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The Raika Jati and I'ts Dharmic Order

Yinay Kumar Srivastava

Just as human beings found a hierarchy for
themselves, sodo they also create one for their
animals, The species of animal a caste domes-
ticates, has a bearing on its social status, In
Rajasthan, in additien o the pan-Hindu con-
cept of the sacred cow, the camel was placed
high in animal hierarchy, although it did not
evoke the same sacredness which is associat-
ed with the cow. When modern transport did
not exist, the camel was the mode of convey-
ance inthe desen (ond still 15 even ioday), The
princely lineages had their camel armies. In
almost all the love storics of Rajasthan —
Dihola Maru, Mahendra Mumal, Nihalde Sul-
tan, Amala Khimvaji, 10 name some promi-
nent ones — the camel is eulogized. A reli-
gious text called Goraksha Samhita records
that Kalakarni, a female deity, has a camel as
her mownl. Some prefer to call her Ustravahi-
i Devi (the goddess that rides thecamel) (V.5
Srivastava, 1981 ; 182).

Camel herds were generally owned by royal
lineages and rich peasants.' Small peasanis of-
ten aspired 1o own a couple of camels. Besides
serving s a traction and drought ammal, 15
ownership raised the status of a family; how-
ever, only rich peasants can afford 1o buy cam-
els today, as cach costs on average not less
than five 1o six thousand rupees,” While other
peasant castes (the Jms and Bishnois) do own
camels, the tasks of camel-tending and breed-
ing, keeping camel herds and taking them out
for grazing, iraining them for various servie-
es, and looking afier their health, are the tra-
ditional duties of the Raikas, who are also
called and call themselves Rebari and Dewn-
si. They not only manage the camels owned by
athers, but also have their own herds. Thera
may be individual camel specialists in other
castes, but the Raikas have the reputation of
being the foremost camel-breeders of Rajas-
than, cven when they have kept the flocks of
sheep from time immemorial, or have
switched 1o sheep in recent years, The love

Iyrics of Rajasthan which praise the camel
also pay tribute o its traditional rider, the
Raika,

Besides being presently concentrated in
Rajasihan and Gujarat, the Raikas also inhabi
some villages in the states of Haryana, Pun-
Jab, Uttar Pradesh, and Madhya Pradesh. In
Gujaral, these people call themselves Rebari,
although they know that their caste is also
known as Raika. According 1o one estimate,
there are at least thirty-two villages in Hary-
ana which have a Raika pepulation; the villag-
e3 Kaithal of Kurushetra and Birdana of His-
sar have around one hundred and Ny Raika
houselolds.

In the Bikaner district, my cstimaie is that
thizre are thiny-zix villages with Raika ham-
lets, the biggest of them - such as Gadhwala
and Amarpura in Bikaner tebsil, Udasar
Raikan in Mokha, Bajju and Charanwala in
Kolayat, and Jaitpur in Lunkaransar - have
between thirty-live 1o forty households each,
In Jodhpur and Pali-Marwar (hencelorth,
Fali), there are many big Raika hamlets of
meore than a hundred houses each. Although no
department - government or otherwise - has
any knowledge of the 1otal Baika population
im Rajasthan or India as a whole, an official of
the Social Welfare Depariment, Bikaper, told
me (im bay [98%) that the Faikas in all paris
of India are not less than Towr hundred thow-
sand people.

Besides the Raikas, the other pastoral com-
munities of Eajasthan are the Gujors, Ahirs,
and Simdhi Muslims. The peasant casies - such
ns the Jats, Sirvis, Bishnois - keep sheep and
goats, bul never 50 many as to constitule a
herd. They mainly invest in milch animals.
However, camels owned by the peasant casies
are grazed by the Raikas on payment in cash.
Oiher castes - martial as well as artisan - also
cultivate land, and keep some animals, which
are grazed by onc of their family members.
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INTERNAL MSTINCTIONS

According to the Raj Marwar Census
(1EQ]; 571-2), the Raikas are divided into two
“types” (Bhed): Maru and Chalakya. Let me
first summarize the findings of this report
which became the basis of several other wril-
ings on the Raikas.

The Marus inhabit paris of Marwar, the
Chalakya,” regions of Godwar, that is the
sopthern area of Pali.® The Marus, according
1o this report, consider themselves superior to
ihe Chalakya, a claim supporied by a combi-
nation of teo factors. Fiest, they do aol domes-
ticate sheep, they are true camel-breeders, A
Chalakya herd is predominantly composed of
shieep though it may have a couple of camels
for transporting the camp on migration. Sec-
ond, the Marus think that the Chalakyas are
dirty, do not observe the norms of hygiene and
are non-vegelarian,

Further, the Raj Marwar Censas distin-
guished these two groups in terms of cenain
cultural trais, The Chalakya women wear
brass (piral) ornamenis; that is why this group
i also called Pitalya. The married Chalakyn
women do not wear a head-dress (ani) as is
customary with their Maru counterparts, The
Maru men wear & long loin-cloth {dhoei)
siretching up to the toe; the Chalakya have a
shorter loin-cloth, As the Maru consider them-
selves superior to the Chalakya, they can ac-
cept women from their lower group (hyperga-
miy ); the opposite practice (hypogamy ), how-
ever, is noR-cxisienl

Although the term Chalakya was used lat-
er in the entries on Raikas in several compen-
dia on castes and tribes by administrators and
ethnologists in the early twentieth century and
as recently as 1975 by Westphal-Hellbusch,®
I did not come across its popular usage in my
fieldwork. In an attempt to clarify certain
points, | introduced my key respondents to
both words, Chalakya and Pitalya. The gene-
alogists (called the Rav) of the Raikas knew
the existence of these terms, but the latter were
aot a part of the popular vocabulary, T was
told. But these genealogisis did not rule out
that their caste brothers in other parts of Ra-
Justhan might have used these terms in their
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description of the Raikas inhabiting south Ra-
jasthan. It may be inferred from this that the
source of information for the Raj Marwar
Census officials and others, and also of West-
phal-Hellbusch, were the genealogists of a
particular region.

Contemporary Raikas distinguish between
three of their groups according to the region
each one af them inhabits. There are, thos,
Marus, who are from Marwar, the Godwara
Raikas, who live in Godwar, and Kutchis (or
Kasias), the Raikas of Kutch in Gujarat. [t is
true that the Marus regard themselves as su-
perier to the other two groups. Some of them
alao say that the hanorific title of Dewasi
should not be used by lower groups. 1 also
heard that the Marus can, in theory, accept
women from lower groups, but hardly any
cases existed in the people’s memory (o sub-
stantiate this. On the other haad, in my Geld-
work in Godwar, 1 found that the Godwara
Raikas also make a samilar claim; along with
this, they attack the distinction between Maru
and Godwara by saying that the latter have dis-
persed from Marwar. This also implies that the
Godwara Raikas accept (if only implicitly and
reluctantly) that they are inferior. The differ-
ing claims of these territoral groups are sup-
ported by their respective genealogisis.

Cultural distisctions also exist between the
Marus and Godwaras, and the diacritical
marks — such as the head-dress, the length of
the loin - cloth— taken up in the Raj Marwar
Census are not entirely incorrect. Thar the
Marus and Godwaras do not eat from the same
plate is also true. But my submission is that the
fact of belonging 1o the same caste =— the idea
of jati bhai ('caste-brother' )— transcends
these culiural differences, and the Raikas gee
the athers of their caste in different geograph.
ical areas a5 having the same *essence’ {an-
sha), The Raikas know that the differences in
khana {*food' ) and pani (*water”) bring about
differences in rahng sahna ('style of living'),
and therefore various groups of their caste
have adopted different charaseteristics. Conse-
quently, their marriage ties have also been
broken.

