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Preface
As is widely known, science is an international platform and has a common basis. Only personal bonds and shared scientific values allow researchers
to merge together into a real community of scholars. During the last decade
the demands for conferences on Nepalese studies has been felt by most of
the researchers working in this area of the world. In fact, a great many
scholarly works have been undertaken recently in various fields : oriental
studies', social anthropology, architecture, musicology, geography. Among
European scholars alone, two international conferences were held in the mid
1980s : one in Liibeck in 1985, << Heritage of the Kathmandu Valley n, and
one in Stockholm in 1987, << Change and continuity in the Nepalese culture
of the Kathmandu Valley ,.
In 1989, during the course of a visit to Paris by Prof. Bernhard Kolver,
Head of the Department of Indology in the Seminar for Oriental studies at
Kiel University, we decided to organize a third seminar on Nepalese studies,
this time in France. This conference was held conjointly by the C.N.R.S.
and the D.F.G. (German Research Council), under the auspices of the FrenchGerman Programme. M. Hinnerk Bruhns, the Director of this Programme in
the C.N.R.S., proposed to us that this conference be held in Arc-et-Senans,
in the border province of Franche-ComtC, which had the advantage of being
closer to Germany than Paris. The purpose of the meeting was twofold : first,
to present the recent research of both the C.N.R.S. and the D.F.G. teams and
to bring out complementary qualities of both scholarly traditions; and secondly,
to examine the possibilities of future cooperation within a Franco-German
and indeed a European framework.
The Conference took place from the 14th to the 16th of June 1990 in
the surprising site of the Royal Saltworks of Arc-et-Senans. These Saltworks
were built by Nicolas Ledoux (1756-1806), who saw it as the ideal City
based on both reason and utopian vision. Twenty-nine scholars from Germany
and France participated. They were joined by two British (David Gellner,
Chris McDonaugh), one Norwegian (Oskar Skar), and a Nepali (Ram Niwas
Pandey, then a member of the Royal Nepal Academy, Kathmandu). This last
scholar was invited by U.P.R.299 (C.N.R.S.). The conference was organized
jointly by Prof. Bernhard Kolver, Drs. Anne de Sales and Gerard Toffin.
The general title : << History and anthropology ,,, which became here
<< Past and Present D, was chosen because of the urgency of interdisciplinary
research in these two fields. It is no longer possible for the anthropologist
and geographer working in Nepal to ignore the important historical data which
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are available especially in urban zones or in former small HinduIBuddhist
kingdoms. These collections of data are of particular relevance for social or
cultural anthropology and introduce a new dimension to fieldwork. The historian and the philologist, for their part, have now equally realized the benefit
they could learn from the studies of contemporary traditional cultures and
societes. In this merged perspective, the French and the German teams could
develop new avenues of research. We recall in this connection that Anne de
Sales, now attached to the C.N.R.S., worked for three years (1987-1990) in
the German Research Council programme in Nepal.
During the last day, three areas of further research in Nepal were discussed. 1" The notion of order, religious and secular, based on the cooperation
between anthropologist and textual scholars. In this respect, large amounts
of archives remain to be studied in Nepal, for instance the Guthi Samsthan
Collection. 2 O Comparative study of oral tradition with particular emphasis
on the interpenetration of (ethnic/regional/local) oral tradition and high-cultural written traditions. 3 O The ecological and socio-economic crisis in Nepal,
that is : in spite of high inflow of large quantities of development resources
(including foreign aid) into rural areas, the economic living conditions of
the majority of the rural population have not improved significantly except
in relation to health and mortality. On these three topics, it was decided to
coordinate field work, to exchange materials and results, and to organize
further meetings for discussion of methods.
The publication of the Proceedings was only possible through generous
funds from the C.N.R.S. I thank the C.N.R.S. Editions, especially M. Carassou and C. Verdier, for their support in publishing a book totally written in
English.
The Editor would finally like to express his gratitude to Bernhard Kolver,
Anne de Sales and Hinnerk Bruhns for their active support in the realization
and organization of the conference.
Thanks are also due to Ms Leila Schneps for the styling of the some
papers in English, to Annick Holl6 for the preparation of the manuscript and
to the members of the C.N.R.S. team for their help in proofreading.

LAW AND THE
LEGITIMATION OF POWER

Custom and Written Law in Nepal :
The Regulations Concerning Private
Revenge for Adultery According
to the Code of 1853
Jean Fezas

In 1853, when the first Nepalese Code (Ai.10 Ain of BS.1910) was
promulgated, the legislator aimed at unifying law on the whole territory of
the kingdom while keeping, maybe even reinforcing, its Hindu s ecificities.
Theoretically anchored in the Sanskrit tradition (the [Dharma-] a'stra), law
of the sacred ground @unya-bhimi) of the <<onlyHindu Kingdom left in the
Kali (age)))2, forbidding the killing of Brahmans, cows and women 3, the
Ain was designed to ensure that <<thesame punishment should always apply
to the offender, according to caste and offense " 4 . To old arbitrary practices
was to be substituted a single set of laws, the rules of which were fixed in
writing in a <<Bookof the Laws), (Ainu-ko kitdba). Originally delivered to
the courts as hand-written manuscripts, many of which are presently kept in
the National Archives in Kathmandu 5 , the text was printed in 1870 and,
despite several reforms, was enforced, with the same principles, until the
publication in 1963 of a Muluki Ain in which all references to caste discriminations were suppressed.
The Ai. 10 was not the first attempt at codification : the chronicles have
recorded the systematization of the customs in the valley under Jaya Sthiti
Malla6; at a later date, Rama $aha did the same, on a much lesser scale,
for Gorkha7. Though it may have been the carrying into effect of a wish
Prthvi Narayana was said to have formed *, and was the synthesis of jurisprudence and customs accumulated for years, the code bore the imprint of
Janga BahBdur's personality. The first Hindu prince to travel to Europe, Jariga
was both a reformer and a nationalist. As reformer, and possibly sensitive
to foreign criticism, he tried to eradicate evil or obsolete judicial practices,
forbidding local courts to accept customary gratifications 9 , to submit culprits
to ordeals l o , women to torture ' I , etc. As nationalist, he went on with his
predecessors' ideas according to which the Nepalese identity should be
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asserted through Hinduism and the upholding of specific customs. As a result,
he who was said to be an opponent of widow-burning did not forbid it l 2
and though a man of law and order he did not suppress the customary killing
of the wife's seducer'by the injured husband, but tried to have it controlled
by the State.

THE CLASSICAL BACKGROUND,
ADULTERY ACCORDING TO THE D H A R M A - ~ S T R A

1. Illicit relations : Stri-SamgrahanaThe traditional enumeration of topics of litigation does not include adultery 13. Considering that, whatever her age, a respectable woman cannot be
independent and must be protected by a male, father, husband or son 14, the
Smrti includes all the sexual relations a woman may have without the consent
of her protector, under the title of Stri-sangrahana. Punishment of such prohibited sexual relations take the shape of fines, mutilations, and tortures, all
of them inflicted by the State. Not a single text admits explicitly of a particular right of the husband to kill his wife's lover. The word jcira- (seducer)
itself, though often attested in the vedic literature l 5 appears only a few times
in the Smrti 16.
In the ~ r t h a - ~ i i s t1r7 ,a though nothing is said about who is to execute
the sentence, the husband's kinsmen or servitors are to seize a woman if she
misbehaves in her husband's absence and he shall decide, when he comes
back, either to pardon the woman and her seducer who shall then be both
released, or not to forgive, in which case the nose and ears of the woman
shall be cut off and the seducer killed. The right of the husband to decide
is a fundamental departure from the Smrti rules and, as it is doubtful that
the State would execute the decisions of a particular individual, this seems
to imply that the husband was judge and executioner in this case.

2 . The adulterer as an aggressor
Moreover, commentators tried to link the right to private revenge, and
particularly to kill the seducer of one's wife I s with self-defense against an
aggressor 19, a subject developed since the period of the Dharma Sutra, as
it involved the possibility of killing a briihmana without committing a sin 20.
Whatever may have been the original meaning of the texts commented upon,
the commentaries prove that between the ninth and the twelfth century, efforts
were made to accommodate the Sastra with such practices 21.
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NEPALESE LAW
1. Forbidden sexual relations in the Ain of 1853
In contradistinction to the spareness of the Srrqti, almost half of the con:
tents of the Ain is devoted to detailed rules applying to forbidden sexual
relations. These may be subsumed under three main topics : incestuous relations 22, inter caste relations 23 and adultery. Incest, depending on the degree
of kinship, inter caste relations either if contrary to the hierarchical order of
the castes or between pure and impure castes belong to the category of crimes
(rdja-khata) and, as such, are punished by the State, according to the law.
Adultery, in most cases, is a private affair in which the decision rests upon
the injured husband's will, though evidently in certain cases it may also involve incest (if the seducer is a close relative of the woman) or caste's disorder.
The possibility of killing his wifes's seducer given to the husband under
certain circumstances is the private equivalent of capital punishment, but it
is not a transfer from the State's power to execute criminals to a private
individual ; it is completely independent from criminal proceedings. In fact,
the death penalty, according to the Ain, is mostly inflicted for crimes of blood,
the rule ever and ever repeated being that life is taken in exchange for life,
and suffering only very few exceptions. In matters related to sexual misdemeanor, capital punishment is only applied to incestuous relations with
one's own mother 24, to the rape of a girl under eleven belonging to a pure
caste by an untouchable 25 and lastly to sexual relations of a slave with a
woman of his master's family 26. If the seducer is to be killed, it is because
of his relations with a married woman, but to be legal, such a killing requires
con~plexpersonal and procedural conditions which we shall try to summarize.

2 . Adultery : titles of law and terminology

The rules relating to adultery are gathered in a series of some eight chapters in the Ai.10. :
1. Jciri-ko : << Of adultery ),;
2. Pardesa jcinyci-ko jciri garnya-ko : <Of
i
the [man committing] adultery
[with the wife of a man] travelling abroad,, ;
3. Phalcinfi-sira bigrv6 bhamnyci : <<Of[the woman] declaring : ccI had
sexual relations with such person,, ;
4! TeSro pari karni garnvci : cc [Of the man] being the third td have sexual
relations [with a woman] P ;
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5. Cautho-dekhi ubho pari rikhyaki swisni-ko j i r i garnyi : <<Ofadultery committed, being the fourth at least, with a kept woman [concubine] ,,;
6. Masinyi jita-ko jdri garnyd : << Of adultery committed among the enslavable castes >) ;
7. Jiri-ko phurakara : << Additional rules concerning adultery ;
8. Swasni-ki mukha-le mitra bhani j i r a katanyi-ko :- Of [the husband]
killing the seducer on a mere declaration of his wife>>.
Some questions related to adultery are also treated in two more chapters
(originally three 27) devoted to the customs existing among the Newar community : divorce on the woman's initiative (picuke), and punishment of
sexual misbehavior (misdkhata). But in these, rules and vocabulary differ
deeply from the ones evidenced in the former set. The key words ja'ra, ja'ri,
are never used in this context; and sddhu only once 28. The possibility of an
injured Newar husband killing his wife's lover was not even imagined : the
few paragraphs dealing with the sexual relations of a third person with a
married woman merely mention the possibility of the husband having some
i<
marriage expenses D (bihi kharca ) refunded 29.
The space devoted to adultery, the presence of a chapter trying to draw
a synthesis of the rules 30, their often realistic character, show that much
concern was given by the legislator to a custom he did not wish to eliminate,
but which was a potential threat to social peace in the kingdom.
{<

2.2 Terminology, Jara and Sddhu

The cases of adultery which may lead to the killing of the seducer by
the husband are described in the Ain under the title of j i r i , and generally
the seducer is termed j i r a while the injured husband is called sidhu. We
have already pointed to the fact that the Sk. jara- is rarely used in the Smrti,
and as such was not borrowed as a technical term, but as a part of popular
language. The word sddhu- is also a Sanskrit loan word originally meaning
<<straight,right >, 31 which, in Nepali, apart from the well known meaning of
ascetic 32, is also applied to athe injured husband who has the right to kill
his wife's paramour,> 33. Its technical use in the Ain is not limited to this
case, but the word is also applied to the man who is the victim of an aggressor 34 or who kills a thief to defend his property 35, the opposition of
s i d h u with cora but also with <<libertine>>
is also attested in the copper plate
of Rana Bahadur 36.
The etymological connection of sidhu with its modern representative
sahu 37, which, in modern languages, has only kept the meaning of <<creditor>>
and is well evidenced as the complement of asami (debtor) in the Ain 38,
was probably felt and influenced the technical use of sadhu as the {(injured
husband,,, implying a right of ownership of the husband on the wife. Such
an implication seems for instance to be evidenced in $7 of jari-ko where
the usual formula sadhu-ko khusi is replaced by swisni-ki dhani-ko khusi :
[punishment] is to be freely chosen by the owner [dhani] of the woman a 39
Symmetrically, in $17 of Jiri-ko Cora is used for the j i r a 40 of brihmana
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who has been killed after having inflicted a wound (with a weapon
hatiyira) to the sidhu 4'

3. Rules and customs
Adultery supposes the participation of three persons, a husband, a wife
and a seducer. To each of them are related special personal conditions, which,
when fulfilled allow the husband, if he decides to do so, to kill his wife's
seducer and to punish her.
3.1 Conditions related to the husband
To have the possibility of avenging himself, the husband must belong to
a <<castekilling the seducer,, (jdra hemnyd jdta). We have seen that the
chapters devoted to their particular customs exclude the population of Newari
origin from this possibility ; among the other groups composing Nepalese
society according to the Ain, some are explicitly enumerated as having the
privilege, they include : the Rajaputa, Ksatri, Magara, Gurum-Ghale and the
S ~ n u w B r a i.e.
~ ~ , all the castes and ethnic groups belonging to the <<cordwearers n (tdgddhdri) and the << non-enslavable alcohol drinkers ,, (namcisinyi
matawili j c i t ~ ) ~Though
~.'
not included in this enumeration, brahmanas
(Upiidhyii as well as Jaisi) -are also expressly allowed to kill their wife's
seducer 44.
Apart from these groups, the privilege of which needs not to be enquired
upon, the Code admits that some castes, even with a very low status in social
hierarchy 45, may proceed to such a revenge if they are entitled to do so by
their ancestor's practices (pitci purkhi-dekhi cali iyciko) 46; but there are certain limitations regarding this possibility for some of them 47. None of them
is named and they remain mysterious. Most probably some of them are ethnic
groups with strong patriarchal customs or castes having adopted this << aryan n
practice. The necessity of proving the ancestral nature of the custom may,
as shown in a later edition 48, have had as consequence a subsequent inquiry
by the legal authority. Such rules and restrictions imply that, though apparently independent of the caste's hierarchy, the privilege was mainly limited
to martial tribes from the hills, which agrees with B. Hodgson's report of
the custom 49

3.2 Conditions related to the woman
Marriage is a notion quite difficult to apprehend in the Nepalese society
of the nineteenth century. Christian monogamist societies establish a clear
distinction between the married woman and concubines or mistresses. The
first mentioned and her progeny are the only ones to have any legal status,
while the others have no right at all. In contradistinction to this, the Nepalese
system presented a continuum of levels 50, starting from the <<lawfullywedded
wife,) 5 ' and going down to mistresses sometimes kept on a contractual basis.
All of them have a legal existence, evidenced for instance by the right of
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their children to a share of their husband's property 52.The absence of specific
words for husbmd and wife in Nepali shows very well that marriage as an
abstraction was never contemplated.
To the necessity for the husband to belong to a jara hdmnya jdtu, is
added the condition that the woman is a aina-le j d r a hdmna hunyd-summa-ki
swasni, ((a woman whose legal status is high enough for her seducer to be
killed*. From the formulation itself it is clear that while the husband's right
depends on customary practice, the conditions imposed on the woman's status
are determined by the law (aina-le) and, as such, may be modified by the
legislator 53.
According to the Ai.10, the husband belonging to a j a r a hdmnyd jdta
may kill the seducer of :
1 . Women, he was the first to have sexual relations with, whether married
with full rites or simply brought home when they were virgins.

2. Women he was the second to have sexual relations with, who may
be either widows or women he brought home when their former husband
was alive. But in this case,
a) The woman must originate from a caste having the privilege54
b) The husband must not have obtained her by paying a monetary compensation (bihd kharca) to her former husband55.
C) She must not be a widow belonging to a'caste of a higher status than
his own56.
These complex and sometimes obscure rules have been drastically
simplified in later editions of the Code. In the' Ain of BS. 1992, women
whose seducer may legally be killed must be of equal or [iminediately] inferior status and belonging to the << cord-wearers n, taken with full marriage
rites (bibaha gari lyaeki), or virgins of equal caste whose rice is accepted
(bhata-ma sarobaru g a r i rdkheki)57. NO seducer of a woman who had a previous husband can be killed, excepting the case of an Upadhya widow brought
publicly into his house by a Jaisi Brahmana58.

3.3 Seducers not to be executed by the husband
Two kinds of prohibitions are mentioned in the Ain. The first is legal,
which implies that if the husband transgresses it, he shall be punished as a
murderer : if he belongs to a caste that can be executed (katinyd jata), his
life is exchanged for the life [he unjustly took] (jyana-ko badala j y i n a
jdmcha); otherwise his legal share in the family's patrimony is confiscated
and he is condemned to life-prison (damala). The second is optional, of a
moral character and devoid of legal sanction.

