘go-pa. The latter was an officer
formally recognised by the Tibetan government and was appointed by the Finance
Ministry of Tibet. Trade and commerce were the main professions of the Kashmiri
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Muslims .They took Tibetan products to India and imported Indian merchandise into
Tibet (viz., wool, musk, medicinal herbs and gold from Tibet weie exchanged with
Indian merchandise such as beads, lace, textiles, diied 1aisins, fruits, knives, scissors
and other hardwares). Besides cariying out theit own trade, the Kashmiris acted as
the intermediaries for the rich Tibetan families, lamas and monasteries in conducting
their trade. When Tibet was overtaken by the political change of 1959, and Tibetans
fied the country with the Dalai-Lama in large numbers, the Kashmiris fled with
them too. But their ambivalent status in Tibet, desciibed above, proved most frusia-
ting to them in India, as India corsidered them only as repatriates and not as refugees.
In these circumstances, they find themselves mal-adjusted in India now. Gaborieau
says that there is not a single instance of their marrying either a Tibetan or ar Indian
woman after coming to India in 1959.

The original text by Khwaja-Muhammad is by no means a new and revealing
account of Tibet rendered in careful detail or a scientifically recorded narrative of
Tibet. It is just a short impressionistic account by a Muslim trader of Tibetan society,
government, administration and religion, and of the Muslims living in Tibet; and it
describes one specific ineident which happened in the year of the author’s visit:

the pillage of Lhasa by the monks at the Tibetan New Year of 1883.

Gaborieau admits that the author describes virtually nothing about what
he himself did during his ten month’s stay in Lhasa not about what personal incidents
occurred to him in that period. Of course, the present text forms pait of a larger dos-
sier describing the history of the author’s family, such as the life of his father, Ahsan
Baba (?-1864) and an autobiography of himself which ends in the year 1890. The reason
for editing the manuscript is stated by the editot in these words : “This is the only
description of Tibet made in morden times by a Muslim”. The editor has been stu-
dying the Muslims of Nepal for many years and the present text, which he found lying
with a Muslim family of Kathmandu, naturally interested him. The usefulness of the
book to Tibetologists is hard to see without the editor’s hard work on the manuscript
to make his choice a worth-while exercise. The contents of the entire manuscript—
which the translator—editor has briefly outlined in the inti1oduction—shows that per-
haps the publication of the entire manuscript would have provided a better com-
mentary on the history of the Kashmiri Muslims of Tibet and the Kathmandu Valley.

There is obviously a historical cause-effect relationship between these Mus-
lims living in Tibet and Kathmandu. Trade may have been one of the primary reasons
for the origin of a Muslim settlement in the Kathmandu valley as it lay on the direct
route from the Gangetic plains to Tibet. Nepalese chronicles mention that the first
Muslims to settle in Nepal were those who caine in the reign of Ratna Malla in the
15th century A.D. Among the Muslims of Kathmandu valley, the majority is composed
of Kashmiris as in Tibet. Although the Kashmiii nomenclature of these Msulims in
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Tibet. has led many to think that they went there directly from Katshmir via Ladakh
and western Tibet, Gaboricau is quite right in refuting this theory saying that the route
of Western Tibet was less frequented and suggesting that the Kashmiris arrived in
Tibet by passing through Nepal, and later Sikkim. He further says that the settlement
of the Kashmiris was located along the route going from Kathmandu to Lhasa in such
places as Kuti, Shigatse, Gyantse and Thi-Samber, thus vindicating his point. The
family chronicle of Khawaja Ghulam Muhammad is p: obably typical of the manner in
which most Kashmiri Muslims from the Gangetic plains must have travelled to Tibet.
Their permanent quarters in Kathmandu were established to facilitate them in their
entrepot trade. This is the reason for believing that editing the complete manus-
cripts would have scrved a better purpose asit would have preserved an illustrative
case-study. However, Gaborieau’s work as it stands is the best general treatment of
Tibet’s Muslims ever published; and the book is a fine job of offset printing.

P.R.S.

* x %

NEPAL 2029, GESTERN NOCH VERBOTENES LAND.

By Heinrich Seemann. 196 pages including 3 plaﬁs, 63 ‘b/w and 45 colour plates,
maps. Published by Verlag Bendell A.B., Stuttgart, 1973. ~
Price : DM 98.50 (N. Rs. 380)/-

The author of this large and very lavishly illustrated book spent four years
in Kathmandu as a diplomat, from 1967 to 1971. The book must be intended as a
fairly thorough introduction to Nepal for Germans who have little ptior knowledge
of the country, and as such it is an appropriate book. The author does not seem o
have travelled widely outside the Kathmandu valley, and most of the splendid illus-
trations by the photo-journalist Hilmar Phabel and the author are from the valley itself.

A considerable amount of information is neatly, perhaps rather pedaniically,
organized into nineteen chapters. Besides the usual introductory matters
like geography, climate, etc., there are separate chapters dealing with the people,
religion, history, art, German-Nepalese relations, mountaineering. The bibliography
isra ther thin. A common feature throughout the text is that the material dealt with
in any detail coancerns itself primarily with the Kathmandu valley, and information
and referecnes to people, places or happenings outside the valley are rather
cursory. This is my main negative observation on the book as a whole. After all,

97 % of Nepal’s population lives outside the valley in towns and villages—with

cultures, histories, languages and life very different ftom Kathmandu, but not less
fascinating, interesting or worthwhile to study.

As stated above, the book is beautifully illustrated with a number of large size
illustrations in colour and black and white. Unfortunately, plates 51-54 have been
reproduced two times in my copy of the book, once instead of plates 41-43.

~ The three maps of Kathmandu, Baktapur and Lalitpur are useful for identi-
fying temples, stupas and other places of religious and historical interest,

H. K. K.
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