There is no substance in the distinction be-
tween the Marus and Godwaras in the types of
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animal ench group domesticates. The Marus
have Mocks of sheep and the Godwaras have
camel herds, A distingtion between these
groups with reference (o their respective food
habits is also incorrect as both of them regard
themselves as vegetarian. But, it is true that
the Maru, Godwara, and Kuichi are not inter-
marrying groups. the spouses being invariably
sought from a circle of neighbouring hamilets,
It 15 rarely the case that the Marus of Pali have
marital relations with those in Bikaner, or oth-
er Tarther districts. The point to be derived
from all this is that there are differences which
the Raikas themselves recognize between
their different territorial groups. These differ-
ences are upheld in relations of commensali-
ity and marriage, bul they are irangcended by
the unity of jaul bhals. Thus, any Raika —
from any part of India— can seek shelter in
any of his caste hamlets by simply announc-
ing his caste and identity. The local caste
coungil (panchayal) has the right to punish its
members for denying general hospitality,
food, and temporary sheler to any ather per-
son from their caste. This is an importan fac-
tor in the formation of Raiks identity,

STORY OF THE RAIKA ORIGIN

Let me begin with the hypothesis that the
story of Raika origin not only defines what is
central 1o their popular religion but also forg-
es g unity between the Raikas all over Rajas-
than. In present times, when Raika leaders are
working towards the unity of their caste, they,
in addition to emphasizing the problems faced
by all of them, also draw attention to the fact
that all Raikas — irreapective of their sub.
castes, geographical areas, variation in dress
patterns and dialects, restrictions on marriage,
conviviality, and commensality — are one
because of their descent from the first Raika
who was created by the Hindu Ged, Lord Shi-
vat

Shiva is one of the three principal Hindu de-
ities. Once, the story of Raika origin 1ells us,
he goes into meditation for twelve years near
a pond {aedi) in Mount Kailash, where he lives
with his wife, Parvall. While he meditaies, his
consort engages herself in various playhal ac-
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tivities, Using clay, she makes objects in the
shape of various bodily paris - torso, legs,
cyes, and face. When Shiva emerges from
meditation, she requests him 1o infuse life
(fivii karo) into the clay objects, One by one,
each object awakens, and that is how the ani-
mal world is created.

Finally comes the turn of an object that has
five legs, the fifth one stuck to its belly. Shiva
points gut the grave difficulty this animal
would have in walking, but, at Parvati's insist-
ence, he says utha, meaning "get up’. From
that day, this animal comes to be known as
kntha, or the camel. But, as expected, it has
difficulty in moving, so Parvati requests her
husband 1o “make the fifth leg disappear’,
Shiva tries to convince Parvati that once the
camel has four legs it would creaie problems
for them, but she is unconvinced and reiterates
her request, 5o Shiva pushes the fifth leg up-
ward— il emerges as o hump (thambi} and its
baze forms the boss {aidar). He also mokes
some marks (called chugli) on the upper part
of the posterior side of the camel’s hind legs,
which the Raikas say are still found. The
thumbi, gidar and chugli are, according to this
story, Shiva's *stamps’ (rishan) on this ani-
mal.”

Once the camel has only four legs, it starts
running swiftly, often disappearing into the
wilderness. It is difficult for Parvati to keep it
under control, and she once again requests
Shiva 10 create o man to look after the camel.
Shiva had alrcady created a man called Nan-
do Charan of the Kachela subcasie, 1o look
after his bull (mandiya); and he had also cre-
aled a Suthar {the Carpenter), of the Vishkar-
ma subcaste, (o take care of the "renogmcer’s
fire’ {adhuni) and to bring in water from the
pond. For grazing the camel, he creates a man
from the “dirt (mail) of his thighs (pinda)’ | the
camel-grazier is named Pinda and is assigned
o the Samar subcaste.

Pinda's duty is to take the camel oot to
graze. Once, on his way home from the forest,
he runs astray into a cremation grownd, It s al-
ready dark, so he decides to spend the night
there. After a while, he feels hungry, and looks
around for a vessel in which he could collect
the came]'s milk and drink. He finds an sarth-
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en vessel — chipped on the rim (Rfanda) —
Iying ncar a burning corpse, Pinda picks it up
and begins milking the camel uzing the ves-
sel to catch the milk. A drop of that milk falls
on the ground. As a result, the ghost of a Ma-
heshwari Brahmin awakens, whose corpse is
also burning there, This happens because the
divine camel’s milk is sacred and its touch has
a life-giving quality. The ghost manifests its
desire 1o pay obeisance to Lord Shiva. 5o Pin-
da, in a state of fright, brings him 1o Mouwni
Kailagh. The ghost falls at the feet of Shiva
and requesis him to releasa it from ghosthood
(ivhur juni) as its last rites are yel to be com-
pleted. Shiva ‘showers compassion” and the
ghost is transformed into a human being
{manuskya). He it called Jamea and the divine
couple keep him with them as an errand-boy.

I contrast to the other 'sons’ of Shiva, Jam-
ra 1% from the mortal world (mrtyvw lok), He has
passed through the different vocations of life,
and knows the importance of conjugal rela-
tions. He advises his three brothers — Pinda
Samar, Kachela Charan, and Vishkarma Soth-
ar— (o approach the divine couple to ask for
matrimany, so that they might be blessed with
progeny. Parvatli requests Shiva o find suita-
ble spouses for them,

At this point the story provides a detailed
account af how Shiva begins his search for his
sons” prospective spouses, and finally finds
the pond where the sixty-four celestial
nymphs {pariyan, joganian, saktan) come 1o
bathe. He asks Kachela Charan to collect theie
clothes, which they usually leave under a tree
near the pond, and bring some of them back
to him. On the way, he is advised to drop a
couple of them after every step or two, those
pariyan who get their clothes back return 1o
the pond, whereas the rest keep on chaging the
thicl. When Kachela Charan reaches Mount
Kailash, he hos the clothes of five nymphs, but
by the time he arrives at Shiva's hermitage,
oneaf the nymphs called Kinka succumbs Lo
death, The clothes are handed over 1o Siva who
promises to return them to the nymphs on the
condition that they marry his four “sons’. The
nymphs consent to marry provided the name
of their dead friend Kinka is made immortal,
Shiva transforms the dead nymph into a god-
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dess (called Gaur) and his ‘sons” and the en-
tire world are advised o worship her,

Pinda is married to the celestinl nymph
named Rai, and their progeny, oneé son and
twelve daughters, come to be called Raika
{meaning, of Rai's). The second nymph, San-
wari, marries Vishkarma Suthar, They have
eight daughters. Chanwri becomes the wile of
Kachela Charan, and they are blessed with five
daughters. The children of Sanwari constitute
the Suthar casie, whersas those of Chanwri are
the Charatis. The 'ghost” Jamra marries Ram-
bha, and sixteen daughters are born to them,
The Ravs of Marma Raikas say that the descend-
ants of Jamra and Rambha are called Rebaris,

Thus, for these Bavs, Raika and Bebar are
two different castes, To quote from the narra-
tion of the Lambiyan Rav: “The Rebaris are
the people who live in Godwar and Kutch;
they are the children of the ghost. The Mamus
have no relations with them, except for the
similarity in occupation.” This, however, 1%
not the view of the Ravs of Godwars Raikas.
The story of the ghost, they say, 15 not in their
texts, and they think that itis an addition made
by the Ravs of Maru Raikas not only (o give
an erroneous and derogatory explanation o
the origin of Godwara Raikas, but also 1o pro-
vide o textual support 1o the self-acclaimed su-
periority of the Marus. According 10 them,
Shiva's camel-grazier is marricd 1o two pari-
yar, Avel and Gavri, and the purported distine-
tion between the Raikas and Rebaris, as held
by the Ravs of Maru Raikas, is wrong and mis-
lzading.