3.3.1 Legal prohibitions
These legal prohibitions are grounded on religious considerations, the
husband killing a brahmana would be guilty of brahma-hatya; the murder
of a member of his gotra (i.e. an agnatic kinsman), would be a gotra-hat~G.
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A. Prohibition of brahma-hatyci from the oldest sources of dharma onwards, the killing of a brihmaqa is essentially different from the killing of
a member of another varva, as he who commits it, is not only guilty of
murder but also of a (<great sinn (mahipitaka), called brahma-hatyci, for
which the only possible atonement is death. Whatever his offense, a
brihmana is never to be executed. It seems however, that, before the promulgation of the Code, injured husbands did not hesitate to commit such a
horrible sin59. This protection, originally a privilege of Upadhya and Jaisib0,
was extended, as in the case of exemptions from capital punishment to which
it is homologous, to ascetics, mainly from brahmanic descent.
B. Prohibition of gotra-hatyi6'. The idea that killing a member of one's
gotra is a heinous sin, seems to be unknown to the Smrti. It results probably
from the creation of a new mahipcitaka on the model of b r a h m a - h ~ t ~ i ~ ~
The fifteenth Tithi attributed to Rlma $aha of Gorkha6) prescribes that king's
collateral and members of his gotra, must not be executed even if they have
committed a capital crime, but, instead must be shaven and banished from
the kingdom64; the same rule applies to brihmana and ascetics. This rule,
one would have thought mainly inspired by political considerations, is followed by a gloss, probably written by a court pandita :
((If [someone] commits a criminal action for which his life is to be taken,
it is written in the hsrra that one must take the life of one who has taken
a life6', but if [the king] takes the life [of a member of his clan], he would
be guilty of gotra-hatyi, moreover, were he not to kill him, blame @raryaviya) would attach [to the King]. This is why. saying [i.e. considering] that
the expulsion from the country is strict1 equivalent to an execution, it has
been said one must expel [the culprit] w g6 .

The political chapters of the Ai. 10 seem unfortunately to have been 1mt6',
but such rules were probably applied to the King's and Prime Minister's families. It is instructing to remark the homology between the exemptions of capital punishment at State's level, and the prohibitions applied in the field of
private revenge.

3.3.2 Optional prohibitions
If the << religious B concept of gorra-haryi allowed the legislator to exclude the agnates from the husband's wrath, no such way was opened for
cognates. This is probably why, quite unexpectedly, recommendations of a
moral character, devoid of any kind of legal sanction, are to be found in the
text. They try to induce the injured husband not to use his right to kill his
wife's seducer if he belongs to close cognatic kinship, though he is entitled
by the law to do so. The code's arguments are clues to the psychological
background of the practice, as well as to the function of the courts in customary matters.
The killing of the paramour not only originated in the husband's wrath,
but also in social pressure. This is well evidenced at an earlier stage, in
Rana BahBdur's copper plate which excludes from any official position the
<< Eunuch D unable to kill the seducer and to cut the nose of the guilty wife,
but also in the very name of the fine (nimardi damda) that the husband
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who, knowing she is unfaithful, still has sexual relations with his wife68,
has to pay according to the Ain. The cuckold suffered not only from jealousy
but also, and maybe mostly, from ridicule. The legal obligation of having a
document written under the control of the court, which at the same time
verified if no prohibition of the killing was intended by the law, probably
meant that the judge read aloud the chapter on the subject. So he had to
mention that : << He who declares << I do not kill the seducer N... is not considered as an impotent (nimarda), but is said to be a wise man (buddhimr~n),
the man who kills [his wife's] seducer when he is such a close relative is
considered as stupid (piji). If the injured husband kills the seducer he commits no crime if such is the ancestral custom [of his clan], but if he releases
him too, he commits no crime >)69.

4. The revenge of the husband
4.1 Against the paramour
Even if all the conditions for the killing were fulfilled, if the husband
gave up this possibility he could inflict other legal punishments on the paramour, these sanctions applying also in case the seducer belonged to a category he could not put to death.
4.1.1 Killing of the seducer
The law which imposed drastic conditions on the status of the actors,
did not care much about the circumstances of the killing as representatives
of the state were not to be involved in it. Once the husband had taken the
decision that was deemed to be legal, no one took much care to offer a
chance of escaping to the culprit70. Though the help of his kinsmen and of
the authorities was explicitly allowed for the capture of the seducer7', with
theoretically the husband should proceed the killing alone. But were he to
kill him while he was escorted by the police on his way to the court, he
was to pay a mere fine72.The Ai.10 remains silent about the killing procedure
itself which is only described in later versions and was left to custom. The
last edition of the Ain73 merely enjoins that a space of hundred foot must
be left between the husband and the j i r d but the rule only applies when
i
>> is under the court's control, and in case of its transgression,
the <cutting
a mere fine of fifty Rs. is inflicted upon the judge and the husband.
4.'1.2 Other options

These may be classified under two heads, the first which consists in
having the seducer humbled through some kind of mirroring private punishment, the second is a monetary compensation, either the confiscation of the
seducer's share to the husband's profit or the payment of marriage expenses >, (biha-khsrca) to compensate his loss. Lastly the husband may forgive the culprit and let him go.
A. Humiliation of the jara. It has already been pointed to the fact that
the cuckold not only suffered from jealousy, but also from social ridicule.
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The customary practices to avenge it try to inflict on the offender a corresponding public humiliation. This may consist in crawling under the husband's
thigh (tdga-mani chirdunu), a kind of symbolic copulation, to which may be
added the licking of the sole of his foot (tdga-mani chirdi paitdlo-smeta
catdunu). These practices may be mere examples of a wider catalogue74,
mentioned here because they had different consequences on the status of the
paramour 75.
This kind of popular entertainment was probably replaced in the case of
brihmana 76 by the forced ingestion of << uneatable D substances (abhakq[y]a)
such as alcohol (mada), pork-meat (sugura-ko mdsu) etc.77, together with
the tearing off of the sacred cord.
B. Monetary compensation. According to the Ain, this compensation
could be of two kinds (a) confiscation of the legitimate share of the culprit
to the profit of the husband (aina-bamojima-ko amsa sarbaswa), (b) payment
of bihd-kharca. It is quite difficult to distinguish between the cases in which
one or the other was applied, though caste customs and maybe the legal status
of the woman were involved 78.
While killing or public humiliation of the seducer are two possible outlets
for the offended male pride of the warrior tribes, I would suggest that
monetary compensations were first devised for brdhrna~asand then extended
to other castes79, in first instance to prevent gotra-hatyd and then as financial
alternatives luring the possibly greedy sidhu into sparing the seducer.

4.2 Sanctions against the adulteress
4.2.1 Mutilations
In 1819 Hamilton remarked that, in Nepal <c women, as in all Hindu
governments, are never put to death; but the punishments inflicted on them
are abundantly severe. The most 'common is the cutting off [of] their
noses
Judicial mutilations are well attested in classical texts, and a
special chapter is devoted to their redeeming through fines in the Artha
Sastraal. The cutting of various limbs, including the nose, in cases of theft
is attested by the Nepalese Code of BS.1910, as a former practice, not to
be applied anymoree2. Despite the similarity of the process, the ablation of
the nose has a quite different meaning when applied to women. To cut off
the nose of a thief is a way to inform people of his criminal record, to cut
off the nose of a woman guilty of sexual misbehavior is to deprive her of
her beauty, her seduction, to prevent her from any further repetitiona3.
Documents, prior to the Code, show that the mutilation of a woman could
either be inflicted by the courts, as a punishment, or by the husband as a
private revenge for adultery.
A. Mutilation of women by judicial decision. in the very important
Lalmohars concerning the punishment of criminals in Tansen and Palpa published by the National Archivesa4, the cutting off the nose is prescribed in
association with degradation from caste for three women belonging to the
Magar group. One in a case of infanticide of a child born from sexual relations with a slavees, the second for abortion with the help of drugs of a
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foetus conceived through ii incestuous >) relationse6, the last for sexual rela~ ~ . the text of the documents it seems
tions with a KBmi ( u n t o ~ c h a b l e ) From
that these woman were not married, and that the punishment has no relation
with adultery.
It has to be noticed that the comparative leniency shown towards brahmin
males existed also in the case of females : in the same document an Upadhya
widow who had committed infanticide after sexual relations with a Thapa
Magar is not mutilated but banished after being excluded from water and
paraded in the quarters with her face covered with blacke8.
Such practices disappeared with the promulgation of the Code, where no
allusion to the cutting off of the nose of a woman by judicial decision,
whatever the sexual offense committed, can be traced.
B. Private mutilations. According to a copper-plate of Rana Bahadur
~ a h a dated
,
from 1798 (BS.1855), such a practice was a duty a State's officer
could not evade without forfeiting his charge, a true test of virility :
ii To the impotent who, knowing that someone else made [love] to his
wife, could not kill the seducer, and after having killed the seducer could
not cut off the nose [of his wife], no office should be given for his whole
life k 89.
Brahmani women were certainly excluded from the scope of this emphatic rule, their heads were shaved and they had probably to endure some
kind of public humiliation whatever sexual offense they committed. Such
shaving of the head, evidently aimed at the same purpose as the shaving of
widows, that is depriving the woman of her sexual attractivenessg0, was admitted by the Code as a legal substitute for the ablation of the nbsegl.
From this text presenting private revenge and the subsequent mutilation
of the woman as almost compulsory, the Ain's compilers tried to depart, but
their efforts were, at least in the beginning, hampered by the pressure of
tradition. Forbidding the husband to cut off the nose of the adulteress and
applying to him the general sanctions of criminal mutilations should have
been a logical step following the proscription of judicial mutilations, but instead of confronting the standing custom, the legislator tried to find financial
alternatives.
According to the law of blows and hurts92, he who cuts off the nose of
another man is sentenced to six years of imprisonment, to the double in the
case of an aggression against a woman. This rule is repeated in the context
applies to the jealous husband of an innocent woman. If
of adulteryg"ut
she is guilty of adultery, the husband who cuts her nose is merely compelled,
if the seducer belonged to his Gotra, to pay a fine of 50 Rs., 25 Rs. otherwise94. The first of these rules is probably the oldest and establishes a correlation between the sanctions applied to each culprit : the seducer belonging
to the agnatic kinship must not be killed, consequently the woman must not
~ ~ . second, forbidding the mutilation, even if the seducer
be d i ~ f i g u r e d The
has been killed is, from a juridical point of view, an anomaly.
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In spite of its almost pathological complacency for atrocities, Rana
Bahiidur's text, grounded in customary practices, showed a good deal of
juridical common sense in presenting the woman's mutilation as a necessary
complement to the seducer's killing96. The Ain's compilers, despite the subtlety they often displayed, do not seem to have considered the possible complicity between husband and wife and that by allowing the killing of the
seducer while leaving the woman untouched they might open a way for legal
murder. Wishing to eliminate unnecessarily cruel practices but unable to forbid the customary killing of. the seducer introduced a legal incoherence which
was, in practice, limited by the control of the woman's declaration by the
State's representatives 97.
The legislator seems to have preferred financial incitation to criminal
repression in order to protect the woman from mutilation : bargaining wrath
for greed. Reform was achieved through manipulations of the right of the
woman to keep her separate property. The husband who wished to avenge
his wounded pride by disfiguring his wife, could do so, provided he paid a
moderate fine, but he had in this case to forfeit any right on her separate
property which he was allowed to seize if he abandoned violence98.
No record exists to show how far this policy was successful. The cutting
off of the nose of the guilty woman is alluded to as a common practice in
the chapter devoted to [Women] declaring [falsely] ii I had relations with
such person >>99.In the code of BS. 1992 loo, the practice is merely prohibited,
implying that no distinction shall be made between adulterous or innocent
women : in every case the husband who mutilates his wife endures the s a q e
punishment.

4.2.2 Fines and enslavement
The cutting off of the nose of the woman .seems to have been distinctive
of the cord-wearers and non-enslavable alcohol drinkers. If we come down
to the enslavable castes, the situation is quite different. No allusion whatsoever is made in the chapter concerning adultery among the enslavable
castesI0l to a possible mutilation of the woman.
This may be accounted for by two reasons, the first being ethnic background, the other commercial interests.
Many of the ethnic groups considered as enslavable have a conception
of marriage and family that differs widely from the patriarchal values that
reign among the Indo-Nepalese, and do not feel adultery as a crime horrible
enough to allow them to kill a fellow human and disfigure another.
As to the others, who seem to have had much more respectable practices,
they seem to have been prevented from mutilating their wives by the general
rule according to which the wife was enslaved if, and only if, her husband
killed her seducer lo2. Mutilation being customarily conceived as a counterpart
to the killing of the seducer, it would have as consequence a loss of value
of the female slave on the marketIo3.
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5. Control b y the state S representatives
5.1 Power of decision
The fundamental rule in matters of j i r i is that, as far as it is included
in the scope of the legal sanctions allowed by the code, the husband himself,
without any pressure from the authorities, must decide on a sanction which
he shall himself apply to the j i r a , a principle encapsulated in the formha
sidhu-ko khusi humcha : it shall be done according to the husband's desire.
The <<judgecannot oblige the owner of the woman n to choose a particular
solution Io4. The j i r u himself has more power than the judge as he may refuse
to pay any monetary compensation to the husband and say : <iIf he is able
to do it then let him cut me n Io5.
Correlatively, the one who takes the decision has to execute it. From the
Ain's point of view, adultery by itself is not a crime, and the authorities
stick to the principle that they are not to inflict capital punishment which
must be an exchange for a life unjustly taken, and this extends to any kind
of punishment. An exception according to which the brihmanc, i c case he
was unable to punish his wife's seducer himself, could have the courts catch
and sentence the j i r a to prison for life (damala), existed in the first edition
of the Code, but was very soon canceledIo6.
When a conflict between private and public sanction exists, either because
the woman relation with her lover is incestuous or because the hierarchical
distance between them is such that it involves a crime, the husband's choice
has to be respected by the courts unless he decides not to punish the culprits.
In this case, the general sanctions of incest or of transgression of caste hierarchy are applied by the courtsIo7. The subordination of the courts to the
husband's decision goes as far as allowing an untouchable guilty of sexual
relations with a woman of a pure caste to escape any sanction if the husband,
having decided to kill him was unable to << cut u him or only inflicted a
wound on him108.

5.2 From customary to written procedure
The Nepalese conception according to which the woman's status is
1ow.ered every time she has sexual relations with a different man has a fundamental consequence on the husband's right to kill the seducer. Were he to
execute a man who was not the first lover of his wife (jetho), he would,
unless in some particular circumstances, commit a murder and be punished
accordingly. 'i'his was not merely theoretical, the cases described in various
chapters log show that the possibility of having the husband accused of murder
for killing a person in contravention with the law, was seized by the victim's
kinsmen - who certainly dreamt of avenging the death of a member of their
clan, and are shown as trying to corrupt the woman to have her proclaim
their kinsman's innocencel10 -, as well as the woman's family"' to which
the adulteress returned deprived of her reputation, her nose or her dowry.
Proof of adultery is not a problem when the culprits are caught in the
act I l 2 , or when the woman elopes with another man113. In this case there is
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no doubt of the identity of the seducer, and the husband commits no fault
in killing him, even if he is not the first lover of .his wife. Furthermore the
law considers that circumstantial evidence, such as the woman and the man
<< lying with touching knees ,
,lI4, or a money transaction in a secret place ' I 5
are judicially equivalent to actual sexual relations.
The true problems arise when the husband suspects the ,wife's chastity
or there is some evidence of the woman's misdemeanor, for instance pregnancy when the husband is abroad116, but the culprit's identity is unknown,
for in this case the' seducer's identification rests on the woman's admission.
The legislator's strategy which aimed at controlling the process of private
revenge through representatives of the State got some support from the ideological background. The fickleness of women is a common remark in the
Hindu Tradition from Manu-smrti onwards, completed by the blindness of
the jealous husband it may lead to murder of innocents and endless blood
feuds. To avoid fatal errors; the principle of a written admission of the woman
was introduced in the customary practice. A written confession (kciyelancimi)
is thk necessary formality for the State's authority to proceed to the punishment of any crime, on this very same model a << paper ,, (kcigaja) became
compulsory for the husband to punish the seducer. It is not certain that the
presence of the local court was needed at first, but in a context of illiteracy,
the writing of a document would automatically lead to its redaction through
some kind of authority.
The substitution of public control to << private courts ,,' I 7 afforded a better
protection of the woman against the brutality of the husband and his family.
Being specialized in enquiring about criminal cases, the courts should be
more efficient in detecting the possible lies or half-lies of the woman and
of the witnesses. To the protection of the woman was added a transfer of
responsibilities : were the husband to kill a person later proved to be innocent,
he could not, as far as the formalities had been observed, .be prosecuted for
murder. Written procedure meant better security as well as State's control.