Now, the story of origin entérs into the
realm of scgmentation within the Raika caste,
The problem of marriage surfaces again when
the children of Pinda and Rai are of marriage-
able age. Since there exists no other Raika
family in the entire universe, the premise of
caste endogamy is ruled out, Pinda, once
again, seeks the help of the divine couple in
finding espouses for his children. Consequent-
Iy, Shiva appears in the dream of Sesna Arjun,
the mythical king of Patangarh, and asks him
to spare itwelve of his warriors (of Rajput
casie) for Pinda's daughters. The king com-
plics and the Raika girls are married 1o twelve
different Rajput subcastes. But what happens
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1o Pinda's son? In which caste group is his
marriage arranged ! The Ravs of both the Rai-
ka groups (as well as the published account in
the Raj Marwar Census) do not have an answer
to this guestion. When [ posed it before the
Lambiyan Kav, he said that perhaps Pinda's
son was also married into the Rajputs, most
probably its high-ranking Solankhi subcaste.

The twelve Rajput families agree Lo marry
their sons to Raika women under the imperi-
al command. As these marriages are against
the principle of caste endogamy, the Rajput
bridegrooms are excommunicated from their
caste. Now, they merge into the Raika identi-
ty. However, their Rajput casle names contin-
we i exist and for these, the Raikas as well ag
their geneologisis use the term aakh. Further-
maore, different Raika subcastes (Bar, Ulva,
Khatana, etc.) are believed to be named after
the sons born to Rajput fathers and Raika
mathers, There is a common belief in Rajas-
than thai all the “thirty-six castes' {chafris
guam) have emerged from Bajpats; this, how-
ewer, does not imply that they all have an equal
status. It is relevant here to remember Tambi-
ah's (1985} demonstration of the relationship
between varaa and jafi. According to him, the
numerous castes found in India “arose from
the unions of males of differnt varnas with
women belonging to varnas differing from
their own' (ibid: 214).

Central to the segmentation of the Raika
caste is the distinction between nakh and jar,
The Raikas know the term gofra (gof), mean-
ing 'exogamous particlan’, Some of them re-
member their gotra names they learnt from
their ancestors®. But godra has no functional
relevance in the local perception of their or-
ganization, marriage bes, corporate and inter-
group relations. In contrast, rakh and jar are
crucial for understanding their organization.

Mg other observers of Indian Socicty (such
at Beteille 1064, Davis 1983) have noted, the
term jaf {or jati) is used for many levels of seg-
mentation; in other words, there is no separate
indigenous term for subcaste, However, this
does not mean that people lack the idea of seg-
mentation, fission and fusion. For a Raika, his
Raika identity is in relation to other structur-
ally equivalent identities, such as the Gujars,
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Mayaks, Sunars, eic. Moving downward on the
model of segmentation, his far is Marg in re-
lation to the Godwara or Kutchi.

Thus, the term jar is used for the Raika (the
encompassing group) as well as Mar or God-
warn (the encompassed group). But at the fol-
lowing level of segmentation, a terminologi-
cal distinction occurs, and the word nakh is in-
troduced. The Maru Raikas have twelve nakhs
because the first Raika's daughters marry
twelve Rajput men of different subcasies. As
mentioned earlier, each nakh is the name of
Rajput subcaste, and after the sons born 1o
gach of these twelve marriages, the Raika sub-
casies came into existence, for which again,
the term jart is used. According to the Ravs, in
iotal thirty six subcastes resulted. If closely in-
spected, it means that the sons of these daugh-
ters did not acquire any subcaste, gither of
their father or mother; on the contrary, they
founded the subcasizs.

Let us now take op the case of Pimda's son.
Pinda’s subcaste, to recapitulate, is Samar, as-
signed to him by Shiva. His son also acquires
his father's subcaste, which is not the case
with his sisters. He marries a Rajput woman
{7}, and as the system is patrilineal, his sons
continue Lo remain within the Samar subcaste.
The Ravs say that the Samars do not have
nakh. Including him, the Raikas have thirty-
seven subcastes, thirty-six from Pinda's
daughters and one from his son {ses Fig.2).

In light of the above, let me examine, the
concept of rakh, It may be difficult to find o
word in the English language which properly
conveys its meaning. The Raikas say that nakh
refers to the ‘seed” (bif), and it is an implicit
indication of the male procreative function. In
the case of Pinda's son, it is the Samar “seed’
which procreates the group, hence there is no
separate nakh; in other words, nakh merges
with jar. So, the fact as to whether or not he
marries @ Rajput woman is inconsequential.
But im the case of his sisters, the ‘seeds” come
from the Rajputs; the descent however, is not
iraced in the father's ling {or, the sons born to
Raika sisters do not become Rajputs) because
the role of thess Rajput warriors, who are ex-
communicated from their caste, iz only to pro-
create the Raika progeny. Thus, the sons of
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Raika sisters and Rajput warriors, are neither
Samar, thelr maternal grandfather's subeasie,
nor do they inherit their father's subcasie.
They found their own Raika subcastes; but,
since the sysiem is patrilineal, they remamber
their respective father's subcaste, which
comes [ be conceptualized as nakh.

Like gof, makl is nol the basis of any cor-
porate function. But unlike gor, it is remem-
bered and the Raikas talk abowt it while ex-
ploring their relations with the Rajpots, A few
of the educated Raikas who now live in cities
have started using the nakh names, instead of
theireaste (Eaika or Dewasi) or subcaste (such
as Bar, Thuan, Sukel, ete, ) names, as their sur-
names. This may be becawse using Rajpul sur-
narnes is $1ill a source of respect in the cultural
tracition of Rajasthan,

Finally, these thirty-seven subcastes are not
arranged in any hierarchy. No norms of sepa-
ration of exclusion operate on them. Obsary-
ing the profibition on subcaste endogamy,
murrigge is permissible between all, ltmay be
relevant here 1o gquote Ellis (1991:87): “the
greater the degree of segmentation, the less
the siress upon hierarchy as a principle of so-
cial interaction.” However, the Samars are ‘re-
spected’ (and distinguished from the others)
becawse, in the partrilineal line, they are the
descendants of the firse Raika, and also their
subcaste name was coincd by Shiva”. A Raika
tedcher told me that if you meet a Samar, you
miust immediately fold your palms before him,
because he has the “essence’ (dirt of the skin,
or locks of hair, or sweat} of Lord Shiva in
him. The local kinship concepts — such as
who contributes the *seed”, proximily toor the
progeny of the creator, the system of descent,
etc.— are used to penerate and explain differ-
ences. Thus, the Samars are respecied becanse
they represent the pure patrilineal line. But,
this ‘respect” {or, “pure extracton’ ) does not
entitle them to any special favours — they are
neither the most sought after for marital alli-
onces nor allocated any religious role. Even
in the past, they did not have precedence in
any of the social roles. As is the case with other
castes (and subcasies) in India, stereoty pes ire
attached 10 some of the Raika subcastes; for
instance, Piswala are known for their affec-
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tion. Bar are praised for being the most relia-
ble, and so on.

DUTIES FOR THE RAIKAS

This section gives an account of the duties
(dharma) preseribed for the Raikas by their
creator. As the Ravs of Maru Raikas narrate,
when the primeval founders of the four casies
married the celestial nymphs, Shiva an-
nounced tweniy moral maxims for them, OF
these, ten were ordained upon the Raikas, six
on the Suthars, and four on the Charans, No
mioral maxims were set aside for the Rebaris;
and this perhaps was becouse their ancestor
was pol created from Shiva's body. These rules
were essential for the devapuira (*sons of the
goed”) as gach one of them was destined to live
after his marriage in the mortal world rather
than Mount Kailash, and thus needed to be
apprised of how he showld lead his life. Shiva
advised his “sons” to live according to their
respective maxims if they wanted a happy and
ploriows life, and prosperous posterity.