5.3 Adultery when the husbdnd is abroad
The husband's absence has traditionally been considered as a subject of
a particular importance. The Tradition has devoted much space to the conduct
to be followed by a prosita-patikci (a woman whose husband is abroad) and
the only clear allusion to the husband's right to decide in matters of adultery
in the ~rtha-Scistraappears in this context. It is evident that a woman who
stays at home in the absence of her husband118 has more opportunities for
misdemeanor than when both spouses stay in the same place. The woman
might elope with another man, taking away property deemed to belong to
her husband and her descendants. Such circumstances are a good test of how
far the State is ready to involve itself in private affairs.
The kinsmen of the husband are entitled to act in his absence, but not
to exercise private revenge in his name. They have to bring not only the
guilty woman, but also the suspected paramour to the authorities l19. Here a
document (kigaja) shall be written, then both culprits shall be given back
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to who brought them. The final decision must be taken by the husband when
he returns home.
This theoretical neutrality of the authorities was, in fact, counteracted
by an extension of the notion of theft : if the woman elopes with another
man, he is reputed to have stolen everything she may bring along apart except
for the K garments she wore on her body,, I2O Whichever part of her private
or her husband's property she takes with her has to be restored to the
husband's heir, and the thief seducer is to be jailed accordingly I 2 l (i.e. on
the basis of a month of jail for five rupees). Under the pretext of protecting
private property, this was a way for the courts to sanction adultery, but this
sanction had also a political background : it was meant to reinforce isolationism.
A distinction was made between three kinds of reasons for travelling :
for the State's service, including war; for private or commercial reasons; for
accepting an office in a foreign State.
Service to the State service afforded maximum protection of the
husband's interests, the << thief B was to be kept in jail until the husband's
return however small the amount he had stolen.
In case of travel for private or commercial reasons, the << thief u was
kept in jail for the legal period and then released unless the husband had
shown up in between.
If the husband was in the service of a foreign power, he forfeited all
rights to kill his wife's paramour. With this last rule'22, the right to self
revenge had become a political incentive, the true privilege of a true Nepalese.
From the preceding rules, it is clear that the legislator had no particular
sympathy for mutilations or private revenge and did his best to limit them.
To forbid them would have been contradictory to the golden rule of traditional
Hindu policy since Kautilya : never oppose indigenous or traditional practices, but try to slowly integrate them and if possible get rid of them. To
simply ignore them, as the classical texts did, would have been to neglect
the dangers of such uncontrolled practices for a society on its way from
segmentation to centralization and was impossible. The result, at the same
time, was the establishment of an ever tighter control in which writing (written law, written documents) played an important part, and the transformation
of a practice, never explicitly admitted by the Classical Tradition, into a symbolic Hindu privilege, belonging only to true Nepalese citizens, Nepalese who
did not travel abroad except in the service of their government and did not
serve foreign powers. International public opinion, to which the Riinas were
more sensitive than was usually admitted, should, have induced the suppression of the private revenge for adultery, at least in the time of Candra SamSer,
as was the case for window-burning and slavery. However, it was not
abolished until the promulgation of the first Muluki Ain in 1963 (2020 BS.).
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17. AS. 4.12.30-35.
18. Cf. the Mitaksara sub Yaj.2.286 : yadd tu rdjiio nivedanena kdlavilambanena
kdrydtipdtd Sankd radd svayam eva jdradin hanydt; When the complaint to the king, because
of the delay it takes, could induce to think that the affair could fail, then he himself must kill
(HAN-) the seducer (jara-), etc.
19. On self-defense cf. HDh. 2.148-151.
20. Cf. Vasi~tha-dharma-sdtra3, 15 sq. (enumeration of dlatdyin- ccaggressors n), V i ~ n u Smriti 5.1 88 sq.
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28. Ai.10, Misakhata-ko, 5 27, KNM, p. 648.
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the last element of a set, not the inclusion of undefined supplementary elements in it.
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94. Ai. 10, Jari-ko phutkara, 8 21 and 27.
95. Similar conceptions of justice are analyzed with a great acumen by G. Cardascia, op.
cit., p. 80f.. in his study of the sanctions of adultery in Assyrian Law.
96. Cf. Artha Sastra 4.12.32-33 (Kangle, vol. 2, p. 287) : if the husband were to tolerate,
both should set free. In case he does not tolerate. (the punishment shall be) the cutting off of
the ears and nose for the woman, and the lover shall meet with death.
97. Cf. infra 5.2.
98. Ai.10, Daijo pewa-ko, Q 8.
99. Ai.10, Phalana-sita bigrya bhamnya, Q 2.8.

20

Jean FEZAS

100. Ai.92. Jari-ko, 5 28, which forbids both the cutting off of the nose and of the braids,
even if the seducer was killed.
101. Ai.10. Masinya jata-ko jari garnya.
102. Ai.10, Masinya jata-ko jari garnya, § 3.
103. This may seem a cynical approach to the problem, but on the other hand the legislator
takes much care t o limit the enslavement by reminding the always greedy Amsli-s that they
cannot enslave the woman except if the paramour died from the husband's hand (cf. 5 3 she is
not to be enslaved if the paramour suffered a non lethal wound).
104. Ai.10, JBri-ko, $ 7 : ... hdkima-le kara lagduna hudaina swdsni-kd dhani-ko khus...
105. Id ... kaddcita jdri garnyd-le bihdkharca pani dimna sarbaswa pani dimna sakyi
bhanyo bhanyd sky6 dphnu jdra kdtanu ...
106. Ai.10, Jgri-ko, 5 5 (In the earlier mss, canceled without text in KNM, p. 604).
107. Ai.10, Jari-ko, $ 1, 5 2 in fine, etc.
108. Jari-ko, $ 18. Obviously a later addition grounded on jurisprudence, solving a problem
which did not arise before the Code's redaction when courts executed the man belonging to an
impure caste because of sexual relations with a woman of a pure caste.
109. Mostly in Ai.10, PhalBna-sita bigryi bhamnya.
110. Ai.10, Phalana-sita bigryi bhamnya, 5 7.
111. Ai.10, ~ h a i a n a - s i t abigryi bhamnya, $ 3.
112. Ai.10, JBri-ko phutkara, 5 26.
113. Ai.10, Swasni-ka mukha-le matra bhani jara kBtany8-ko, 5 3.
114. Ai.10, Ghura kh8pi sutanya, 5 If., KNM. p. 494f.
115. Ai.10, Sahu asiimi-ko, $ 13, KNM, p. 99.
116. Ai.10, Pardesa janya-ko jari garnya-ko, § 2 ; Jari-ko phutkara, 5 26.
117. On the prohibition of the appearance of the woman before a ghara kacahari, cf.
PhalBnB-sita bigry?i bhamnya, 5 10.
118. And also a woman travelling without her husband, cf. Ai.10, Swasni-ka mukha-le
matra bhani j8ra katanya-ko, 5 2.
119. Ai.10, Pardesa janya-ko jari garnya-ko, $ 2f.
120. This rule was only abolished in the revision of 2033 BS. which asserted the right of
the woman on her separate property whatever the circumstances.
121. Ai. 10, Pardesa j8nya-ko j8ri garnya-ko, § 4-6.
122. Which lasted until the last edition of the Ain.

Widow Burning in Nepal
Axel Michaels

Introduction
Every suicide, even a religiously motivated one, causes dismay and often
dumb amazement, especially when the person who used force against himself
was known or identified with. The deed elicits horror and shock, and also
grief and despair. Theories that propose to explain what cannot be grasped
are of little help in such a situation. What good is it if Freud, in Mourning
and Melancholy, says, << that perhaps no person finds the psychic energy to
kill himself who does not first, in doing so, also kill a victim he has identified
with, and who does not, secondly, thereby turn upon himself a death wish
that has been directed against another person N ? What good is it if ~ r n i l e
Durkheim, in his pioneering study Le Suicide, talks of social desintegration
combined with a loss of orientation, as being one of the main causes of suicide ?
Suicide as an existential problem and a social institution - that, to be
sure, is something else. Given the fact that it is man alone, of all living
creatures, who is able consciously to kill himself, suicide expresses much
about a person's attitude towards life and death. And it is precisely here that
grave differences exist between cultures, differences that are among the most
difficult to gain a feeling for and so produce the most heated controversies.
Wherever << life is not of goods the highest B (Fr. Schiller in Braur von
Messina - deriving from Zeno), wherever the image of the skeletal2 Grim
Reaper with the running hourglass is unknown3, wherever the fear of dying
is perhaps different because connected with reincarnation, wherever death
does not occur in the storerooms of hospitals but almost publicly, wherever
corpses do not disappear in coffins under the earth but are burned in thin
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cloths for all to see - there the motives for suicide are more relative in
nature, whether it is committed by men or by women.
Widow burning, however, is not only in conflict with the Christian comdemnation of suicide but also with the emancipated position of the woman,
although even within Christianity the condemnation of suicide is rather late
in coming. The Old Testament contains seven cases of suicide; the most
famous in the New Testament is that of Judas. Women might become saints
in the early Christian community if they defended their chastity by means
of suicide. It was Thomas Aquinus who first declared suicide to. be a mortal
sin, and from that time on such victims were denied burial in cemeteries,
and were interred - as was done as late as 1821 in England - at crossroads,
having previously been pierced through their hearts so that no evil spirit
might arise.
However,. suttee or - to use the Indian spelling - sati (which denotes
both the custom and the person) is usually not regarded in the West as suicide.
What is taken to be a heroic death, or at least one springing from noble
motives, in the Jain sallekhan5, fasting to death among men, in Islamic or
~hris'tianmartyrdom, and in Japanese seppuku or harakiri is not conceded
to Hindu women. Nowadays they are usually held to be defenceless victims
of a patriarchal society who have killed themselves or even been forced to
do so out of a blind, antiquated and misplaced faithfulness to their husbands.
Given these culturar differences, the issue of suttee had to become one
of the major reasons for clashes between British India and ~rahmanicalorthodoxy4 which led to its final prohibition by Lord William Bentinck on 4
December 1829 5 .

I. LITERARY AND HISTORICAL SOURCES
It was 24 years later that Prime Minister Jariga Bahadur Rgna set about
promulgating the (Muluki) Ain, which contains the most detailed.guide1ines
for the performance of sati found in South Asia (see below). There is numerous testimony in literary and historical sources to the fact that occasion
enough existed to regulate theematter also in Nepal.' Thus Francis B. Hamiltop
speaks in his Account of the Kingdom of Nepal and of Territories Annexed
to this Dominion by the House of Gorkha (1819) of widow burning being
<< more prevalent ,
,under the high castes of Nepal ii than in any part of India...
the vicinity of Calcutta excepted >> (p. 23).
It is also the case that the earliest inscription pertaining to widow burning
comes from Nepal6. It is dated $aka 386 (=464 A.D.), while the earliest
Indian inscription is dated 510 A.D. In the Nepalese inscription it is written
that the wife of the Licchavi king Dharmadeva, Rajyavati by name, wanted
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to perform sati. She was prevented from doing so, however, by her son
Manadeva. On the western side of the long and tall pillar inscription one
can read :
6 prem[a]n&purram uvica sis'ruvadani yitah piti re divam
7 h i putristamite tavcidya pirari prinair vvrthci kim mama
8 rijyam putraka kdrayiham anuyamy adyaiva bharttur ggarim 8
9 kim me bhogavidhdnavistarakrtair is'imayair bbandhanaih
10 m i y i svapnanibhe samigamavidhau bhartrd vini jivitum
11 yimity evam avasthiti khalu tad6 dindrmani s i n u n i
12 pidau bhaktivaiin nipidya Sirasi vijiiipiti yatnatah 9
13 kim bhogair mmama kim hi jivirasukhais tvadviprayoge sari
14 prdnin pirvam ahan' jahimi pararas tvaq yisyasiro divam
15 ify evam mukhaparikajintaragarair nnetrimbumis'rair drdhum
16 vdkpdiair vvihagiva pis'avas'agd baddhci tatas tasthusi 10
17 satputrena sahaurd{hvadehikavidhim bharttuh prakrty itmanu
18 Silatyigadamopavisaniyamair ekintaiuddhisaya
19 [vilprebhyopi ca sarvvadi pradadati tatpunyavrddhayai dhanam
20 tasthau raddhrdayi sativratavidhau s u b i d ivirundhati 11
With affection (and) with a tearful face she addressed (her) son : M Your father
went to heaven. 0 (my) son, as your father has gone today, what is the use
of my breath [i.e. life]. Take over, o son, the kingdom ! I (will) follow right
now the path of my husband. What (use) is (it) for me to live without (my)
husband by chains of hope made by the extension of (different) kinds of
pleasures when the act of meeting is like an illusion and a dream. I will
go ! D Saying so, she (however) remained. Then she was addressed by her
sorrowful son who had diligently pressed her feet against his head out of
devotion : N What (to do) with pleasure, what with the joys of life when
there is separation from you ? I will give up (my) life first, later I will go
to heaven from here D. With tears coming out from her lotus-like face, with
a net made out of words she became like a trapped and tied bird, (and) therefore she remained. After she had, together with her noble son, performed her
husband's obsequies she (lived) by the rules of good conduct, chastity, fasting
(and) with a totally cleaned mind; (moreover) she always gave wealth to the
brahmins to increase (her late husband's) merit, she remained, with him in
her mind, according to the rule of the soti vow (so that) she really was like
~rundhat?~.

In this early poetic inscription it is clearly a matter of Rajyavati wanting
to immolate herself out of grief and love for her husband. It is only because
of her son's tears that she reverses her decision and henceforth practises the
sati vow, by which is meant virtuous rules of widow-like conduct, such as
chastity, poverty and humility.
For the more recent period repeated literary references to widow burning
in Nepal can be found. Mention of it is made above all in the local chronicles,
the vamiivalis. In historical sources, sati is mostly documented for the Ranaand Sfiha rulers8. To give just a few instances : the wife of Rlma $aha and
the younger wife of Narabh"pa1a Sfiha are said, for example, to have followed
their husbands onto the pyre9. Of Bahfidur Saha, one of the sons of Prthivi
Narayana $aha, it is said that seven lawful and two common-law wives were
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burned together with him (ibid., p. 149). The pregnant mother of Ser Bahadur
haha could be hindered at first, after her husband had died, but she performed
sati immediately after her son was born (Hasrat, loc. cit.). It is also said
that Prime Minister Bhimsen Thapa forced the main wife of Rana Bahadur
$aha to perform satil0.
A popular Nevari song about this has been handed down". In it there
are lines to the effect that after the queen had heard in her exile about the
violent death of her husband :
(<I must commit sati. B (4) [...I The people shed tears. (5) [...I There having
looked at the face of his mother Queen Bijyalaksmi, the Heir Apparent
[Girvana Yuddha Saha] shed tears from his eyes. (19) 'Haya, King ! Haya,
my son ! Do not cause trouble to your subjects ! May you be able to
strengthen your kingdom !' (20) Queen Bijyalaksmi mounted the wooden
pyre. On her lips the Queen took the name of Rama. (21) Bhimasena Thapa
was Kaji, Bhimasena Thapa was Prime Minister at that time. The Queen had
to die a premature death. (22) The Queen died. Everyone present shed tears
from his eyes. (23) (Lienhard's translation).

This particular case of widow burning can be confirmed from a document
(rukki) from the year V.S. 1869 (1813 A.D.) filmed by the Nepal-German
Manuscript Preservation Project (reel no. K 45/11 D) : six years after the
suicide of his mother, Girvana Yuddha Saha fulfilled her wish and endowed
12 112 ropani of land to the PaSupati TempleI2.
It is due to this forced immolation of queen Bijyalaksmi that the popular
belief arose that Nepal was cursed by her, so that altruism would never be
rewarded in this country 1 3 . However, in the middle of 19th cent., Bhanubhakta Acarya (1 8 14- 1868) still praised sati in his controversial l 4 poem
Badhus'iksi (<<Teachingsfor the daughter-in-law,,) as one of the highest virtues for women.
(striko dharmapati jati fa aru thok dehhtaina manle rati /) yas lokmd paralokmd sukha dinyd so heri jdnchan sari //I5
(...) for giving luck to her husband in this world and the other world she
should go for sati.

Moreover, there are cases of widow burning which do not conform to
the normative precriptions on sati in the DharmaSastra. Thus, both wife and
mother commit sati after the death of Pratapa Malla 16, or a servant of
Narabhupala h i h a kills himself after the death of his master together with
the junior queen (kinchi rini) Samudravati in V.S. 1711 17. Especially worth
mentioning is the reason given for this incident in the Gorkhavamiiivali (as
quoted by Pant, op. cit., [V.S. 20411, p. 1) :

'*

eutri kefo pani srriko svdrni, sevakko ~ d m i d bhanydkd prdnakd mrilik hun
bhani prrinatydga garyo. << For a wife (her) husband is the master of her life
and for a servant his employer is the master of his life )>.

To be sure, there are also indications that Riina rulers objected to widow
burning. Even Jariga Bahadur Rana was basically against sati, although three
of his wives had themselves immolated along with him 19. In support of this,
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Oldfield reports that Rana BahPdur Saha successfully kept both the wife of
his brother Bam Bahadur and the widow of his friend Barra Captain Singh
from committing suicide 20.

II. WIDOW BURNING IN THE AIN OF 1854
Even the ( M ~ l u k i Ain
) ~ ~of 1853154 must be understood as a step towards
the abolition of widow burning in Nepal. Section 94, with the title Sari j i n y i ko, is -just as the text as a whole - composed in a syntactically complicated
and somewhat contradictory language. The 19th of a total of 31 paragraphs
may here suffice as a sample 22 :
sati jichu bhani pdni khanydi soldmd cadhirdgo nadida sammamd soldvdta
khasi ladi vagi vala- gari uthi bhdgi vd. maldi napola darldgyo bhani
vdcydkd svasnildi bhdtko ra soldmd pugi dgoldi sakyd pachi vdcydkd
svdsnildi pdniko patiyd didd auval ldi ~ a v a l a - ~5 >doyam ldi 3 sim ldi 2
cahdraldi 1 rcpaiyd goddn dharmddhikiraldi patiyd dildi cgardi> dinu.

When a married woman says : a 1-11 go tolas ~ a tn,i when
~ ~ she pours water
over her head24 (and) mounts the pyre, (but when) she falls from the pyre
before it is lit, (or) when she slips down (or) with her last energy stands up
and runs away, and when she says : Don't bum me; I'm afraid ! n let a
manjed woman who survives in this manner be accorded rehabilitation2' for
boiled rice (including water), (or), if the fire has already been started, rehabilitation (only) for water; furthermore, have her give goddn to the
dhamddhikdra as (service rendered for) rehabilitation - (at the following
rates :) for (a woman of) a ~ a l rank
a ~ ~
5 (rupees), for doyama 3, for sima 2
and for cahdra 1 rupee D.
((

Point for point, and placed within the normal scheme of legal dogmatics,
the Ain's regulations affecting sari present the following picture.
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Regulufion for Suti according to the (Muluki) a in^'
Ain of 1853/54

-

I /

Differences in more recents Ains

Sati is permitted for married women or women held to be married in the
eyes of the law 2"(g
I , 12) i f :
--I . they are over 16 years old (9 I MsA (Zj 1) : I 1 years
3
-2. their soils are over 16 years old
MsA : no least age is mentioned
(8 2, 31)
3. their daughters are over 5 years
MsA 3 years, Ain 1927 : likewise 5
years, Ain 1945 and Ain 196 1 :
old (8 3, 31)
both 12 years; Ain 1945 (8 2)
adds : << 1f the daughter is married,10 years ,.
4. they have no other husband
(P 4)
--- .-- 5. they are not pregnant
(Zj 6-7)
-6. their decision is freely taken and
immediately carried out (8 9- 10,
12, 27), i.e. if
a) no force (Zj 16, 20, 22)
b) no narcotization (Zj 18, 2022) or
c) persuasion ( 3 18, 20, 21, 30)
was used
7. hut rather the attempt was madel l ~ i n1945 : ( Q I) : If this is not pas-(
sible, the next government ofto change her niind(Q 9- 10, 14fice should be informed.
-.

I

I

.

.........

1

-I

I1

.
.
.
.
.

......

.......

-.

Moreover, sclti is expressly ,forbiden :
MsA : 5 4-5, Ain 1927 : $ 8
8. if << only w the son has died (S
9. in the case of fernale slaves and
servatits ( Q 5 ; but cf.
12 : a

.

..............................

.
.
.
.
.

..................

ti~anhas died in a rctilote area
(S 1 1 ) .

.......................................

i n the Ains of 1927,
1945 and 1961 (in all cases S
4) ; Ain 1945 ( # 5) : for riceacceptable castes n second pyre
is only possible, if the widow is
over 45 years old.
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Two stages of immolation are legally pertinent in assigning
--punishment :
1 1 . a ritual stage, namely the bath (snina) by which sari is
for which an expiatory payment @ariyG) is necessary in cases of retraction; or the breaking of the bracelets (§ 25), by which the ritual
decision to commit suicide is confirmed, and
12.
a factual
stage, namely the igniting of the fire ( 8 I1 and 13). Thus, in the case of an abandonment of intent it is a matter of importance
when this has occurred. i.e.
113. after the bath but before the igniting of the fire (1 14).
14. after the bath and after the igniting of the fire ( $ 15) or
15. after the breaking of the bracelets (9 25).
--- -----16. Further, the distinction is made between the main culprit, instigator and
accomplice : the main culprit is the person who lights the fire, the instigator the one who gives permission for sari to be performed, and the
accomplices are those who carry or merely accompany the widow to
the pyre. The degree of punishment consequently depends upon the part
played, and also upon nearness of kinship, age and caste status. Whether
the son is punished, for example, when he allows an illicit sari to be
performed on his mother depends upon whether he is over or under
25. 27).
twelve years old, and whether or not he is a step-son
---(§
17. The Ain also regulates questions of the widow's hereditary rights when
she lets herself be immolated. particularly with regard to ,land and personal property.
18. Interestingly, the text betrays no knowledge of the legal concept of error
that serves to mitigate or cancel punishment. If a woman mistakenly
supposed that 5er husband had died and made preparations to have herself immolated, she would still, after the misunderstanding had been
cleared
up, be fined a penalty of 5 rupees a month or 4months in prison.
19. The types of punishment include : capital punishment, incarceration for
life or for a limited period, fines, confiscation of property (both real
estate and personal property); moreover - as has been seen - expulsion
from the caste. Whoever, for example, incites a mother to perform sari
at the death of her son is given a life-term jail sentence or even the
death penalty, if his status is that of a slave (5 8). Particularly harsh
punishments are meted out on those who narcotize a widow before her
imtnolation, or use violel~ceto force her (f3 16, 18, 21-22), or in cases
where sari is performed for a rnan who is not her husband ($ 8 : Death
of a Son). The Ain 1945 limits the punishment to 17 years imprisonment.
___

_

1
1

6-

___ -_ - - _ _

I

I

Basically, the first ten of these detailed regulations are in accordance
with prescriptions one finds in the DharmaSBstra, especially in the Nibandhas
(Raghunandano's Sudditattva, MBdhava, etc. 2V). Its socio-political essence
can easily be seen : the authorities wanted to insure by any means that sari
would anly occur voluntarily. and that small children or other husbands would
not suffer from thc widow's decision.
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But there is one other thing that shows up clearly, namely the distinction
between ritual and physical death. For, sections 13- 15 stipulate whether
patiyd is given or not, and for what. If the widow, say, has taken the ritual
bath and already mounted the pyre (cf. paragraph 19 mentioned above) but
is then held back from burning herself as prescribed, she obtains patiyi for
rice and water, which is equivalent to being received back into the commensal
community of family and caste. Similar is the case when she leaps or falls
down from the pyre before it is lit; then, assuming she withdraws, she receives patiyd only for water but not for rice, which signifies loss of her
previous caste status.
The fact that, in spite of this regulation, widows who have announced
their intention to perform sati but later changed their mind had difficulties
returning to their family, or were even prohibited from doing so, can be seen
from punishment being laid upon the members of the commensal community
who refused water and/or rice in spite of the patiyd ( 5 23, 24).
Ritually, a widow is dead already at the point when she takes the decision,
expresses. it and confirms it by the ceremonial bath (water poured over head
and shoulders) or breaks her bracelets. If she reverses her decision after that,
she can be received back into society, i.e. her original commensal community,
only by taking ritual countermeasures. We see here relatively unusual boundaries between life and death, a point I shall return to later.
Fire and water : both are, as i s well-known, important for any kind of
vow, in marriage, at oaths, etc. Fire burns, water washes away impurity30.
Given the performative unity of language and action in rituals, a solemnly
declared decision, enforced by water and fire, can neither be repeated nor
reversed. Therefore, it is ritually impossib,le t9 retract from sati as it is ritually
impossible t o re-marry under the condition that marriage is a life-long alliance. price the pyre is kindled, there is no way back for the widow into the
commensal community - and this is practically another term for society.
In Deopatan there is a gate, the so-called Satidvara, that sets this ritual
threshold literally in front of your eyes : formerly, when widows went through
this gate, they too could no longer return. Today people still talk half.secretly
about a couple of poor old .beggar women who leapt from the fire and were
no longer able to return to their families.

III. THE ABOLITION OF WIDOW BURNING
But of course, in Nepal too there are no legal suttes anymore. On 28
June 1920, almost one hundred years, in other words, after Bentinck's outlawing of suttee in British India, all forms of widow burning were also made
subject to punishment in Nepal. This occurred in Prime Minister Candra
SamSer's amended version of the Muluki Ain 3 1 , and the reason given for it
is not only so obvious that it ought really to have occurred earlier, but also
revealing in terms of the motives behind sati, for therein it says" 2:
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- Sati is not a strict religious duty. Whoever does not perform sati does
not automatically commit an offence.
- Sati is performed in order to achieve certain goals, for example,
heaven, fame or religious merit. But these a widow can also attain by other
means, such as chastity.
- As women are unable to understand the meaning of the sacred writings, they are often subject to being misguided and led on with the sole
object of insuring that relatives get her inheritance or possessions. This is
to be done away with.
- It is impossible to distinguish between genuine and ungenuine sari.
While the institution of sati is basically praiseworthy, the harm arising from
it is greater. Consequently sari is hereafter prohibited.
Although no cases of widow burning have been reported in Nepal in
recent times, it nevertheless still stands in high esteem. This is seen clearly
in a Nepali lexicon of law terminology from the year 1981. There 33 satitva
is first glossed simply as Suddhatva 44 purity H, before the presently illegal
implications are cited.

IK DIFFERENCES BET'WEEN NEPAL AND INDIA
There are altogether four basic differences in regards to widow burning
between Nepal and India :
1. Nepal counts for the oldest inscription of widow burning.
2. The regulations of the (Muluki) Ain on sat1 are more detailed than
those of the Dharmaiastra. .
3. The documents of the !$aha and Rana period suggest that in Nepal
widow burning was mainly practiced among the ruling castes and hardly
among Brahmins. However, the paragraph 11 of the Ain prohibits, in accordance with the Dharmaiastra 34, a second pyre for the Brahmin widow. Given
the fact that a high number of Brahmins were included in the preparation
of the Ain this could nevertheless be a more theoretical prescription. I have
not come accross any indigenous or Western explanation for the well-known
distinction between sahagamana and anugamana; to me it seems to be an
expression of higher purity and honour of the Brahmin widow, and thus as
a kind of status differentiation.
4. The fact that the regulations of the Ain on widow burning were formulated and finally promulgated only a few years after the prohibition of
suttee in British India is well in accordance with Nepal's claim as << the only
Hindu Kingdom in the kali(yuga) 35>> who defends c< old H Hindu ideals
against the anti-traditional values from the West. The emphasis on sati has
always been higher when power was in danger : in the decline of the Vijayanagar empire or the Rajput kingdoms, in Bengal through the somewhat more
strict actions against widow burning by the British or even perhaps in the
recent c< fundamentalism 36,, originated by the self-immolation of Roop Kun-
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war in Rajasthan which was declared by Ashish Nandy as << the desperate
attempt to retain through sati something of the religious world view in an
increasingly desacralised, secular world B.

"

V WID0W BURNING AND ASCETICISM
Here is not the place to deal with the the fundamental changes in the
status of Hindu women from the first centuries of the Christian era, which
ultimately led to the institution of widow burning, such as the prohibition
of divorce and widow remarriage, the conception of marriage as a ritual gift
of the bride (kanyddina) and - connected with this - hypergamy, the impurity
of women, etc.
I can also not go into detail on the pitiful fate of a Hindu widow and
~ of respect among the comits implications for the origin of ~ a t : ithe~ loss
mensal community, the loss of authority among members of her family, servants and slaves all the way down to outright molesting by male relatives,
a deprivation of rights before the law, complete dependency upon her son,
the more or less direct accusation of having been responsible for the death
of her husband, no possibility to remarry... - with its many unfortunate consequences : a life full of deprivation, chastity, shorn hair, white clothes
without ornamentation, a cold floor to sleep on - and with it all the constant
danger of being cast out and ending up as a beggar or prostitute ...
Suicide, of course, is not the only consequence of the widow's lot, for
in that case it would have occurred much more frequently. But at times it
has been an apparently legitimate escape route within Hinduism. India and
Nepal have not defended simple suicide. The Jains, who have gone so far
as actually to promote suicide, speak of simple suicide as being a childish
death (balamarana), whereas they hold meeting death as a result of sacred
acts like fasting, meditation, abnegation and prayer to be the wisest kind of
death (pandita-pandita-marana)39. Among Buddhists, the desire to end one's
life is one of the three desires that keep the fire of life burning.
In Hinduism, too, a widow who kills herself with pills or hangs herself
for the death of her husband, is not a sati. On the contrary, India has gone
so far as to condemn suicide for the most part, not because - as in Christendom - it contradicts God's will, but because it implies emotions (raga) and
force (himsa) and thus acts counter to exalted Brahmanical principles of conduct 40. This is exactly one of the arguments Candra SamSer used in the abolition of sati in Nepal and he proposed other means by which fame, religious
merit or heaven could be achieved.
India and Nepal, however, have recognized religiously motivated or propagated suicide, particularly voluntary .self-immolation, as being a means to
enter Brahmii's world. It was the ascetic, who in the final analysis provided
the model for such means 4 1 . Since olden times, or to be more precise, since
the early Samnyasa-Upanisads, this class of persons was allowed to make
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the Great Journey (mahiprasthina), the trip to the northern region without
return42. For them the very act of initiation into a sect is itself social death
signifying a complete expulsion from caste society - symbolized among some
DaSanZtmis by ritually amounting a pyre. For them life, when seen under
perfect knowledge, is only a meaningless burden, and suicide, therefore, a
religiously secure consequence, even if the pure desire for death is deemed
an expression of the fact that perfect knowledge has not yet been attained.
The same applies to widows. And in fact, several DharmaSastrins place
them on the same level, prescribing identical practices in eating and dressing
for the ascetic (yati), for one who has vowed chastity (brahmacarin) and for
the widow. The regulations of the Nepalese (Muluki) Ain also exhibit parallels
between asceticism and sati, for example, the formal decision of the widow
(ma sati jhnchu) and of the ascetic (samyhstam mayd) or in the cases of a
withdrawal of the vow to commit sati or to enter upon an ascetic life : in
both a ritual purificatory bath is necessary.
The introduction and above all the religious legitimation of sati in brahmanical circles is modelled after the ideal of the ascetic and not, as it is
often stated, by a modification of an old, possibly chtonic warrior ethic of
taking the wifelwidow as personal property, booty and burial object. Seen
from this brahmanically influenced world, in which men - as in the Jaggannatha festival in Puri - thtow themselves in front of wheels of the processional chariot, leap from precipices and into holy rivers or starve
themselves to death, it is no wonder that some enthusiastic women caught
up in religious zealotry should also << seek heroism of death in order to attain
heavenly bliss >) (Winternitz, op. cit., p. 82 - my transl.), and that such
women should try, by way of the Hindu a r s moriendi, to influence their life
beyond the grave and their reincarnation. In a religion whose highest goal
is not the freedom of the individual in the world but his liberation from the
world, the self-immolation of women can also be one of their few means to
give their life, by a heroic death, a sacred meaning. Satis loose, after all,
their personal names, are worshipped not as the faithful wife of their husband
but as a generalized Sati goddess.
However, if sati is woven into brahmanical ideas and concepts, a wellknown dilemma immediately appears : through their desire for religious merit
by self-immolation widows get caught up again in karma, << for her act is
done out of desire, perhaps a desire for merit. But for those who seek moksa,
the duties of the household life as a widow, in patient self-abnegation, are
appropriate ,>43. In Indian folk religion, on the other hand, it is the concept
of violent death including religiously motivated suicide that can lead to deification, while in the brahmanical traditions any unnatural death is more connected with ghost worship (bhita, preta etc.) 44.
Thus it turns out in the end that sati remains undecided under the wellknown and fundamental question of Hinduism : Is it deed or knowledge that
leads to heaven and finally provides liberation ? Is it the sacrifice, ascetic
self-sacrifice and that of the widow, or the true and sacred knowledge of
sacrifice ? No more and no less ! The religious and historical achievement
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of India and Nepal consists perhaps in their having left this question open
and not having followed a dogmatism by which women are, as in the
European middle ages, hunted and burnt as witches.
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3. Even in Europe, Death was represented in such a fashion only from the 14th century
on : cf. P. Westheim, Der Tod in Mexiko, Hanau [1989].
4. I will not discuss in this paper the history of widow burning in India. Among the more
recent publications on this aspect I should perhaps mention : J.F. Sprockhoff, cc Die Alten im
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A Field Held by Women,
or,
A Case of Evasion of Hindu Law
(Documents from Nepal. 5)
Bernhard Kolver

1. Newar women, as is well known, enjoyed greater independence than many
of their sisters from other ethnic groups who had come within the compass
of Hindu ideas. The fact itself, incontestable as it is, must have raised a
difficulty by no means inconsiderable : how was such independence to be
justified before the canons of Hindu law ? This is by no means an academic
problem. For different sets of rules applied to communities living in close
vicinity to each other always cause friction; there will always be persons
who attempt to effect a switch to the rules they think more favourable to
their interests. In political and social conditions like those of late Mediaeval
Nepal, the scales were heavily weighed in favour of the orthodox Hindu tradition, codified in the law books bearing the prestigious names of Manu, or
Yijfiavalkya, or N2rada.
Of course there were the rules about the des'iiccira or kulciccira, recognized
in principle. Their actual application, though, must have been a matter of
discretion at least to some extent. And even when c< local custom D carried
the day, there always were the questions of status and prestige : of course
it was following the scidhlincim ciccirah of Manu's which was the proven means
to enhance one's standing in society.
Obviously, the behaviour patterns ordained for women were crucial in
this context. Here, the discrepancies between orthodox injunctions and Newar
practice were considerable. The facts are outlined by the ethnologists, which
in our case means G.S. Nepali and, in greater detail, Gerard Toffin I . By now,
we have a few documents which help us to describe and, perhaps, understand
the way society handled the different patterns; no doubt they are a useful
corollary to ethnographical accounts : not only do they add historical depth,
but often allow us to gather the motives behind certain patterns of behaviour,
and point to problems or difficulties within the system. .