As we saw in the case of faii, the term dhar-
ma is wsed for the whole as well as its panis.
Each of these twenty maxims is called dhar-
ma and following this connotation, the Ravs
say that the Raikas have “ten dharmas”™. The
set of these individoal dharmias is also referred
1o by the same term; thus the twenty dharmas
constitute bizorri dharma. In addition, dkar-
ma also designates the broad religious catego-
ry, in this case Hinduism, in which the Raikas
classify themselves. It seems to me thai of all
ithe Indological concepts, dharma 15 perhaps
the most multivalent and polysemic, It is con-
stituted of three meanings — religion, duty,
and morally correct, righteous, danger-
thwarting, and merit-accumulating behaviour,
Further, the occupation pursued by a casie is
also termed dharma.

All these meanings of dkarma are couched
broadly in a religious idiom. The pivotal
meaning given to it depends on the context of
its usage. Disiribution of gifts (dan) to serv-
ing castes (kamin) at the time of a solar or lu-
nar eclipse is a dharmic action to avert any
ensuing danger, feeding beggars iz for gain-
ing merit; wearing bracelets on both arms is
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the morally correct behaviour of & subagan
(*married woman®); keeping camels is a duty
of the casie; and classifying one's group as
Hindu is to adhere to the broad religious cal-
egory, and in this context, dharma refers to
religion,

The Raikas' ten dharmas are supposed 1o be
original. Since then, the Ravs tell us, many
mare dkarmar, the commands of other gods
and goddesses, have been added to this list.
The people, however, keep a distinction be-
tween the maxims assigned 1o them by Shiva
and those which have the legitimacy of other
divine powers, The distinction is also kepl
while performing rituals and thanking the
deities for help, For instance, when a she-cam-
el delivers a calf, it is imperative that sugar-
walers (batasha) and coconut (naryal), and,
if possible, some money, are offered to the
caste- and area-specific god, Balinath-ji, be-
cause he is believed {in Bikaner) io have is-
sued a set of commands regarding the use of
comiel products. Moreover, on this occasion,
the transcendental and supreme deitics — of
whom Shiva is one— can always be ap-
proached for any help. But it will not happen
that Balinath is ignored and only Shiva is ap-
proached for a she-camel’s safe delivery, The
Raikas remember the god (or goddess) who
has assigned a particular dharma for them, and
he (or she) must be remembered while adher-
ing to (palan, ‘nurturing’) it. The Ravs also
point out that becavse of the ten dharmas (das
dharmas) that the Baikas follow, their casie is
also known as Dewnsi,

Let us have o look ot the ten dharmas and
their explanation by the Ravs as well as the
Raikas.

1. Pelilo dharma Dewasiyan ra Shiva sau-
gandha nahin khaye'”.

The first dharma of the Dewasis is that they
should never swear upon Lord Shiva, irrespec-
tive of whether the oath is true or folse (sach-
chi, or jhitt saigandhal).

The Ravs explain that sometimes the peo-
ple have 1o swear upon the names of the dei-
ties in order to prove their innocence ar o
make others accept the truth of what they say.
Swearing adds a tremendous moral force to
the claim, along with exposing the cath-taker
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to unknown dangers. In the council mestings,
it is quite common for the contending parfies
tor swear upon the deities and also upon their
close kin— children, parents, and the
spouse— in urging their cluim (haik) or version
{bar). All know that whosoever swears [alse-
ly, might either be a victim of divine wrath or
that his kin— particularly the one sworn
upan— may succumb to grove 1lIness or even
death, Although swearing is not as serious a
matter among the Raikas as it iz in some oth-
ar communities,' they are always afeaid of
taking an oath on false matters. Bul, irmespec-
tive of the wuth of the matter, the first Raika
dharma i5 nol to implicate their creator in the
business of oath-taking.

2, Duja dharma Dewasivan ra sham dharma

rakkaya

The second dharma of the Dewasis is o be
honest and truthful, and this has relerence 1o
the relations of Raika men with women in gen-
eral,

In explaining this diarma, the Lambiyan
Rav emphasized that a Raika is famous in Ra-
jasthan for never “casting a dirty (passionate)
eye’ (buri nagar dalra) on any women. Excepl
for his own wife, he regards all the other wom-
#n as mothers, sisters, and doughters, He is
{and was) employed by dominant castes and
princely lineages for accompanying their
women to their husbands' or natal villages
because he represses his passions and has tre-
mendous control over his senses. This is not
only what the Raikas say about themselves;
the other neighbouring castes also have the
same opinien about the Raikas.

A common belief in Rajasthan 15 that o
lonely woman should have no fear of the Rai-
ka. He will not only be nice o her, but if she
has Iost ber way, he will accompany her to her
destination. It is imperative for the Raikas, os
I see i, to uphold this image. Otherwise, in
sexually segresated society where both pre-
marital and cxtra-marital sex are compleiely
prohibited. and strangers, whether from towns
or villages, are suspected as theeats 1o local
women, the Raika grazing expedition, in
which they have 1o depend on the help of peo-
ple in other villages, would get into seripus
difficulty, Perhaps thig is one of the reasons
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why the Raika parchoyat deals very sirictly
with any laxity in sexual norms, The offend-
crs are pol only levied enormous lines, but also
punished corporally, particularly in matters of
serious sexual erimes.

A Tije dharsia Dewasivan ra badlo katan

Aaye

The third dharma of the Dewasis 15 ol 10
axe {or fell) the banyan-tree [ Fieus beagalen-
i), Although the term wsed in this verse is
badie, meaning banyan tree, the people inter-
prett o mean all trees, In contemporary sit-
uation, this dirarma is also used for external
consumption. 1o defend their ovwn ¢laim,

Throughout my Neldwork, the Raikas (in-
habiting different hamlets) conlided in me
that they have been wrongly accused by the
Panchayat Samitis (statutory councils) of dif-
ferent villoges for cutting down trees, In Sadr
(Pali}, they held the Grasias responsible for
felling trees in collusion with forest puards.
According toe them, the Grasia men fell trees
for fire-wood, and their women sell it in near-
by towns. The income Team this s divided
equally between the Grasias and the fores
guards, Though they ore nol the culprits, the
Raoikas are blamed ond pemalized by the for-
esl department,

The Raikas say that they (meaning, their
antmals) depend on green leaves and grasses
rather than wood, Animal droppings are used
a4 fuel, and supplemented with dry branches
obtained from shrubs {fkar}, If trees disap-
pear, hiow would we feed our animals? In these
words perhaps one may summarize the Raika
view.

4. Chawrfo dharma Dewasivar ra Pipal pujan

Jjaye

The fourth dharma of the Dewasis is (o wor-
ship (puja) the Pipal (Ficus religioza) tree.
The day of worship is not stated in the verse
bl the Ravs say that it can b performed in Lhe
mewning hours of any doy in the week, How-
ever, the most puspicious day for this worship
15 Monday, becawse Pipal is regarded as the
abode of Lord Shiva in local folklore, and
Monday happens to be his day ", One of the fu-
neral rituals, performed on the ninth day af-
ter the day of death, is called Pipal chokha ka-
rang, on which this tree 15 worshipped.
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The Pipal puja consisis of the following rt-
ual acts:

a. Offering plain water, or if one can afford i,
water mixed with a pinch of sugar and
grains of rice.

b. Standing with folded palms before the tree
and then, touching (or pressing) it stem {or
the base of its stem), the fingers {and the
palm) which have touched the tree are
brought to caress one’s forehead. Here, the
stem stunds lor the legs of the god and its
base symbolizes his feet. This ritual action
is central to all pafas whether for local de-
iies, or reaouncers, of detties without a
stone platform dedicated o them. In the
latter case, the right hand is just waved in
air and then brought back to touch the fore-
head.