Bernhard KOLVER

2. One of these documents, dating from N.S.810, i.e. A.D.1690, is reedited
below 2 , from a microfilm photograph 3 .

FIG.1 . - Document from National Archives, Kathmandu, No. 68 from Bundle 5.

Text
r l [siddham] Sr[ai]yo 'stu II samvat\ 810 caitra va ddhi 7 yamcchu nhQla
vlhgra grha\ SikyavamSa Sri dharmmajusna\ svaputri dhanavatimkrl\ herivat[i]m%tri\ helakimitri thvapani svamha
r2 stam sivaya cosyam viyi hmamti mohora tamkl sQy[a] dhile 30 pim viy[a]
velasa visyam choya mll[a]\ thvate t a m k l maviklle\ duvilakhvlta vu rova
sva t y i 3 112 satesyam kiya
r3 do\ puna b h l k h l pimji s o c i dvikile\ sivaya ccha jolana dhlle lu dane
mila\ puna sa evo Sri dharmmaju solokha majukile\ purukhayi nlman[e]
comtole\ bhlryyi\ maju
v 1 nimitrl\ dahakivapanisna lahisyam te mila\ pim tine mado\ thvateyi slksi
bhritiputra Sri vodhiju
v2 bhrltteputra Sri lnandaju\ v a v l Sri visyamtaraju\ Sri mamgararijaju ete
drsta II Subha II
[across, in right margin :]
Sivaya viyl

Translation
Hail ! Let it be auspicious !
The year 810, (the month of) Caitra, the seventh day (of) the dark half.
The Ven. Dharmmaju !hkyavamSa, (residing in) a house of NhQla Blhll, (in)
Yamchu, is giving, in writing, a sibay
to his own daughter(s, [i.e.] or : and 6, to Mother Dhanavati, Mother Herlvati,
Mother Helaki, to the three of them,
to each (of them the sum of) thirty mohora tamkd only, 30.
When he has given it (i.e, when he has actually made the payment), (the
action) ought to be considered completed '.
If this money (these coins, tamkd) are not given, they are to take the Duvhlakhvlta field, (of) nearlylapproximately three ropanis and a half, 3 112.
The further agreement (is this) : If this should leak out (em. pim jo) or be
shown, they are to be content with a sibay (consisting of) one (set of) utensils.
Furthermore: When the Ven. Dharmmaju is no longer alive6, his wife.
Mother Majuni, as long as she is in (?) the name of (her) husband (i.e. has
not married again), has to be kept and supported by (his) inheritors. She
should not be expelled.
Witnesses to this are : the brother's son, the Ven. Bodhiju, the brother's son,
the Ven. Anandaju, the paternal uncle, the Ven. ViSvantaraju, (and) the Ven.
Mamgarlju. These have seen. s'ubha.
[across :]
A sibay gift.
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3. This document is an interesting instance of the reception - and evasion 9
- of Hindu Law in Nepal. It deals with one of the great problems of South
Asian society, viz., the tragedy of the sonless man.
There can be little doubt this was the fate of the Ven. Dharmmaju, the
donor : the stipulations he makes for his wife show he is thinking of the end
of his life. He cannot have been so very old, though : his father is still alive l o ,
and a re-marriage of his own wife is an eventuality considered. In this
situation, we see him think about the women of his family.
In the normal course of things, providing 'for his wife was not a vipl
necessity, society had found an established solution to the problem. In the
event of a husband's death, the responsibility for maintaining his wife remained in the main male line, i.e. would devolve to his father or to his sons,
much as the document itself implies : what is outlined in lines r3-vl seems
to draw upon the familiar procedure.
There are two minor circumstances, though, which indicate it could not
be followed in the present instance. Both are implied in the list of witnesses.
This opens by mentioning two nephews 11, but no sons. In the normal way,
transactions are witnessed by the parties whose rights are affected l 2 - and
in dealings involving lands, sons always were : seeing them replaced by
nephews definitely demands a reason.
Second, there is ViSvantara, Dharmmaju's paternal uncle. Among the witnesses, he comes third, after the nephews, i.e. his grandsons (or rather, grandnephews, as one sees from the N.S.815 document mentioned in n. 4). Given
the hierarchy and ,structure of the joint family system, the sequence shows
the field under discussion was in all probability counted as Dharmmaju's
own property rather than among the possessions of the entire family. - Sons,
.however, are absent. In other words, we can be tolerably certain we are dealing with a case where a nuclear family 1s reduced to a single male of complete
legal competency who is providing for the time after his death.

4. As for his wife, he relied upon what on the strength of usual Hindu ideas
one would take as the routine solution : she does not inherit herself, but responsibility for her upkeep passes on to the heirs of the property. One notes,
though, that her right of re-marriage is expressly mentioned : in which case,
she of course foregoes the support by her previous husband and his family.

5. This, then, looks like an application of normal Hindu law which had rather
narrow rules for the inheritance of wives and tended to debar them from
possessing land, i.e. from the chief source of subsistence (their upkeep was
assured by other means). This prohibition against them owning immovables
is not really a case of male chauvinism. Rather, it stems from the fact that,
broadly speaking, immovables were not at the free disposal of their owner;
they belonged to the family rather than to him who happened to be its head
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at any particular time. There were times when selling them was forbidden
(the sthhvare vikrayo nhsti rule : see below, $ 11.3), and long after this rule
had come to be abandoned, there were formalisms which pointed back to
the older state of the law : the pater familias, e.g., had to seek his sons'
consent in matters of buying and selling. Lands owned by women obviously
were in very real danger of passing out of the owner's family, through
marriage; and with Newars, the possibility of a widow re-marrying constituted an added obstacle : any personal property of hers would of course go
with her.

6. This is not the place for a full discussion of the topic of female property
in Hindu law. To sketch the standard view, I confine myself to a few extracts
from VijAineSvara's Mitiksari. In its introduction to the Dfiyabhfiga section
(preceding Yijfi. 2.114), VijfiineSvara discusses the problem of how rights
in property arise. Ownership in lands comes from birth. (This is why a father
cannot dispose of immovables without the consent of his sons : one remernbers Sir Henry Maine). Gifts to women in the family the author takes as a
case in point : and he quotes a f e w verses which give a clear and concise
summary of our problem 13. The principle stated is this :
bhartrci pritena yad dattam striyai tasmin mrte 'pi tat I
sd yathdkdmam ainiydd dadydd vd sthiivariid rte II
What a husband when pleased gives to a woman, that she should enjojl or
give as the thinks fit, even after his death, except for immovables.

- a restriction which can be interpreted in different ways; it allows her no

more than the usufruct, at best. There are other v-erses which deny her even
the usufruct :
pitr prascidcid bhujyante vastrciny cibharancini ca I
sthcivaram tu na bhujyeta prascide sati paitrke II
Clothes and ornaments are enjoyed by a father's free gift brascida-). Immovables, though, should not be enjoyed, (even) when they are a free gift
from the father's side.

The << clothes and ornaments N Vijfifineivara takes as instances for movables in general : in a discussion of whether the father is the owner of the
movables he inherits, he speaks of manimukthpravhlavastriibharanhdinhm
paitiimahhniim (svatvam) (ownership in jewels, pearls, corals, clothes, ornaments, etc. left by the grandfather 14). The position, then, seems quite clear :
gifts of family lands to women were not allowed.

7. This is not the full story, though. For there is evidence which shows there
were times when in Newar society it was not impossible for women to hold
lands. This again comes from the documents. In the enumeration of neigh-
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bours which forms part of their standard description of plots, names of
females do occur every now and then, as one see from the indexes to 5 . RAjvamgi's editions. To quote two of many : there is, e.g., a Pitan document
dating from N.S.818 which names one RiimeSvari Mayi I s . Another, more explicit case comes from N.S.809. This is an Ujhii Brahmin, << best among twiceborn ,, (dvijavara), who donates a field of one ropani to his daughter, << bylin
the name of his lawful wedded wife, deceased l6 ,,; in the course of the document the repeated reference to his deceased wife gradually makes one suspect
it is not actually his own land that he gives away, but a field which was his
wife's. To their daughter it goes : this might be a case of female ownership
in the second generation. And Newar society could bring this possession of
lands by women to the point : there is the N.S.542 document presently to
be quoted which bluntly speaks of a daughter being made << independent as
to buying and selling M, in flagrant contradiction to Hindu ideas about the
permanent dependence of women.

8. We now have to address ourselves to the question of how such female
holdings of land could arfse, and how they could be fitted into a convincing
legal framework. We shall begin with the second since it allows us to understand the lawyers' predicament more easily.
ieaving aside the matter of purchases which is not clear at all, inheritance
would seem a likely source. But female succession, in the absence of male
issue, was a thorny problem in Hindu law 17.
As for daughters, most authorities held they could inherit, for putrai ca
duhit6 coktau pituh samt6nakBrakau (both a son and a daughter are said to
effect a perpetuation of the father's progeny I s ) . Against this, there of course
stood the old rule that such property went to the king : this was the custom
i
(act VI).
which King Dusyanta had waived in the famous ~ a k u n t a l passage
There were at least parts of Nepal where it had not been abandoned : vide
the aput6li revenue which in West Nepal copperplates was included among
the 36 taxes (chattis kara) made over to grantees. With wives, the matter
was much more controversial. One group of authors, Yijiiavalkya and Visnu
among them, holds they could inherit, provided they remained chaste - which
of course means upon their death the land would, at least in theory, revert
to the husband's family. Others, including Manu and Niirada, excluded them
from the line of inheritance, though they of course had the right to bk maintained.

9. Within this gamut of sanctioned solutions, Nepalese practice remains to
be established. At present, there is not much relevant material available. We
have a document from N.S.682 l 9 where one Jayalaksmi provides for her old
age : she is to live with her eldest daughter. At the same time, she disposes
of her possessions, including house and field(s), leaving them to her three
daughters, but apparently only upon her death : she keeps them <c under her
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own dependence B (sva [em. sva] dyata). - This document departs from the
usual formalism in a way one cannot but think significant in the present
context, viz., the vitness clause. Contrary to usual practice, it stands at the
beginning of the document, and the witness named is the king, Mahen&amalla. A very similar, and even clearer instance is from a will 20 dated
N.S.888 : a Brahmin leaves his entire property, << house, field, garden, etc.
... chattels >> - all movables and immovables, in fact - to his daughter (apart
from a legacy which goes to his illegitimate son). This looks as if by N.S.888,
female. succession to women had become an established fact, if it was not
for a detail : it is Tejanarasimhamalla, the last of the Pitan kings, who serves
as a witness. The editors say the << concerned Brahmin seems to have been
an influential person in the court : that is why the king agreed to be a witness
to this legal document 21 N. However this may be : the chief reason will be
as in the preceding case : the king expressly sanctions what might be construed as, or actually was, a departure from normal procedure.
The same solution, separated by two centuries : one cannot escape the
suspicion that leaving one's property to one's daughter was a transaction
which needed special permission. This makes sense if the king had, at least
in theory, adhered to his right in the property of a man dying without male
issue, even though there were daughters; it ties in with the aputdli 22 revenue
being included among the standard list of levies.
It looks, then, as if the state had upheld his ancient right in property of
people dying without male issue. This claim, though, apparently ran counter
to Newar practice, i.e. the des'dccira principle. And it is the ways found to
resolve this conflict which are worth noting.
One possibility, of course, was the special permission granted by the king,
such as we have just seen in the N.S.682 document. The king's s'dsana,
Nirada tells us, was the chief source of law within a kingdom : rex non
potest peccare. His approval, then, was no doubt legally valid as such; at
the same time, it must have appeared unsatisfactory from a systematic point
of view.

10. The documents attest to other solutions of the problem, and this is where
one finds the law resorting to fictions. One of them is quite clear, viz., Donations. This is implied in a document from Kathmandu, dated N.S.542 23, which
records how a CitrakPr woman gives (mdtrd ... pradatd bhavati) a house and
lands to her daughter e in order to make her independent as to buying and
selling D (svaputri h vamdhu-ndmadheydya krayavikriya svddina kartum lines
2-3) - dead against the hallowed rules which keep insisting a woman can
never be under her own jurisdiction : asvatantrci she has to remain. The transaction thus runs counter to the maxims of (< civilized society >>. It was brought
about in a way one cannot but call naive. She gives the land <( by her own
hand, herself being present, having undertaken (the donation) by her own
word D (svahastena svavidyamdnetna svavcicd pratipanibhfitena [i.e. pratipanni], lines 1-2). These words contain an elementary mistake in grammar

which betrays their origin. The instrumentals vidyambnema and bhhtena are
to the referred to svumdtrb (line I ) , i.e. we have the wrong gender, masculine
instead of feminine. The reason for this is quite clear. The phrase svahustena
...bhdtena comes from a standard formula used for religious donations, which
employs the masculine : the lands the Citrakir lady gave to her daughter
went in the guise of a donation to a deity; the lawyers had found a device
to circumvent the << normal ,, rules of Hin*Ad-It is telling by virtue of its
very naiveness. It is such an obvious case of atideia, i.e. of extending a rule
beyond its proper limits and against its original intentions. If i t worked, i t
can only have done so by a tacit consent of all the parties concerned, including the State. So it is the des'cicdra principle carried into effect in what
is no very subtle or convincing way, and its very inappropriateness means
that women's rights to hold lands were acknowledged even though the State
had the wish to appear to stick to orthodoxy.
It is telling by virtue of its very naiveness. It is such an obvious case
of atideia, i.e. of extending a-rule beyond its proper limits and against its
original intentions. If it worked, it can only have done so by a tacit consent
of all the parties concerned, including the State. So it is the deibcbm principle
carried into effect in what is no very subtle or convincing way, and its very
inappropriateness means that women's rights to hold lands were acknowledged even though the State had the wish to appear to stick to orthodoxy.

11. We cannot tell how long this formalism was accepted : the king witnessing
the N.S.682 and 888 documents indicates the state had a tendency to keep
an eye on such cases, which probably means he had an interest in ensuring
the aputhli rule remained in force. And in its implications the N.S.810 document which stands at the beginning of our deliberations points to the same
conclusion.
11.1. The Ven. Dharmmaju is giving a sibay to the women under his care 24.
What is a sibay ? From lexicographical sources, its nature is none too clear.
J~rgensen's Dictionary has <idowry w (?) ; T.L. Manandhar is similar
<< property, drowry >>).- JoSi's gloss is fundamentally different from the others

in that it makes no mention of the legal aspect at all. It says it is << a word
(to denote) nailing fast -an object of heavy weight 2 5 ,, : we shall presently
see this is how the normal sibay donation is fixed to temple walls.
Ishwarananda Shreshthacharya's collections are again specific, though in a
different way, and guide us back to the mainstream : << a woman's dowry
handed on from her mother ,, (in opposition to kvasah << dowry ,,).
The etymology leads 'a step further. In spite of the short vowel in the
second syllable, there can be little doubt the term derives from the same
etymon as Hindi sivdy, etc., i.e. ultimately fiom arab. siwb (besides, except),
etc. : Wilson 26 adds << over and above ,. Its etymological meaning, then,
would lead one to suppose the sibay is a contribution over and above some
other payment which was (or had to be) given anyway, in the normal course

of things. The various specialized meanings given in Wilson and the Him&
Sabdasigar (s.v. sivriy 3) tally well enough, though they do not tell us what
it was that the sibay was added or joined to.
Even so one is tolerably certain about what the Newar sibay was to consist of. Sri HemrBj 6 i k y a (oral communication) says it is a gift which can
be given to a woman at any time. Once given, it is hers to dispose of, in
whichever way she chooses : it does not necessarily form part of the property
her relatives inherit in normal succession. Often, not to say usually, it consisted of items meant for her personal use, viz., household goods. Occasionally, they were donated or willed to a religious institution.
The few relevant documents available bear out this description. In all
cases, the sibay was the property of females. Normally, it seems to have
set of utensils >> (jolana) - whatever may have been covered
consisted of a i<
by this term 27. Collections can still be. seen in several places, e.g. at the
AdinBth LokeSvara at Cobhar and at the BBgh Bhairava of Kirtipur, where
they are fastened to the temple by means of nails 2 6 ; it is not known whether
this was an essential part of the donation, as JoSi's gloss might lead one to
think.