¢, Circumambulating the tree, somelimes, as
happens in the cose of Pipal chokha kara-
#e, acolton thread is wrapped all around its
st an act symbolizing offering of clothes
to the deity.

There ore no gender distinetions on the
worship of Pipal; this dkarma is for all,

The sacredness of Pipal multiplies because
temples and platforms dedicated to deities are
Tounded in 15 neighbourhood or shade. How-
ever, the absence of a religious place in its vi-
ciniy does not reduce its holiness. Any at-
tempt 1o defile the place where Pipal stands
(by urinating or defecating), even if done in-
advertently, infuriates the divine force.

In the abscnce of a Pipal tree in the vicini-
ty of a hamlet. the people offer puja 1o the
Khejri tree. The switch from Pipal 1o Khejr
does not pose any conceplual problem be-
ciuse both these trees are sacred. However,
Khejri is not believed to be the abode of Lord
Shiva. More properly, it is the *Tulsi (Basil)
of the Thar desert”". Both Pipal and Khejri are
gendered; the former is male, the later, fe-
mile, As we noticed for Pipal, there is no gen-
der restriction on the worship of Khejri.

Although the worship of Pipal also embrac-
es the worship of Shiva, how does one explain
its substitution by Khejri which is not believed
to b Shiva's abode. It puzzled me in October
1989 when | observed the last rites of an old
Raika. The tree chosen for the ninth-day pu-
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rificatory ritual, Pipal chokha karana, was
Khejri (and not Pipal as the name of the ritwal
suggests) because that particular hamlet did
not have a Fipal tree. Perhaps, more important
amaong the Raikas is their attilude towards
trees in general. In this light, the third and the
fourth dharmas can be seen as related — the
former prohibits them from cutting trees, the
lanier, advises the converse, that is, worship-
ping the idea of trees. The third dharma pro-
hibits them from cutting any trecs; however,
the fourth does not advise worship of every
tree. Why Pipal and Khejri are worshipped
may be understood in terms of the general
proposition; the idea of sacred is crucial for
ritual expression. The sacredness of Pipal is
a pan-Indic idea, while that of Khejri is mosily
confified to Rajasthan. In the Raika case, |
think, the waorship of these two trees guides us
i their attitude to vegetation in general.

5. Panchva dharma padmean (aro parde jiman

i}

! J‘Ilf'hz fifth and the sixth dharmas of the De-
wagis are for their women, The fifth one pro-
claims that in ritual feasts, the Raika women
should eat “behind the curtain®.'

Let me note here a few observations on ril-
ual feasts, On such occazions, the place whers
the guests eal 15 always the backyard of the
host's house, and it 1= close to where the tem-
porary kitchen (bhatti) is setup. In front of the
main enlrance (o the house, canopies are
erecied for the guests. On being invited by the
hosts to partake of the feasts, the guests from
ench hamlet— men, women, and children—
go together in a procession, led by men, The
women sing, and are scen carrying blankets 1o
the dining space,

An imaginary line halves the dining place:
women, slong with their children, occupy one
side; and men it on the other. Then those giv-
en the duty to distribute the food place the
brass-plates (thali) before the people. Five
people are expected to cat from one plate,"* but
in the case of women, a couple of children may
alse join in. After food hos been served, the
hasts, who stand there (o supervise the disiri-
bution, request the guests to eat well, At this
time, the women spread the blanket on their
heods; one hlanket covers five women {and
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children, if any) and one of them halds it up
with her left hand 1o create space within the
COCOON.

Though enough food is served in the first
instance, if the women wanl some more, one
of them stretches out her right arm, and the
food server has 1o bend considerably o place
more food on the plate, Once they have eat-
en, they take off the blanket, fold it, and leave
singing in praise of both the food and the
hosts,

It is fol easy to explain how this proctice
came into existence. My respondents said that
women are shy of cating in the presence of
athers, and on ritual feasts, since they have 1o
cal with a gathering, they hide behind a cur-
tain 0 that no one, cxcept the co-sharers. can
see who is eating and how much. This may be
related to & belief in Raika society that on
normal days, one should eat alone or in the
presence of near relatives, If you have (o eat
with outsiders and strangers, eat as lintle as
possible, If you eat more, it indicates you have
o good appetite, a sign of good health, which
miEans you can become an intentional or un-
intentional victim of evil eye, and married
women in comparison to widows and men are
mare vilnerable to this. Atritual feasts, mem-
bers of other castes, with whom the Raikas
have economic, social, or putative Kin rela-
tions, are also invited, and they are the first 1o
eat. After they have left, and only the Raikas
are home, except for the cooks (of the Barber
casie), the actual feast beging.

6, Charto dharma sakti tane ati di bakiaya

The sixth dharma of the Dewasis is tha
their married women should always wear the
head-dress called ati. Like choti, which is ape-
cific to Raika men, afi is a diacritical fealure
ol married Rolka women,

& Raika woman never keeps her hair un-
braided, not even when she mourns the death
of her husband. For the Raikas, the unbound-
ed etates of a female body - like unbraided
hair, *naked arms, legs, and neck’ (meaning
arms withoul necklaces), uncovered head and
chest [meaning, not wearing the wrap (odhni)
and blowse (kanchl!i}] and long nails- are iden-
tified with the inauspicious state of liminali-
ty, and more specifically, with the siate of a
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[emnale ghost ( fwsi}. One of the objects that
binds a female body is ar,

Wowen oul of sheep hair and covered with
cotton thread, on @# is a pen-like steuctore, of
gig o seven inches of length and one to one
ind a half inches in diameter, with a tapering
conical end. On its base are stitched three ar
Mur collom sirings. Thiese swrings are tied 1o
the upper end of the plait, and thus the an
stands on the occiput a5 a pele.™ A girl wears
il T the Desl tome when she leaves for her
hushand’s howse. Like churg, arf s also ney-
er 1aken off, excepr when washing hair, and
Raika women wre guite accusiomed 1o sleep-
ing with o, 0w disearded, like chira, ‘h}' i
widow on her husband's twelfth-day of the
{funeral ritual.

According 1o the Ravs, of all the Hindu
goddesses, Parvarti is the only one adorned
with ate. Citing the myth of Raika origin, the
Ruvs sav that the eelestinl pymphs were ad-
vised by Shivi. ofter they married his “sons’.,
1o bve hike Parvati, a woman devoted 1o her
huaband. €0 sll Parvan s attire, Shiva asked
Brai, the wele of the Nt Raka, 1o kl.'.'nl.:p afi. and
simte e, the Baika wasmien have been wenpr-
ing il. For this reason, some Raikas hold thal
Rai was the diughier of the jewel-bearmg ser-
peni king, and arn, which is like a snake, stands
for her primordial ststus as o snoke-daughter
LRy By
7. Sarnwan digeoa Dewasepan ro dudh beckan

nwakin feiye

The severih dliaria of the Dewasts 15 tha
they should never sell the milk of thewr ani-
mals."”

Both camels and sheep are malked twice a
diy, which is an ceclusively male doty." The
sheep milk is for demestic use, and the surplus
15 processed into clarilied buiter {ghi) by
wiapnen. When on migratien, iT the migeatory
group does not have women, it is the men's
dutly to muke ghi, Like milk, ghi is also for
houwsehold consumption. Though there is no
sancticn on ils sale, hardly any surplus is lefi
tor marketing " This 15 primanly because of
the value placed on ghi, Mot only considered
a% the source of instantaneous encrgy and
good health, s generous disinbution is also
ted 1o stalos comwsidersliion, A man who gen-
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erously disiribuies ghion ritual occasions,® or
offers a couple of its adelis to guests gains
reapect and prestige.® One of the major ex-
penses in mausar (marmagefcum-death feast)
is on ghi, this is the reason why these feasts
are also called kharcha (meaning, expenses).