11.2. The Ven. Dharmmaju, to revert to the N.S.810 document, clearly knew
of this practice of giving household utensils : this is implied in his threat
enjoining secrecy (see the << Further Agreement >> of line r3), and a few other
documents have turned up which contain.an identical or a very similar clause.
Yet his sibay is of an altogether different kind : it consists of money, 30
mohoras per person, i.e. 90 (or 120) in all, or alternatively, a field of 3 112
ropanis.
There must have been something unusual, not to say fishy, about the
transaction : how else to understand the donor threatening the grantees with
the prospect of giving nothing but a << normal >, sibay in case they talked ?
as a matter of fact, both this clause and the next one which identifies a field
in case the money was not actually paid, look distinctly odd.
As to the former, one of course asks oneself whom the transaction was
to be hidden from. Surely not from the family : apart from the grantees, three
or four witnesses : three of them again are family members (the uncle and
two nephews) ; it is only Mamgararija about whom 'we know nothing 29. This
must have been a sizeable part of the family. This being so, it is hardly
conceivable Dharmmaju meant to hide the donation from any remaining relatives : there 'were seems only one potential party left which might have valid
grounds for objection, viz., the State. And we are led to the same conclusion
once we ask whose and which rights. are infringed by the transaction.
This is where the other codicil, the substitution of land for cash, begins
to make sense. What it actually amounts to is a mortgage : the land is given
as a surety for a certain sum of money, 90 (or 120) molzora tamkd.
The implied relation between money and land does not seem to be unrealistic. We are not too well-informed about prices for fields 30. Still, there
is the case of a Pitan document dating from N.S.814 where the king sells
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two fields, measuring 10.75 ropanis in total, for 436 mohars 3 1 : this is approximately in the same bracket.
Why this substitution ? To be sure, there is a ready explanation at hand :
Dharmmaju did not have the cash in hand and was in a hurry to provide for
his dependents. But this very idea of provision leads us to consider another
possibility : how to effect it in the most rational manner ? Cash would not
be obvious answer. No doubt, money-lending against interest was a constant
practice. Even so, it would be a bit strange to see Siikya ladies engage in
this trade 32. On the other hand, lands farmed out to tenants yield a regular
income - precisely what was needed in order to provide for dependents. And
in all likelihood, this is what Darmaju intended.
But in this case the restrictions governing female possession of land
raised their head. In view of them,. the injunction to secrecy makes very
good sense indeed : it was essential to evade the charge of a premeditated
infringement.
11.3. Taking everything together, the sibay of the N.S.810 document looks

like a subterfuge, to evade the rules which prohibited a sonless man from
leaving immovables to female relations. The detour he chose probably stood
a fair chance : for all we know, there were no restrictions against gifts of
money. And labelling this gift a sibay seems a neat way to evade objections :
both concept and term had no direct equivalent in Hindu law.
This is the point where the fiction begins : Dharmmaju uses the formalism
of mortgages, pledging a field as a surety for the money he now owes. This
is a neat solution of a thorny problem, all the more since it is a very direct
application of the old - and in itself fictitious - legal maxim sthcivare vikrayo
nristi kuryrid cidhim anujiiayci 33. Still, it is to tortuous ways he was driven
to achieve his goal, and the secrecy clause tells us he was feeling ill at ease.
The religious donation model ($10) apparently no longer worked, and the
attempt to obtain special permission from the king (§ 9) will always have
been 'fraught with vicissitudes.

12. One self-evident fact is implied in all this which nonetheless deserves
being brought to the surface. Neither the present nor any of the other - regrettably few - << documents in the case w uses any of. the numerous types
of stridhana which were known to Hindu law. In a way, this is surprising
in view of the lengthy and intricate discussions which surround them : surely
a clever lawyer will have tried to find a loophole somewhere to -accomodate
Newar customs. Yet, a's far as we know, law in Malla times steered clear of

* From a scrap of circumstantial evidence we might - most tentatively - conclude it did.
This is the very fact that the document was kept. pimviva veloso visyam choyo &la, it says,
i.e. when the payment is actually made, the transaction is completed - and the document, one
may add, has served its purpose and can be discarded. It was not : for together with the original
sealed deed concerning the DuvPlakhvPta field it constituted the valid legal proof of why and
how the women came to hold i t .
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this route, and chose other paths. Which would again point to fairly orthodox
exegetical traditions.
From the evidence here discussed, one cannot escape the conclusion that
the jurist' << customs of the region ,),the << family customs D, with their liberal
and tolerant ring, did not rank very high in actual practice. In the case at
hand, they came under pressure from two sides : the king's financial interests
and the conceptual framework of Hindu law. S o the donor or his legal advisers
had to use their imagination. One can only hope it worked.
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2. I am very much obliged to Mr. Balaram Das Dangol, Director, National Archives, Kathmandu, and Mr. Balaram Chitrakar. Chief, Microfilm Division, who have kindly provided me
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Drama, Devotion and Politics :
the Dasain Festival in Argha Kingdom*
'

Philippe Ramirez

The political significance of the Dasain festival, and more generally of
all Durga worship has been unanimously recognized '. In Nepal, Dasain is
the national ritual par excellence : by t i k i exchanges, positions of authority
are renewed all over the country, from the nuclear family to the central State
iristitutions. In local sanctuaries, ceremonies are said to be held in the name
of the king of Nepal, and he himself, by the mean of rdj guthi donations,
patronizes many of them. However, despite its strong hierarchical and centralized aspect at the overall level, Dasain is far from being an ordinary state
ritual, in which all localities express their loyalty towards national values in
an identical and prescribed manner.
Roughly speaking, seen from the capital, Dasain ceremonies could be
compared with lowering of the color and hymn singing taking place in each
school for the king's birthday; whereas seen in village sanctuaries, performances have little to do one with another. Actually, apart from elements referring to the national unity and the legitimacy of $aha kings, local rituals
show a wide diversity. In the Gulmi and Argha-Khirici districts, where we
have been working for the last four years with Marie Lecomte-Tilouine, Corneille Jest and Gkrard Toffin, we had the opportunity to study four of the
six Dasain taking place in each capital of the former principalities annexed
to Nepal in the late 18th century.
If the general ritual sequence is everywhere the same, particularly from
saptami to das'ami, the multiplicity of original features is astonishing. Considering the broad cultural context encompassing Devi worship on the one
hand, and the history of Nepal's integration on the other,, such a diversity is
not incongruous.
First: if not always as politically oriented as in Nepal. Durga plSj8, as
it is called in India, is a major religious festival all over the Hindu world,
* My views on the points discussed in the following text have greatly benefited from the
comments made by Anne Vergati and Andrhs Hijfer on'the version read in Arc-et-Senans.
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particularly in Bengal and South India. In the Himalayas, where territory
cults are generally addressed to blood-thirsty forms of the goddess, the warship of Durga has a strong collective meaning. So it can be guessed that,
fundamentally expressing the particular identity of certain territory, each particular Dasain always had a tendency to differ from those performed in neighbouring localities. Eventually, following the Gorkha conquest, most local
Dasain were tied up to an overland ritual complex legitimating the royal
authority in Kathmandu. But this integration wasn't a leveling at all. It followed the same process as in the secular sphere : local rulers who submitted
to Gorkha where confirmed in their traditional functions, and could rule according to prevailing customs. In the same way, local rituals were allowed,
often officially recognized and financed, in their traditional form. Possibly,
in places where resistance to Gorkha had occurred, parts of the ceremonies
openly praising the former ruler had to be removed, but even there it seems
that central authorities did not care much about the content of the ritual, and
as far as we know that is still the case today2.
Severa.1 scholars, like Unbescheid and Macdonald, have underlined the
manipulation by the State of the Dasain festival3. The idea behind it, first
formulated by Paul Mus, is that rulers used pre-existing cults, especially those
centered on the gain of power, to legitimate their own authority through socalled << cosmo-dramas >>4. These dramas are much more than just a simple
political artifice. As a matter of fact they put into play the legitimation of
royal authority by divine authorities. As G. Toffin put it recently : << Le royaume tout entier s'ordonne a partir d'une relation aux dieux, dont la mise
en sctne ritualise'e a pour cadre les temples et les grandes ce're'monies festives >> 5 . Being the celebration of a military victory, of Durga over the asura,
Dasain is a favourable context for political manipulation, and first of all by
the State. However I think not only the sovereign but all kinds of power
holders have a hand in the performance and attention must be drawn to the
manipulation of this festival by more common actors, precisely by local dominant figures.
I would like to take the example of Argha Rajasthal, the capital town
of a former Thakuri principality, where the goddess cult is sustained by a
very substantial rcij guthi donation. Compared with ceremonies held in neighbouring localities, Argha's Dasain shows two main striking features : first,
during the whole lunar fortnight of the festival, a << king >> with his private
priest burohit) and servants come to live in the old palace6. Second, the
descendants of former r6j guru hold their kul plSj8, i.e. lineage cult, during
Dasain, openly and in the palace itself. Unless otherwise stated, I will refer
here only to the Bad6 dasai, << Great Dasain >>, celebrated all through the
light half of ASvin month (Sept-Oct). Cait dasai is also quite significant in
Argha's ritual year, but except for a few details looks like a simplified copy
- more precisely an echo - of Great Dasain.
Let us consider the role of the << king >> in Devi worships. The part is
, descendant of the Thakuri dynasty who ruled in Argha
played by a ~ a h i last
until 1786. After the conquest, his lineage retained no public status and plays
no significant role in today's local politics. His sole privilege is that of a
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guthiyir, holder of an official religious charge. In the official breakdown of
guthi charges - a royal order (la1 mohdr) dated 1890VS which reconfirms
former arrangements7 - he is refered to as kartd iihava'iiya, an M officiant
of aha
As such he holds a dozen ropani (112 hectare) of riceland
on the Bangi river bank, north of Argha, where his ancestors settled after
the conquest. Villagers address him as 44Babu Sahebb,, the usual form for a
Thakuri. However nobody shows any special respect towards him : like anyone else, when first met after a long time he is greeted with folded hands,
namaste, but afterwards people may pass him without taking notice.
Babu Saheb arrives in Argha Darbfir (palace) on the first day of ASvin
light half, pratipadi. Except for the outdoor ceremonies he is supposed to
stay, eat and sleep for fifteen days on the first floor of the southern wing,
where two << servants ,, (Susire) of Magar jat will satisfy his requirements9.
A member of the former rijguru lineage, the pa'dit, comes each morning and
evening to direct the indoor worships performed by the Thakuri. The room
is arranged in a quite similar manner to the dasai ghar, the domestic altar
erected on the same day by each household lo. Under the direction of the
purohit, the nau durgi, four clay pitchers, ghadii, covered with p i l d lamps
are set up in a small chapel built at the southern corner of the room l l . The
barmi (lit. << bit B), a conical utensil, is brought from the Bhagavati temple
and covered with a red cloth, tul, and a yak tail, cbvar : it becomes i 4 Simha
bahini ,,1 2 , placed at the western comer. At the northern corner, barley seeds
are put to germinate.