Sheep milk 15 processed to make curd and
ghi. But there are 1aboos against processing
camel milk {which have recently been chal-
lenged by a voluntary organization). In this
context, the Roikas of Bikaner say that Bali-
nath-ji Maharaj, an ascetic, ordained upon
them certain dharmas regarding the utiliza-
tion of camel products. In some areas these
prohibitions are said to have been imposed by
Pubu-ji. another Roika deiry.

Camel milk should pever be sold; in this
context, Kohler-Rollefson (1992 781 writes:
*Selling milk is sometimes equated with sell-
ing children™, The milk must be wsed for do-
mestic consumption, for drinking or making
rice pudding. To the needy ones, it should be
frecly given, "“Camels help you 1o sail throagh
the times of famine,” and there are storics of
Rnikas helping people with milk in years of
exlreme drought.

Camel milk should not be processed into
curd, butter or ghi. This dirarm is taken so se-
ricusly that even a suggestion 1o the Raikas o
try churning the milk i3 viewed with suspi-
cion. Two addinonal reasons are offered for
following this dharmea (a) Howsoever hard one
iries, camel milk would never curdle; on the
contrary, it will potrefy:* and b} s medici-
nal properties remain if comsumed fresh, or
wilth minimum boiling. The Raika ethnovet-
erinanans cloim that many deadly and incur-
nble discases are cured by consuming fresh
camel milk.

Camel hair should not be seld, There is
some ambiguity regarding this dharma. Some
helieve that it was pronounced by Balinath-ji,
others say that it was a later addition, mainly
because of the inferior quality of camel woal
{ Kohler-Rollefson 1992 ; 78). It is coarse and
hard, and is used mainly for making rugs and
carpets (bhakal), ropes (damna), strings for
charpoys (khar), and blankets (kambal).
Somctimes it is mized with other wool if the
latter is in shon supply, Like camel milk, cam-
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el wool is given freely to anyone asking for i

Of these three aforementioned restrictions,
the first two are faithfully ebserved in many
areas where the Raikaos live, There is no jaboo
on the sale of camel-dung and camels as work
animals. Camel-dung 15 usually collected by
the herdsmen when the herd rests for the night.
It is mostly used as fuel for domestic purpos-
es. There are certain ¢lements of subsistence
economy in camel pastoralism: for instance,
camel-milk, hair, and dung are a1l used for do-
mestic consumption. As the Raikas are vege-
tarian, there 15 no question of killing their an-
imals for food, The main source of eamning of
Raika comel-breeders is cither from the wag-
es they gel by grazing the animals of other
owners [ Rakas ineleded) or aelling their own
comels. ™ A lew Raikas have also bought cam-
gl-carts and work as transporiers of goods.
&, Athwan dharma Dewasivan ra Shiva ri dhu-

ni fafaye

The cighth dharma of the Dewagis is that
they should ‘keep’, tend, arrange, decorate
(sajaye), Shiva's dinmi [ “renouncer’s fire’ ). As
I have discussed elsewhere {1993, adkuai is as-
sociated with the ascetics, and not with house-
holders. Shiva, himself being an ascetic par
excellence, 15 believed o tend dhumi. and to
recapitulate, he created Vishkarma Suthar to
look after it. The Ravs' interpretation of this
dharma is that & Raika should keep faith in the
renouncers who look after the dhanis. He
should take some fuel, or offerings of food
{like coconut and sugar-wafers) for the dhu-
ni, & dhini must not be defiled by spitting or
approsching it inan impure state,
9, Nauvan dharma Dewasiyan ra bhagvi fhan-

di lagaye

The ninth dharma of the Dewasis is Lhat
they should always put up a flagibanner (fhan-
i} or ocher colour (bhagva). But where? The
aforementioned verse does not specify il,
hiowever, the Ravs say that it should be fixed
on top of the hut (jhurpa), or in its animal
enclosure {bara) and in the case of a migrato-
v herd, wherever it rests for the evening, or
fior a few days.

The ocher colour s identified with Shiva,
and, by implication, with Saivile renouncers.
A fag of this colour, the Ravs submit, con-
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stantly reminds the people of Shiva and the
dharmas he has pronounced for them. In ad-
dition, bhagvi jhandi is a sign of suspicious-
ness,

Except for some, the Raikas generally do
not erect hagvi fhandi on their huts, But this
dharma is punctiliously followed by the lead-
ers of migratory herds who carry noet one bat
many such flags which are fixed all around the
camp. Being a sign of auspiciousness, it pod-
tends the welfare of both the animals and their
herdsmen, The other reason for puiting them
up 1% that they become the emblems of a Rai-
ka herd, Other herdsmen or travelers passing
through the same area can ascertain the iden-
tity of the resting herd from distance.

As with migratory herds, the dhunis tend-
ed by Raika renouncers always display a
bhagvi jhandi on the roof of their hermitage
and near the fire altar.
10.Daswan dharma Dewasiyan ra som akia

rakhaye

The tenth dharma of the Dewasis is that
they should observe Monday as the most sa-
cred day of the week, It was noted earlier that
Monday 15 Lord Shiva's day, and the Ravs
strengthen this dharmia with an additional
piece of information: the first Raika was cre-
ated on a Monday (uipatil ro din, the day of
the origin}. Therefore, on this day, the Raikas
should keep fast, visit the Shiva temple and
offer waier, flowers, and, if nothing else is
available, aka {Calotropis procera) leaves,™
io the deity. If possible, they should organise
devotional singing and give alms {bhikrha) 1o
beggars and donations {dan) to poor. Also the
Raikas have been asked to observe some ta-
boos on Monday, such as

a) do not kill a black snake;

b} do not go o search a lost camel;

¢} do aot give the cauterization treatment

dam dena) to sick animals (oral med-
icines may however be administered);
and

d} do not visit the house where a death has

occured (kan mein jana),

Although a full and complete account of the
Raika dharmas - the sequence in which they
are presented - is available from the Ravs, the
Raikas know about all of them. In fact, [ came



294

to know of their existence in the initial phas-
es of my ficldwork with the Raikas, before |
collecied their systematic account, and the
exact verses in which they are presented, from
the Ravs. However, my respondents often fal-
tered in remembering the verses and their cor-
rect order. The people often refer to these
dharmas in their daily hife, and explain the
rafipnake of their proctices in their terms. The
Hatka dharma, ws a whole, draws the bounda-
ries between its followers and the outsiders,
the neighbouring groups. As we shall see loi-
er, the caste council plays a significant role in
reinforcing these religious precepts, and reg-
ulating the daily lile according 1o them,

THE RAIKA DHARMA AND THE
HINDU DHARMA

The Raikas see themselves as adhering 1o
their own dharma as laid down for their caste
by Shiva, as well as the Hindo dharma. The
pigtail (choti) the Raika men keep is a remind-
er of their Hindu dharma, Bul Raika dharma
s el separate and independent from Hindo
diarma; on the conteary, it is contained with-
in Hinduism, Being caste-specific, it does not
conflict with the dharmas of other castes.

The Ravs also reinforce the Hindu identity
ol the Raikas. Giving a condensed account of
the Ratka "history”, they say that the first Rai-
ka couple moved 1o the *mortal world” from
Mount Kailash and started living in Kutch,
Many generations passed before the new rul-
ers of Kuich, the Muslim kings, began forci-
bly converting the local communities to their
fuith. Some Roikas did embrace Islam, but
miist of them fled to Jaisalmer where they
founded three villuges, Brahmsara, Kodumba
and Ladarva. Afthough Jaisalmer, the Ravs
say, was also ruled by Muslim kings, they
were more benign than those in Kutch, and did
not impose their religion on their Hindu sub-
jecis,

A Raika family of Aal subcasie lived in the
village of Ladarva. One of s daughters
named Hira was a bosom friend of the Musg-
lim King's daughter, When the lawer was go-
ing (o her hushand's house (the ceremony
called gauna), she requested her parents 10
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send her Kaika friend as part of her dowry. The
king called Hiras father and ordered him to
bring his daughter to the fort the following
moraing.