I will not relate in detail each of the numerous rites in which the Thakuri
takes part, but a few words on what happens this first day, the day of 44 installation ,,,may help to understand the general framework of the daily palace
ceremonies taking place afterwards. The festival itself begins in the early
afternoon, when Simha bahini is taken in a procession, headed by a Damai
band13, to the borough's playground, where it is met by a group of Khatri
Chetri bringing back a wooden pole cut in the forest. The Thakuri puts a
tiki mark on each officiant's forehead, receives one from a p i j i r i , and the
pole is carried to the palace. In the evening the Thakuri executes the
ghatasthipani, c< setting up of the pitchers B, by which the four pots and
lamps of the royal chapel come to embody the nau durgi.
Similarly, the main Dasain shrine in the courtyard, the mandap, a permanent square shaped wooden structure said to cover a pit inhabited by a
Kali form of Argha Bhagavati, is prepared for the ceremonies 14. The pole
brought back from the playground becomes the central mast of the shrine,
jhikri, at the foot of which five metal coins, paiica ratna, are buried. The
square base of the mandap and the jhikri define a mandala before which
daily sacrifices will be offered to the Goddess. Like each day, it is first
oriented by the adjunction of four gates, parves'duvir, indicating the four
cardinal points, drawn with rice powder at each side of the square. Then a
complex set of figures also made of rice powder, rekhi, corresponding to the
attributes of the Devi form celebrated that day, is sketched on the mandala
surface. At the core, facing west, four t r i i i l are stuck and the << great sword ,,,
j a m i khadki, brought from Argha Bhagavati main temple, is erected.
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The general sequence of the ceremony taking place on the mandala is
similar each day I? The Thakuri sits facing east l 6 and acts under the guidance
of the mu1 pijdri, who reads instructions and mantri out of the cc Durga
pujB B, a manuscript attributed to the first mu1 p i j i r i and rijguru of Argha.
While pronouncing mantra and executing mudri, and with the help of two
assistants sitting on the opposite side of the mandap, the Thakuri performs
the following sequence :
sanctification of the ritual implements (kalai, Sankha...),
covering of the body with mantra,
worship of the main and secondary images with be1 leaves, arghya, dhup
and sounds.
Finally, Babu Saheb splits a gourd (kubhindo) with the jamikhadki and
colours the exposed pulp with red powder, an obvious reference to the sacrificial nature of this act. Then he places the sword on the neck of the young
goat which is afterwards beheaded by an ordinary assistant. The goat's body
is dragged around the mandap in a pradaksina in which the blood spurts
freely on the ground. Officiants then take leave of the deity (namaskiira)
and rekhi figures are carefully erased so that no traces of the mandala remain.
We cannot give here a systematic account of the worship details, but
our point is to show that most of the ritual sequence performed daily by the
acting king corresponds to what is prescribed to a common Devi adept in
the Kdlikdpurdna 1 7 . The most widespread version of the text appeared around
fourteenth century AD in North-Bengal or Assam; where it is commonly used
today as a ritual handbook, but a manuscript of a similar form, written in
Newari characters, testifies its presence in Nepal as early as 1082 ADI8.
Chapters 54 to 69 describe the << common form of worship >> to the Goddess,
comprising four successive stages :
( I ) Preparatory acts, aimed at cleaning the worship spot, ii closing >) the
mandala, and setting the ritual implements.
(2) Meditation, by which the adept, through mantra and mudri incorporates the cosmos and makes the deity reach the mandala through his own
body.
(3) Worship proper, including p i j d to the main and minor deities, ending
with a sacrifice to and dismissal .of the Goddess.
(4) Conclusion, consisting mainly in the blotting out of the mandala.
We do not want to insist on the similarities between the two rituals. After
all, their main features are common to most ~ a k t icults. But precisely this
commonness bring us directly to a question on the role of the Thakuri in
Argha Dasain. Why is such a royal character exhibited if only to perform a
worship every house master is supposed to perform ?
The Kdlikdpurdna describes the performer as pursuing a personal aim,
the sddhana or experience of one's own corporal death, not as a priest acting
for the salvation of others. In this regard, worship would be a material support
to self-accomplishment. I think that from a socio-religious point of view, i.e.
when a collective context is concerned, the reciprocal assertion is also true :
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by meditation, the officiant's body becomes a path by which the invoked
deity comes down on the mandala where it will be propitiated. In other words,
the officiant's body is part of the mandala seen as a collective shrine with
a social function. Nevertheless, in either case, the identification .of the worshipper with a king in a collective cult does not seem obvious when no legitimation of an existing king is at stake. The text is also concerned with the
role of the king in the annual Devi worship : the lustration of the army on
the tenth day. But this role is clearly set apart from the adept's observances.
So in Argha, the daily ceremonies at the mandap would be a (< dramatization n
of the private celebration of Durga taking place in each house. But if the
aim is to magnify the worship of the Goddess itself, why is a kin of the
former rulers chosen to feature the << adept ,, ? Is he just an officiant among
others, a simple << agent ,,, karta, as the la1 mohir refers to him ? In this
case a brahman pijciri, as a specialist of rites, would have been more qualified. The intervention of a non-brahman as the main officiant would not be
i
of the ritual only were considered. G. Toffin
uncommon if the ~ a k t aspects
has described the outstanding role of Karmacarya priests of ksatriya rank in
Newar cults addressed to goddesses 19. After all, the part assigned to Durga
in the mythology obviously refers to the function of the ksatriya in the
society, and we will see from a description of subsequent rituals how the
devotee becomes a fighter. However the existence of ksatriya priests in other
Hindu contexts does not entirely solve the problem we are considering here :
firstly it is not an usual ksatriya who performs in Argha Dasain, but a kin
of the ancient rulers, and secondly neither he nor anyone of ksatriya rank
assumes any ritual functions outside of Dasain; members of the former
rijguru lineage are the specific and oniy priests attached to the service of
Argha Bhagavati all year round.
Actually the key to these interrogations may lie in a single and very
stealthy gesture made by the Thakuri at the conclusion of the ritual : he places
the great sword on the neck of the animal afterwards beheaded, and beheaded
by someone else, generally a young and very minor assistant. By this precise
act he assumes the role of the donor of sacrifice, yajmcin, distinct altogether
from the one who slaughters, a simple << agent n. Now, it seems obvious that
Argha Thakuri is only a symbolic donor, having personally no proeminent
role in the community, outside of Dasain, and far from financing the sacrifice
being himself remunerated to perform it. If he appears as a yajmcin at the
very moment of slaughtering, his status seems otherwise closer to that of a
rtvij, the doer of sacrifice, thus a brahman priest. This ambiguity does not
deny at all the fundamental distinction between yajmcin and rtvij in the Hindu
State, because here the sovereign's character is concerned, rather than a concrete person 20.
Then which sovereign, or which << donor ,, does the Thakuri embody at
the time of sacrifice ? One can argue that Argha's ritual lung is in fact representing the true one, the king of Nepal, who paid for the animal through
the guthi. However, mention of the actual sovereign is very rare during the
ceremonies. Naturally, as from all major Dasain sanctuaries, a material sign
of allegiance, consisting of aksati and phulpiti, is sent to Kathmandu palace
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on the seventh day. Similarly, in the preamble of each p c j i , the Goddess is
referred to in the following manner : << Mahakali of Argha Rajasthal in the
Gorkha kingdom (rijya) D. And the living king is formally named during the
sacrifices of animals paid by the guthi, or as it is said, by sarkir, i.e. the
supreme authority. Moreover, although unequivocal for the narrow circle of
brahman officiants, these rare tributes turn out to be quite tenuous, if not
unnoticed by the bulk of unlookers : phulpiti is carried to the district office
in a small envelope with no pomp at all and mention of the << Gorkha king ,)
is made amidst series of ritual formulae in Sanskrit, to which very few pay
attention.
Our feeling is that the Thakuri's performances are undoubtely directed
towards a collective function : to obtain prosperity and security from the territory's tutelar divinity, Argha Bhagavati. But this aim is reached only indirectly. He, for his own sake, performs a personal meditation and shows
his personal devotion to a divinity which is his own lineage goddess (kul
deuti). And because he represents Argha kings, as a member of the Sahi
lineage, the territory and population formerly under the authority of his forefathers gets the benefits of his personal relation to the powerful goddess.
This correlation between the king's devotion and the protection of ArghB's
borders is made explicit in the myth on the one hand and in the rite on the
other.
The kingdom foundation myth stresses the fact that, following the installation of Bhagavati in Argha, the first king started to worship her with
the help of his guru, and by this cult the enemies were defeated. This particular assertion is illustrated on the morning of das'ami, the tenth day of
Dasain. The Thakuri sits at his usual place on the mandap, and while offering
barley sprouts to the sacred kalas' with his right hand, he violently throws
a k s a t i on a squadron of little earthen figurines with his left hand. These
images figure the army of MahisBsur, himself shown somewhat bigger at the
core, the demon buffalo defeated by Durga the same day. It is said that the
Thakuri << strikes the enemies >) (vairi mirne) or << shoots the enemies (vairi
hinne), and two assistants prevent anyone crossing the path, loudly warning
anyone
i
standing here will die D.
the crowd that <
So it becomes clear how devotion to the deity can be power-productive
and how a ritual centered on a personal worship, that of the Thakuri to the
Devi, is in fact oriented towards a collective interest : protection of the territory and its inhabitants. Such an aim in itself wouldn't stand against the
general logic of the Dasain, seen as a State apparatus. On the contrary, it is
precisely through the patronage of such territory cults that the State operates
the ritual integration of the provinces. But this is successful as far as the
link between the prosperity of the locality and the generosity of the sovereign
is either featured or strongly suggested in the ceremonies. If not, the opposite
result may occur. In Argha, if from a very material point of view the king
of Nepal is in fact << the donor )), all dramatic elements of the ritual tend to
magnify the local particularities, as inherited from the former status of the
country as an independent kingdom.
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The process by which, in this precise locality, a ritual supposed to reaffirm the centralizing authority of the Nepalese State came to revive centrifugal dynamics is hardly describable in the present state of historical
knowledge. However the figure of Argha's drama king shifts the anthropologist's attention, generally devoted to the manipulation of religious symbols
by the State, towards the active role of local actors in the shaping of power
rituals : who, which group or which institution, has something to gain from
the exhibition of such an ambiguous ritual king ? As a matter of fact the
ritual role of Babu Saheb does not fit at all with the very ordinary social
i
today. Similarly, the Nepalese State
position held by Argha's ~ a h lineage
may be concerned by the perpetuation of each local Dasain, as a part of the
national cosmo-drama, but the presence of such or such character in the
ceremonies seems of little importance : after all Thakuris do not generally
appear in local festivals supported by a rcij guthi.
One could argue that gurhi holders, in order to preserve the privileges
attached to their charge, are compelled to carry on the ritual as dictated by
the official decree, the la1 mohcir. So the la1 mohtfr would have fixed arrangements as set by Arghfi kings, thus perpetuating an anachronistic ritual.
Yet the text kept by the authorities was issued in 1905VS, long after the
dismissal of Argha rulers. Furthermore, the foundation of a rtfj guthi was
not imposed at all, but obtained by Argha's headmen after several approaches
to the central authorities. Thus it seems likely that they decided the division
of the roles according to their own conceptions of what the ritual should be.
Which incentive, if not the will of the applicants themselves, could have
convinced Kathmandu authorities to impose the maintenance of the Thakuri
- the symbol of Argha's lost independence - as a centerpiece of the ceremonies ?
If the dramatic worship of Argha Bhagavati on the broadest level does
not benefit to anybody else than the community of her devotees, certain
groups have - if not an interest - a particular opportunity to influence its
morphology. In the first place, there is the clan of temple priests, the Bhusal.
It is they who have the responsibility for Dasain organization and financial
management. This charge is theirs since the foundation of Argha's kingdom
by the first king, Jilla Rai. Jilla Rai came up from the West followed by his
rcij guru, Ram Bhakta, the ancestor of the Bhusal, who carried the powerful
Bhagavati's image with him. Having set up his capital in Argha Rajastha],
the king entrusted his guru with the task of worshipping Bhagavati. The foundation myth, as related by the Bhusd, stresses the fact that since these early
times the cult has been carried on without a break, an evidence of their faithfulness and the main ground of their legitimacy.
In the legal sphere, the current arrangements laid down by the la1 m o h i r
confirm that the pEjciri (i.e. the main pijciri) of Bhagavati temple should be
a Bhusal. Morning and evening a11 year round, a Bhusiil has to worship the
Goddess in the palace temple, which is done by turn - we will return to this
point later on. During Dasain, the clan members are responsible for the ritual
in two ways : first, as mu1 pijciri, one of them leads the main ceremonies,
and second, as gurhiyarko mukhiya, or Chief guthiyar, another makes sure
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that all contributions and duties are carried out in due time. Founded on
history and law, the pre-eminent position of the Bhusal in the ritual complex
attached to the central tutelar deity of Argha territory, Bhagavati, bestows a
considerable prestige upon them in the local society.
However the striking point is that their ritual pre-eminence corresponds
to a political pre-eminence. Actually, the Bhusal held key political positions
in the area for at least the last sixty years, as mukhiyi and jimuva'l, collecting
land taxes and dispensing justice. Previously, according to many informants,
they were kciji, ministers of Argha kings until the Conquest. After the setting
up of elective offices under the pancayat regime in 1962, their hold over the
territories was somehow weakened, but they'were able to win pradha'n-paiic
seats in Argha Rajastha1 paficayat and a couple of neighbouring paiicayat,
and afterwards the presidency of district paficayat. This is not to say that
until now, power has been monopolized .by a coherent clan, for the patrilinear
clan, rhar, is not a corporate group at all in Bahun-Chetri society, and actually
Bhusal holding seats in various places are not supposed to cooperate, being
of different lineages (kul); on the contrary recent history shows fierce rivalry
between these lineages.
Stemming from the original branch established in Argha Rajastha1 little
colonies spread in the region, and acquiring a dominant position of their own
in each particular locality, broke with their former kin. Nevertheless, although
split into independent units, the existence of a joint << political heritage u is
attested at the general level by the ability of the clan taken as a 'whole to
have maintained a pre-eminent power in the area until a few years ago. This
success cannot be dissociated from the image of servants of Bhagavati attached to the clan's identity. We do not affirm that the political dominance
of the Bhusal is based on their ritual role. Let us say only that, in the eyes
of other groups, the figure of the Bhusal as trustees of a ritual which confers
prosperity to the territory - and which in former days legitimated positions
of authority - is intimately associated with the continuity of their political
status.
As a matter of fact certain features of Argha's Dasain clearly show how
the Bhusal associate their deepest identity to ritual contexts supposed to be
collective. Among the Himalayan Hindus, the first and almost only spectacular manifestation of the kin group's identity is the kul devari p i j i , the cult
to the lineage deity. In most cases, the cult takes place in a very intimate
context, where only lineage members are admitted. But the Bhusal of Argha
perform their own kul pijci publicly, during Dasain, in kalarcitri, the night
between astami and navami. The image representing their tutelar deity, and
which they insist is only a distinct representation of Argha Bhagavati herself,
is brought in procession from the lineage temple situated in the original ward
of the family to the palace. There it is laid down in the royal apartments,
next to the room where the Thakuri stays and where the main image of the
Goddess has been brought the day before2'. There, it is worshipped with a
long and complex sequence of offerings mainly consisting in horna. oblation
to the fire.
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Five officiants perform : the mu1 p i j i r i , a Bhusal, the same priest who
conducts daily Dasain ceremonies, two other members of the lineage, the
Thakuri, thus not a kin, and finally a Brahman of Upadhyay status, specifically in charge of offerings to the sacrificial fire. Thus we are not here in
the very private context of a common kul p i j i . Everyone except the s i n 0
jdt, the untouchables, can sit in the room and watch the ceremony - even
the impure .Western anthropologist -, a situation unthinkable in other kul p i j i .
Moreover the cult is not only public, but fully integrated at the core of
Argha's Dasain ritual complex; in more precise words, it is associated to
the material sources of territorial sovereignty : the palace and the king. It
makes no difference to consider the Thakuri as the king gracing his priest
lineage with his presence, as a devotee worshipping another form of his own
kul devati, or only as a Ksatriya pGjiri taking part in this rite as in other
Dasain rites. In all cases, and if the general shape of the ceremony was similar
at the time of the old kingdom, a fundamental structural connection emerges
from this particular instance : an intimate association of a sacred nature is
suggested between the lineage holding secular power and the lineage holding
ritual power. It thus becomes clearer how the maintenance of Argha Dasain
in its supposed original form is a vital asset for the Bhusal lineage.
As a matter of fact, the complexity of attribution of tasks in Argha Dasain
suggests that periodically some groups are fighting to control it. According
to guthi documents, offices in the sanctuary are attributed to (< the Bhusal n,
without precise distinction. But at some point. the local segment of this clan
was divided into two lineages who have been fighting for decades to gain
political domination on the surroundings. No doubt remains on the total scission between them : in the'event of birth or death occurring in one lineage,
members of the other lineage are not concerned with the resulting impurity.
Local informants affirm that one of the two segments returned to Argha
after a long absence and claimed a share in the guthi, as kin of the former
r i j guru. The details of how the matter was decided are still unclear, but
everything suggests a <inegociated N distribution of tasks and shrines between
the two parties. The eldest branch kept a pre-eminence, being still in charge
today of the worship in the main Bhagavati sanctuary and of guthi management ?.: However it had to give up a part of land donations and corresponding
charges. In addition, the younger lineage set up a secondary image of Bhagavati and a daily worship of a private nature in the original palace chapel.
the gaddi or throne N, deconsecrated when the main image had been moved
to the new main temple.
The most vivid example of this astonishing re-allocation concerns the
guptdbas, a devotee who must worship the goddess continuously for eight
days and eight nights, cloistered in a small temple and fasting from morning
till evening. In Cait Dasain he is selected from one segment of the Bhusal,
in Bada Dasain from the other. Thus it is clear that the old ritual complex
was reshaped - willingly or reluctantly - and became relevant to a new political situation. And I insist that this reorganization was not motivated solely
by a conflict for the partake of guthi material income but also by the desire
<(
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to control symbols. Otherwise how could the setting up of new arrangements
not providing additional remunerations be justified ?
In this respect it must be noticed that Durga cults are not the only object
of such symbolic mancauvrings. Of course, because they address the deity
from which power and territorial prosperity is obtained, these cults are a
privileged context for the symbolic assertion of political positions. However
this is done according to a general process which is not exclusively linked
to the Goddess, and which goes beyond the strict sphere of political concerns.
For instance the younger Bhusal lineage built a Visnu temple at the beginning
of this century, and supports it uniquely with private funds : in Ram Navami,
the ninth day of Cait light moon, a large procession preceded by a musical
band carries the statues of Visnu and Jaya-VijayB to the ancestral house of
the lineage where they are worshipped by members of the kul. The procession
does not stop in any other spot of the locality, thus showing that we are
here concerned with a private act of devotion, but a private act obviously
directed towards the public exhibition of the lineage's identity23.
In this paper I was primarily concerned with the role of social groups
closely attached to the performance of a - so to say - iicapital city ritual D.
However - and this will be a part of my future investigations - the processes
at work in the center seem to be reproduced at the periphery. With the
development of national integration (nepalisation), centrally located founders'
lineages slowly lost the privileges and powers inherited from their attachment
to the ancient rulers. Sustained by newly arrived emancipating ideologies,
groups living far from the capital have started defying .the traditional ritual
organization by forsaking palace-centered ceremonies and founding their own
separate Devi sanctuaries. Thus, despite the development of new ideas
desacralizing idols and temples - but not rejecting Hindu creed as a whole
- among a growing number of young and scholarized people, Devi worship
kept one of its fundamental functions which is to assert, in the symbolic
sphere, events and trends affecting the political organization. To a certain
extent, the geographical pattern of Devi sanctuaries in the region is a product
of political affiliations, more precisely of conflicts. But the ideas presiding
over foundations of Devi temples go far beyond that. As a matter of fact,
these temples are said to be << branches D, sakhi, of the palace temple, and
the << new divinities M are called << younger sisters >>, bahini, of Arghi
Rajastha1 historical Bhagavati. It looks as though .the secessionists wanted
to express their rejection of a particular human authority over the ritual
without denying the sovereign authority of Argha Bhagavati over the whole
territory.

I hope to have drawn attention to the very dynamic processes affecting
the morphology of public rituals apart from direct intervention by the State.
I consider these processes to be of a similar nature to those underlined by
G. Toffin (1979) or A.W. Macdonald and A. Vergati (1979) in the case of
<< theatre-States )> of the Kathmandu valley and more recently by R. Burghart
(1987), concerning the royal gifts. R. Burghart insisted on the fact that a the
royal ritual of gift-giving was powerful in its own right as a way of constituting authoritative relations in the realm >> 24. A.W. Macdonald ( 1 987, p. I 1 )
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does not seem to assign such a << creative >, function to the State rituals, arguing that the State, in such occasions, << reminds the audience of its own
temporal might n. Nevertheless the << efficiency n - in a pragmatic sense of these symbolic acts is suggested in both assertions. In Argha, the nature
of the actors is quite different. Temple priests are not << rulers ,, in the true
sense, neither are they << donors >>, and this may be the reason why a royal
figure is formally exhibited to symbolically assume these functions. However
in demonstrating that they are a centerpiece of the main ritual dedicated to
the << sovereign >, deity of Argha, they refer to the same efficiency. I do not
assert that Argha Dasain is still << manipulated >, today by local dominants.
I agree with Burghart (1987, p. 269) when he suggests that traditional symbols
attached to power do not << influence n believers anymore : << The pomp goes
on, but there was a time when the pomp was also powerful n. Similarly, if
political. motives contributed in the past to shape the Dasain as we see it
today, I doubt whether such a process is still at work today, whether the
faith in the << efficiency >, of power rituals is strong enough to shake - should
the occasion arise - a somewhat opposite conviction which views the conservation of ancestral models as a source of legitimacy. And consequently
the reshaping of ritual functions and geography is more likely to affect the
peripheral areas, where nothing can prevent the creation of new shrines, than
the well established ritual apparatus of the old capital cities.
Nevertheless I would be fully satisfied if at least the few ethnographic
data given here could be of any use for comparative studies on the Dasain.
As a matter of fact, if the great importance of this festival in the expression
of social and political realities has been frequently stressed, I think the time
has come to undertake more systematic compilations of'the data collected
on these rituals by numerous researchers working in various parts of the
country.