Hira's father pleaded before the king to
have mercy on his daughter and his status, but
his plea fell on the deaf ear, Back in the vil-
lage, he called the elders for advice, who
unanimously resolved that sending a Roika
girl as a wedding gift would not only lower
their caste status, but also mean disposing of
one's daughier to the life of a slave-girl (dasi).
Hira's father was in a state of consternation;
if he failed to comply with the king's order, he
wipuld be in great difficulty. And, if he carried
oul the imperial command, the caste council
would excommunicate him.

Hira wnderstood her father's dilemma and
thought that by committing suicide, she would
succeed in saving her own honour as well as
that of her family and caste, Seeking pardon
from Bayan sa, the goddess she worshipped
every day, she jumped into a well. The news
of har death spread, and as the entire area be-
came accursed for the Raikas, all of them from
different villages, lefi {(gada rop diva) Japs-
almer before the crack of dawn® According
1o the Ravs, this event took place in 678 A.D.
{Vikram Samvat 735), and since then tho
Raikas have been living in Marwar.”

This story of deserting Jaisalmer and find-
ing an almost permanent abode in Marwar is
an important aspect of the Raikas,” construc-
tion of their own community and religious
identity, Instead of relating their migration 1o
the search of fertile grazing grounds,” they
see it as a result of the oppression unleashed
by Muslim kings. But they could retain and
further their primordial religious identity once
they were in a Hindu Kingdom,

THE CASTE COUNCIL AND THE
OBSERVANCE OF THE TEN
DHARMAS

Of these ten dharmas, the first, the fourth,
and the last three deal in one way or another
with the worship of Lord Shiva. Two — the
fifth and sixth — are for Raika women. The
third dharma brings the Raikas closer (o the
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Bishnois, a sectanian group in Rajasthan and
Haryana, whose love for plants and animals is
unegualled. Sexuality 1% restrained by the sec-
ond dharma, which, as we saw, gives Raikas
the image of trustworthy and chaste people.
The seventh dharma defines the Raika occa-
pation, which i not 1o make their livelihood
by selling milk; it, thus, helps in the retention
of several pastoral products for domestic use;
for generating cash, they have to depend on
the sale of animals, sheep wool, and dung (if
possible), The dead animals of the Raikas are
left 1o be removed by an ex-untouchable caste
called the Sansi.

The dharmas concerning Lord Shiva
(henceforih, Shiva dharma) are devotedly fol-
lowed. A few deviations may occur (such as
the placing of the ocher flag on their huts) bat
they do not Jessen their faith in the principal
deity. All the taboos enshrined in the tenth
divarma are observed, even by the migratory
group. On Mondays, the number of Raikas
visiting the Shiva temple is the largest. If there
happens 1o be an ancient Shiva temple in their
area, rich with a folklore of miracles and the
storics of famous renouncers who practiced
ausierities, ihe Raikas spend the entire Mon-
day there.

Shiva dkarmas have an inbuill sanction.
The idea is not that if these dharmas arc de-
filed, divine displeasure will follow, because
Shiva is not classed as a punitive diety. He is
the progenitor of the Raikas, the guardian of
their long term welfare, and his commands
must be followed.

Deviating from them amounts (0 express-
ing doubt in one’s welfare. It is not fear, but
respect, which constitutes the core of these in-
built sanctions. If unknowingly, a taboo 15
broken, and the mistake is realized, one must
throw onesell at the deity’s feet for pardon.
The norms of purity and pollution are sirictly
followed with regard 1o divine places (dev-
asthan), In other words, the caste council has
no role in enforcing the Shiva dharmas. It is
for the individual 1o see that he {and his fam-
ily) adhere to them. However, with regard (o
other dharmas, the panchayar takes a decisive
role in their enforcement.

OF the ten dharmas, the caste council strict-
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Iy enforces the second, the third, and the
sixth. If a Raika violates the norm of restraint
on sexuality, he is severely punished, although
such cases are quite rare. Attempts 1o fell trees
are equilly uncommon, and the panchayai
takes a serions note of any such actions. Sim-
ilarly, a woman refusing to wear the tradition-
al dress and anl invites the elders” displeasure,
In one case, a prominent Raika, who had sei
hiz eyes on a political position, decided to start
reforming women's raditional costumes. He
gent his sister to her husband's house without
the chura and ari. Her in-laws refused to keep
her in their hoose; not only did they send her
back, but also reported the maner 1o the pan-
chayat. The Raika was fined, and escaped
from the humiliation of being excommunicat-
ed when he promised never again o interfere
with the dharmas loid down for women. Con-
cerning women, the only dharma on which the
panchayat of some areas has taken a lenient
view iz eating behind the curtain. 1 was wld
that the elders realize the terrible problem
women have while eating with one hand and
halding up the blanket with the other, and thus
have softened their view,

To sum up: on the whole, the ten dharmas,
as well as the others which supplement them,
are fanhiully followed by the Raikas. Their
caste council reinforces those dharmas, whose
violation threatens the caste identity. Howev-
er, in those arcas where Raika population s
sparsc, some of these diarmas have started
changing, or are not adhered to so strictly. In
much of north Rajasthan and Haryana, for
example, Raika women have excluded an
from their day-1o-day cosiume, and wear it on
rilual and festive occasions only. Eating be-
hind a blanket is also rarely seen. Those
households which have acquired milch ani-
mals are not reluctant io sell milk. In such
areas, caste council is also weak, and here, the
sort of discipline it imposes in western Rajas-
than, where the Raikas are in large number, is
relatively unknown.

CONCLUDING NOTE

This article provides an introduction to the
community of the Raikas of Rajasthan in
terms of the ideclogical Factors which give it
a sense of unity. The Raikas are facing tremen-
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dous problems because their primordial eccu-
pation 1% threatenad by ecological despolia-
tion, and the changing relations beiween pas-
toralists and peasants, Many programmes of
development do not lay ermnphasis on pastoral-
ism. The agricultural bias of these pro-
grammes has been pointed out by many stud-
ies. Against such o background, the identity of
the Raikas is acquiring a greater importance.
The primordial elements of their identity —
such as the story of their origin, the mythical
history, and the duties lor their community —
are being reinforced. This would explain why
at one of the meetings of all the caste coun-
cils of Marwar held in Balganga (Bilara, Jodh-
pur) an 10 October 1991, the elements of Rai-
ka identity were made mandatory. Anyone
defyving the codes of conduct laid down by the
caste council was liable 1o be heavily fined
and even excommunicated from caste mem-
bership. Culiural traditions, instead of dying
oul, adapt 1o new situations; and are extremely
potent in all the movements of social identi-

Iy.
NOTES

1. Acconding 10 ome estimane of 1982 (Khanna el al.
1988: 115, there were | 16, 000 camels in S0 Ganga-
nagar districy which s dominated by peasant castes
(suck as che Jais, Bishnais).

2 Male gamels Fetch ingré money than the lemales
{Kohbor-Rolbelson 1992 TH)

3. Liserally, the word Chalnkya means ‘one who graz-
% goats”

4. The enm god mesns fooihdlls, asd chus the ares a1 the

Tz thilleof Aravali range in sowth Pali is called God-

i fmisoc oo g -t ke

(550T] & im SO i bl also the ne uri

districis of Jalore and Sirohi {ses I:"1=.I:|.l:E e

See Flate -1, lacing page 128, in ber 1975 article.

For the first detuibed version of this stary, ses Baj

Marwar Censag {1891:56T7-B); this version, as well

as the Radkas” imterpretation, are analyzed elsewhere
(% K. Snivastava 19910 Scructarally. this stary a8
recorded in tho 1E%0s fmom the Ravs of the vil
Elijmpur by the Marwar censes offbeisls, and g il wis
relayed tomain 1990 and 1991 by ihe Bavs in Lam-
biyam, Sadr. ard Mundara, remeing ihe same, al-
g h sanse isportant dilferences exisd im details,
as we shall see. The versionin the Raj Marwsr Cen-
sus wis collecied from the Rave of Godwara Raikas.
Here, 1 b ik varsson recarded from a Rav of
ihez biaru Rakkas, who lives in Lambiyan. The Rave
af thig willage are said 1o be the most asthentic.

T The camel creased by the divine couple is af the e-
male sex,

B Forinsance, the Aol ene divided oo Tour pare - M-

A
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waris, Slyndis, Rampa, and Alsut. Apart from a few
af my respondents, most of the Kakkas do nod know
thekr per mames. Their Ravs also do not wmlk abour
these. At ritual cccasions, the Brahmin pricss isaup-
posed W upe 186 por iaang of his cliemts, but instead
ol using names, he uses what | am call-
ing here subscasie names. Thies. Bar which for ike
Faikas iz a jor name, is used by the Brshmin pricst
as & gornsme. The Raikas do not abject to such aus.
age. For lhe ISlulu:r names of (ke Pariber subeasic,
see pepon o the Ceniss of 1591 (1894 : 15TL

The Report on the Censas 1891 (1894 157 notes
“thee descendanss of Semar alene elaim a pure extrac-
tin, while the others comprise a combinaviom of ses-
eral Rajput iribes.”

Theie pen dharmar are prosented in the form of &
verse. The exact verse of each dharme 5 quoted
here,

For example, the Angami Magss (Herton 196%
[1921] - BLd-&),

Alao reler po (ke tenth dharma.

Powlett (1894 :54) writes, “la Rajputsna, 1bhs ‘Khe-
I’ Bk @ ertai m ganciny, owing to ity figering in the
histary of Ramachendra, and it is worshipped @1 the
Diasahra Pestival." Khejri has o special meaning for
ik Bighneis. Three centuries ago in 1751 AL ina
Jodhpurwillage {now called Kbejarli aer the name:
of 1B iree b, move: than 350 Bishnoi men end wom-
en sacrificed their lves sowing Khejri trees from
being felled by the then Emperor’s axemen {Weber
1986 : 9] -4 Khejri lzaves are eairemely nulriiboes
For amimsals, but ity wocd is of inferior guality
{Powledt 1874 - 94 also nodes ches)h Thid free San
withstand extreme sridity, alibough its groweth may
remaim sfunied. The Government of Imdis Igsuesd 8
pestal stamp in 1928-89 10 honoer Khejri and the
commmnities which have a ritual relatsonship with e

. This prociice has died out is iboie areas of Rajasthan

where tho Eaika are fewer in namber. 4150 526 node
24

; :F-r.u ol &ll, ¢ach FRaika man lceds a morsel of the

food vo all the others who keve joaned kim in the
aame plase,

. Educatod and urbam Raika women hove given spihis

Co g
. Rao (1%B8:198-9} abserved 1he same practice

amongsl the Bakkarwal of the western Himalayas.

. Similar taboos hzve been repodted from oiher soei-

etles (Wilson 1984). For inflasnce, the Gabbro of
l{.nn-:n beliewe that camels showld be milked by un-
circamcised boys of men (o s sue of sexual absii-
nesEE (Torry 19710,

. The Rebaris of Gajarar, o ibe ather hand, process

i borof ghi, because they koep milch animals as well.
Oine cam seo Kebari women in Bhaj (ike capital own
of Kulch) meving feom hiase to howse selling phi
(Elsom F97%: 90} In Sadri. it is mainky processed for
the marker by the Sirvis.

Oirst e has tzed & MalREr {Manage-Ccum-
deach feasi) has the righs 1o disgribuce phi on ritual
necaikond, d praciee calbed chani phmmana. A chari
iz like & keettle; char ghumans means 'dl-ilh‘ihllllh;
clarificd butter with this kedtle”.

An adwli is 2 small brass vesse] with & loag handle
uggsl figr mcaguring quantity of gki. s capacily var-
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bees, scsnting from 10 gms. Individual Raika Fenilics
by this measuring equipment, geserally of the kow-
eql capacity, and when geests (of coEncil memesers |
arrive, two or sometimes three aduliy of phi are of-
ferd 10 each of them. Some prefer bo drink it raws oth-
ers mix M:Elﬂ:mdnprn&huwn:ulr
nurﬁﬁhlt. The Raikas have a temendous capecd-
ity b0 CORSUumE gl

12, For mausar feasis, the Raikas buy pbi Cram (e mar-
ket For ome feast, they need, om aversge, at leasi fwa
1o theee handred Eﬂn&mﬁ.

3. Kohler-Rollefson (19%2: TH) reponts the case from
i Jaisaimer villege whers around (he time l:lf 1937
draught, m:ﬂ jo curdle camel milk wribout
SUCCESS. . & Raika woman in Pall sold me
that ence ghe inadvertently processed camel milk
thinkimg that it was goat's. When she realized her
miztake, ¥he rushsd oo chrow it . To hor ubler sug-
prise, it had coagulated. Hur, 25 she was extremely
upsel for breaking the koo, she immediaiely wem
i the Shiva temple in hes aren und apologized for
her mistake. T

34, The Raika casse counchl has prohibited the sale of fe-
miale snlmals but without suceess. n#ll caitle-fakrs,
female camels are brought for sabe. 1t also prohibits
ihe gift of female animals 1 1he raditlonal singers
{called dhadhi} because of the fear that the laper
migha kill or sell them.

5. This shruls ks sapposed to be Shiva's favouriies. 113
leaves are wsed by Ralkes for drinking camel milk
direcily from the animal (V. K. Seivastave | 987). The
Raika oliervarion ko that ke camal eats the leaves
of every plant and tree except those of the aka, and
thi farther sorengibens their belicl in i facredness,

6. When the meinkess of 8 casie decide to leave & vil-
lage tly, they erect a stone-tabiel (with the
Figurg of & domkey [ padha] embossed on il ) al seme
public plece. Their caste name (and sometimes the
reasen for deserting the village) is engraved at the
base of this lablet. This practice s called gadiu rop-
ma. Mo members of that caste, present or lutuns, will
eversegile down ina vilkage divonced bn thls masner,
Inrocant years, however, some Raikn familics have
aciled dowm on the borders of Laisalmer cosiigucas
with the other districts,

7. This daie given by the go ise roughly codn-
cldes with the entry of lslam in India. Althowgh 1s-
lam came 1o India with the first Musim invasion of
Sind in 711 A.D., there were earlier several small
pockets in this part usder the nile of the Arb iribal
chiefs (Allan ¢t al. 1934:30%; Rizvi 1975: 245-6;
Madan 1991 18). Spear (1967: 31-2 ) moves thar the
“first Muaslims appesred in India within & few yean
of ik Prophed’s death in 632 A.D.

28, O this poind amsd the peobable route of magration, the
Radicns took before resching Kutch, see Mankad
{1939}, Westphal-Hellbusch (1975; and Westphal
197t 233-5), Elsan (1979

9. Bui, in the Ogeber 1991 meeting of all the case
councils of Marwar, this principle (niyam) of cating
behind ke cunain bis been stricily rinforced by the
lders.

KEY WORDS Casiv, Raika, Darma, Religion,

297

ABSTRACT  Casie and religion are inieroonmected. A
asts olben defines il bn religious wams, This peper of-
fers an example of a casie in Rajasthan. the Raika, which
belipves to have origi from one of the Hindu erini-
arien deities, Lord Shive. The Lutter alzo sssigned a sei
of duties (dharma) for the Radkas, Today, the Ralkas de-
fine thamselves in terms of 1hese dharmes.
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