Notes
1. Cf. for instance Macdonald & Vergati, 1979, Toffin, 1981, p. 77, Unbescheid, 1986,
p. 8-17 & 24-25, Burghart, 1987, p. 261-266. Pfaff, 1989, p. 167-169. For a broadest view on
the legitimation of political power by religious means in Nepal's history, see Bouillier (1988).
2. C. Jest recently attended the Bada Dasain in Ismakot, Gulmi Dt. In 1786, Isma opposed
a very harsh defence to Gorkha troops until the local rijd had to flee. The ceremonies taking
place there consist mainly in a staging of this particular battle, and although the former rijd
is not himself featured, the performance explicitly celebrates the bravery of his warriors (C.
Jest, Internal Report, CNRS UPR 299, 1986).
3. Unbescheid (1986), Macdonald (1987).
4. See P. Mus, 1977, p. 175-197, for the reprint of a lecture given in 1964 and first published in 1966.
5. Toffin (1990). p. 966.
6. In Musikot, Gulmi District, a descendant of the former ruling dynasty acts as one of
the main officiants during Bada .Dasain. If equally important in ritual and historical terms, his
appearance seems however less spectacular than in Argha Dasain.
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7. Actually several orders concerning Argha's gu!hi, were issued by Kathryandu authorities
later on, but no major changes were introduced. The one promulgated in 1905VS is kept by
the district tax office (mdlpot) and is used as the legal reference today.
8. Kartci refers precisely to the active agents v , in charge of pijci as opposed to the
c< text readers u (vedp@h garne) whose task during Dasain also constitutes a guthi charge.
9. Each of four Magar lineages of the surroundings, holding gu!hi allotments, provides a
iusdre each year. Older arrangements included PHde Chetri guards, citaidcir, attached to the
Thakuri.
10. Concerning domestic rites during Dasain, see for instance Bennett (1983). pp. 136-141.
I I. It is still unclear how these eight items represent in fact the c< nine )) Durga.
12. The precise identification of this deity, which occupies a central position during the
fifteen days of ceremonies, is still to be done. Simha bahini may be found elsewhere, but until
now I have not found any mention of it.
13. Argha's gu!hi includes seven Damai houses, entitled to play morning and evening before
Bhagavati templc on common days, and at numerous occasions during the festivals.
14. It may be useful to note that temporary mandap are set up for life-cycle ceremonies,
such as boy's initiation, marriage, caurisi pijci (marking the eigthy-fourth birthday), and the
saptaha pijci, offered by a house chief to acquire merit.
15. From the first to the seventh day and from the eleventh to full moon, mandap ceremonies differ only in the details of rekhi patterns and the presence of certain items, for instance
two dhdl shields on the fifth day. Animal sacrifices occur daily, except on (c the eleventh ,,,
EkBdaSi, dedicated t6 Laksmi and V i ~ n u .Before the mandap ritual, a reading of the Devi Bhagavat Purana takes place in the eastern gallery : the sacred text is first celebrated by a short
pijci and chapter of the day is read in Sanskrit, then translated into Nepali.
16. Orientations given here correspond to theoretic cardinal points, fitting with the mandap
orientation; actually, due to topographical constraints on the palace construction, these points
slightly differ from the natural points.
17. Cf. Van Kooij, 1972.
18. Id., p. 3n.
19. Toffin. 1981, p. 73-78.
20. Concluding his main argument on the coexistence of brahmanic and tantric trends In
the Newar kingship, Toffin (1986, p. 91) stresses the fact that in both instances priestly and
royal functions didn't overlap : although the king enjoys a specific and direct relation with the
goddess, he never acts as a priest (see also Toffin, 1979, p. 76-77). Thus if Argha's Thakuri
was a concrete sovereign his position in Dasain would have denied the dichotomy between
yajmcin and rrvij. Similarly, although his ksatriya rank could make him compare to Karmacarya
priests neither is he a cc priest D in the full sense. The non-adequation between his social persona
and his role in the Dasain allows him to simultaneously act as the devout king ,, and his
tantric priest.
21. It must be noted that kdlaratri is one of the most dramatic moments of Dasain. In
Kathmandu, hundreds of buffaloes are sacrified in the old palace, near Taleju temple (Anderson,
1971, p.148). Further investigations may reveal if the displacement of Bhusal kul devatd to
Argha palace on that night can be compared to the ritual installation of newly elected Kumari
in Kathmandu palace, which takes place at the same time (Allen, 1975, p. 21 ; Toffin, 1981, p.
69). Similarly, the main image of Argha Bhagavati js brought from her temple to the royal
apartments on Saptami - it is said that (c she goes to war D -, on the day that in Kathmandu.
the phulpdti representing Durgii arrives from Gorkha, a move similar to the progression of
Gorkhali troops during the conquest : in both cases, the fighting Goddess seems to leave her
common place of residence to join the king at war.
22. The term cc elder branch ,>is used here only to refer to the lineage who stayed in
Argha. As a matter of fact the precise kinship relation between the two lineages has been forgotten.
23. In this sense, the performance of such processions could be compared with the gift of
bells to a temple; the bells generally include inscriptions giving the name of the donor(s), and
sometime relating the history of their lineage. Concerning the relations between gift and power
in Nepal, in the particular case of the sovereign, see Burghart, 1987.
24. G. Toffin '(1990, p. 969) suggested that although Malla kings oftkn looked like c( tools
in the hand of the kingdom's great gods ,,, these gods in a certain way could also be seen as
symbols manipulated by the kings for political goals.
((

((
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BUDDHISM AND SOCIETY

The Textual History of the Different Versions
of the <<Svayambhupurana~
Horst Brinkhaus

The title <<SvayambhupurBna~
is generally used to designate a peculiar
work of the traditional Newar Buddhism, though the work has not at all been
handed down as an uniform text, but rather in various and partly quite different versions. The characterization as a << Purana ,,, however. which was obviously taken over from the Hindu model of the corresponding literary genre,
was bestowed on the Buddhist work relatively late in the course of its text
historical development. Concerning the contents of the work Sylvain Lkvi
has already pointed to the fact that the subject-matter would rather suggest
the designation << MahBtrnya), I , since, being a sort of pilgrims' handbook,
the work is dedicated to a large extent to the glorification and cult of important Buddhist shrines in the Kathmandu Valley, above all, as the title says,
the SvayambhQcaitya. On the one hand the <<Svayambhiipurananis deeply
rooted in local conditions, as it has taken up popular elements of the specific
world-view and religious practices of the Newar Buddhists and reflects them
is to my
in their regional contexts; and as such the <<SvayambhdpurBna~
knowledge the most voluminous literary document of the <<littletradition>)
of medieval Buddhism in the Kathmandu Valley. On the other hand this work
is, of course, based also on supra-regional Buddhist traditions as for example
the teachings of the Mahayana and Vajrayana or the legends of older Buddhist
Jfitaka and Avadana literature 2 .
The extraordinarily great number of traditional manuscripts of the
<< SvayambhCipur~na
B testifies that this native work had reached remarkable
diffusion and achieved high esteem in NepZla Mandala. Thus, for example,
the Nepal-German Manuscript Preservation Project (in the following :
NGMPP) has filmed already more than one hundred complete or incomplete
manuscripts of the work and doubtless even more are extant in the Kathmandu
Valley; and also Indian and European manuscript collections are known to
contain a good many further manuscripts of the <<Svayambhiipurfinaw.

64

Horst BRINKHAUS

Furthermore, the variety of the more or less divergent Svayambhupur~naversion; already noted, most of them written in Sanskrit, but partly also in
Newari, points to a vigorous tradition of reception and redaction of this work
in Nepal - and at the same time to historical changes in the intentions as
well as in the religious orientation of the Buddhist redactors who again and
again revised and enlarged the work or even reshaped the whole text.
Despite the diffusion and significance of the Svayambhiipurana in the
history of Newar Buddhism modern research on Nepal or on Buddhism in
general up to now has not undertaken a detailed and comprehensive philological and text historical examination or presentation of the various versions,
not to mention a systematic historical evaluation of the cultural and religious
contents of the work.
One reason for this may be seen in the only extant text edition of one
versions prepared by Haraprasad Sastri in 1894of the <<SvayambhupurBna>>
1900 3. The Sanskrit language as well as the coherence of the contents of
this version are not however really satisfactory. Thus Bernhard Kolver qualified the Sanskrit text of this edition as <<fullof insufficiencies and elementary
mistakes,,, and about its contents he added : <<Thethread of the tale is con4 ; and Sylvain LCvi even blamed the learned
stantly in danger of getting lost ,>
editor himself : <<I1n'est pas conforme au "fair play" meme entre brahmane
et bouddhiste, de choisir, comme de parti pris, les legons les plus incorrectes
et d'Climiner les autres D 5 . In fact, it is true that there are much better versions
than the one edited.
of the <<SvayambhiipurBna~
SvayambhiipurBna,, result
Further difficulties in the investigation of the i<
from the fact that the work belongs to a special type of literature which is
technically known as <<anonymousliterature,, 6, that is to say, as literature
which has grown over the course of long periods of time. Works of this type
can be dated only with great difficulty, and are frequently anything but texts
which can be considered consistent in themselves. Consequently they require
a specific methodological approach. As to the << SvayambhupurBna>>,it would
seem to be indicated to take into account its diachronical dimensions, i.e. to
regard its various traditional versions as different developmental stages of a
process of text historical growth and change. Once the chronological order
of these versions is ascertained, the modifications of contents will become
clear in their details, and together with them the motives and intentions too
of individual authors and redactors.
Different text versions of the << SvayambhiipurBna>, were successively detected and roughly described by individual Indologists during the 19th century. Up to now the best survey of those versions was contributed by Sylvain
L6vi in the year 1905 7. Nevertheless my own collations, particularly of the
numerous manuscripts from Nepal filmed by the NGMPP, have led to results
of a partly different kind. In the following I restrict myself to the presentation
of my own findings, and I may state in my favour that, owing to the preparatory work of the NGMPP, I have had access to many more manuscripts
than my predecessors in the field.
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The << Svayambhupurana n has been handed down partly in Sanskrit and
partly in Newari versions. Among the Sanskrit texts, there are recensions
with eight, ten and twelve chapters (called Paricchedas or Adhyayas), whereas
the Newari manuscripts uniformly show a version with ten chapters. Concerning the extent of the text, there are enormous differences among the ascertained versions. By far the shortest version has only 280 verses, the longest
more than 4600. The synopsis in Table 1 gives a rough idea of the different
recensions and versions of the c< Svayambhupur.ana)) as well as of their extent
and titles as given in the manuscripts themselves.
The following short comments on the different recensions and versions
refer directly to the list in Table 1 :
- The shortest recension with eight Paricchedas has two versions,
namely an almost purely prose text (version 1.A) on the one hand and a
purely metrical composition (1.B) on the other; still the contents of both
these versions are remarkably similar
- The longest recension with eight Adhyayas comprises two versions,
i.e. a shorter one (1I.A) and an extended one (1I.B) with about 500 additional
verses 9. The recension I1 literally includes almost the entire text of version
I.B.

- The recension with ten Adhyayas has a Sanskrit (1II.A) and a Newari

version (1II.B) lo. On the whole the contents of both texts are similar, though
in the fifth Adhyaya, where the main holy places (Tirthas) of the Kathmandu
Valley are described, there are considerable differences of quantity.
Finally, the recension with twelve Adhyayas (IV) is relatively homogeneous in the manuscripts I have compared l l . The proportion of prose and
metrical parts is rather different in the single chapters; there are Adhyayas
purely composed in verses, whereas others are predominantly written in prose.
-

All the manuscripts I have seen, which for reasons of content belong to
can be subsumed under the one or the other of
the <<SvayambhOpurBna~,
these recensions or versions; and to belong to the ~Svayambhdpurananprimarily means to present a particular set and sequence of legends or themes.
This set mainly consists of the following items :
- Once the Buddha Sakyasimha visited Nepala Mandala and narrated

the following events of the legendary history of and around the
Svayambhocaitya :
- In the age of Sikhin the Nepal Valley was a lake in which Svayambhti
spontaneously sprang up in the shape of a wonderful lotus;
- practices and results of the worship of SvayambhO are related in great
detail ;
- in the age of ViSvabhti MafijuSri drained the Nepal Valley ;
- in the age of Krakucchanda the Valley was populated;
- the holy places (Tirthas and Upatirthas) in the Valley are described;
- in the age of Kanaka the learned monk DharmaSrimitra was instructed
by MafijuSri about a section of the Namasamgiti;

Table I
Recensions and versions of the Svayambhupurfina
Recension I (eight Paricchedas)* :
Sanskrit version in prose
- Version 1.A
MSS. : NGMPP D 1217; E 113412; E 1372119, etc.
extent : 410 Slokas**
title : GoSrrigaparvatasvayambhUcaityabha~rakoddeSa
-

Version 1.B

Sanskrit version in verses***
MSS.: NGMPPA 125116; A 12716; B 101116, etc.
extent : 280 verses
title : Svayambhucaityabhattarakoddeia

Recension I1 (eight Adhyayas)* :
- Version 1I.A

-

Version 1I.B

Sanskrit version in verses
MSS. : NGMPP A 124116; C 1512; D 34139
extent : c. 4 100 verses
title : GoSrrigaparvatasvayambhficaityabha~rakoddeSa
Sanskrit version in verses
MSS. : NGMPP C 1513 ; E 111
extent : c. 4 600 verses
title : GoSrrigaparvatasvayambhucaityabhattarakoddeSa or
Brhatsvayambhopurana

Recension I11 (ten Adhyayas) :
- Version 1II.A

Sanskrit version in verses
MSS. : A 92313 ; B 10114 ; D 3612, etc.
extent : c. 1750 verses
title : SvayambhdcaityabhatprakoddeSa or Svayambhticaityasamutpattikatha

- Version 1II.B

Newari version in prose
MSS. : B 10213 ; C 5413 ; H 91115, etc.
title : Svayambhutpattikatha or Svayambhuva Mahfipurfina

Recension IV (twelve Adhyayas) :
Sanskrit recension partly in verses, partly in prose
MSS. : B 10112; B 10214; E 69612 etc.
extent : c. 3 600 Slokas
title : Svayambhuva Mahapurfina

*

**
***

Pariccheda and Adhyaya are terms for cc chapter n.
Sloka is used here as a term for a text unit of 32 syllables.
Verse means a stanza of two lines.

- in

the age of KaSyapa the Vajracarya SantaSri covered the
Svayambhucaitya with a Stupa in order to protect i t ;
- in the present age, under the king Guqaklmadeva, the Vajriiclrya Santidevalhintikara (partly also identified with SlntaSri !) overcame drought by
means of a Nagasadhana ceremony.
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This set of themes constitutes the kernel and, at the same time, occupies
it
the major part of all the different versions of the ~Svayambhiipur~nan;
is already completely present in the shortest extant version, and even in the
longest versions it is supplemented only with very few and obviously secondary
or even marginal additional items.
The order of the list of recensions and versions given in Table 1 is a
typological, not a historical one; and, of course, the question arises : What
was the historical sequence of these texts ? Is it possible to find out, if not
their absolute chronology, then at least their relative chronological order ?
The preliminary results of my investigations on the textual history of the
cc SvayambhQpurBna,, show that the relation of a part of the extant recensions
and versions to each other is clearly recognizable and determinable. The schematic representation in Table 2 is supposed to demonstrate at a glance to
what extent I think the text historical development to be clear (indicated by
unbroken arrows) and at the same time in which cases the relations between
the texts are not yet certain (broken arrows or unbroken horizontal lines)
and need further comparative examination.
The following remarks are directly pertinent to the diagram in Table 2 :
- As already indicated, the two versions 1.A and 1.B are different as
to wording and yet very near to each other as far as their contents are concerned. Nevertheless the direction of dependence between the two is not yet
clear to me. One would perhaps expect the verse version to be secondary
and, in fact, there are indications which point in this direction, but on the
other hand there are elements which 1.A already shares with 1I.A and which
are not yet to be found in I.B. That is why I have placed 1.A and 1.B side
by side without marking any developmental direction.
Table 2
Text historical development of the recensions
and versions of the N SvayambhrZpurana N
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- The shortest verse version (1.B) and the two longest verse versions

(1I.A and II.B), all of them consisting of eight chapters, have turned out to
be in reality just different developmental stages of one and the same text,
1.B representing the oldest extant shape of it and 1I.B the youngest
developmental stage 1 2 .
- An instructive insight into how textual enlargements were undertaken
can be gained from the development from 1I.A to 1I.B. About half of the
500 verses, which were interpolated into 1I.B in the final developmental stage,
was taken simply, i.e. without any change, from version 1II.A. This shows
that version III.A, which is, as a whole, evidently a sort of amendment of
must be older at least than verearlier versions 6f the <cSvayambhiipurana>>,
sion 1I.B.
- Moreover version 1II.A probably does not depend on version II.A,
but on one of the older versions of recension I, since in 1II.A there are no
traces whatsoever of the main supplements occurring for the first time at the
end of version II.A, namely the prophecies by ~ a k ~ a m u about
ni
the reign
of King Yaksamalla (historically well attested for A.D. 1428-82) and about
the famous legend of Bandhudatta and Avalokiteivara 13. On the other hand,
version 1II.A has as its most conspicuous innovation of contents an extensive
double clink and framen story 14. Of this frame again there is no trace to
be found in version II.A, whereas it was taken over, even word-for-word as
was indicated above, by version II.B, and it is also present in recension IV.
- The relation between version 1II.A and recension IV is somehow comparable to that between 1.A and I.B. The wording in both texts is again almost
totally ,different, but the contents are parallel in such a way that a close connection between the two can't be denied though the direction of dependence
is again not yet clear to me.
- The characterization or classification of the work as a < < P u r a n ais,
~
as I mentioned before, a relatively late addition ; it is exclusively to be found
in the colophons of manuscripts belonging either to the S.anskrit version 1I.B
or to the Newari prose version III.B, which is nothing more than a sort of
Newari paraphrase of III.A, and to the recension IV. In the colophons of the
is not used
recension IV the designation N PurBna>>or even <<MahapurBna~
as a sporadic second name as it is the case in 1I.B and III.B, but it is introduced throughout as the only valid.title of the work.

The preliminary results of my observations on the textual history of the
<(Svayambhiipurana>>
may be thus resumed : The oldest stage of development
is represented by a relatively small and unpretentious treatise on Buddhist
exthemes and illustrative legends ; and the Sanskrit designation (<Uddeia>>
actly covered what it was at this stage. Over the course of probably longer
periods of time, however, the treatise was enlarged and at the same time
repeatedly reshaped so that it grew into an imposing Mahatmya or even
Purana - at the end about fifteen times as big as the oldest extant version.
Up to now I have confined myself merely to a few more or less formal
arguments in favour of my view of the text historical development of the
<<Svayambhiipurana>>
materials. Unfortunately, it is not possible to put forth
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here .all the arguments pertinent to my view; but what should be done nonetheless is to say a word about the implications the foregoing text historical
results have for the interpretation and evaluation of the contents of the
<< Svayambhupurana B.
The ccSvayambhdpurana>>mainly consists of a collection of Buddhist
legends. These are arranged within the framework of the traditional Buddhist
system of the ages of the world l 5 and, at least in the younger text versions,
they were evidently intended as a sort of VamSiivali or chronicle of the Nepalese Svayambhu sanctuary. But this doesn't hold true for the shortest and
in my view oldest version of the work, where Nepal and Svayambhu seem
not yet to have become the centre of interest. The point of departure of what
was known later on as Svayambhupurina was most probably a compilation
of episodes which were taken from different sources and which at least partly
centred in the main round the Bodhisattva MaiijuSri. The scenes of action in
this oldest version were China, i.e. the homeland of MaiijuSri, VikramaSila,
a famous ancient monastery near VfirBnasi, and finally also Nepal itself.
Further, the name << GoSrriga ,b which is regularly used for the Svayambhu
seems to have
hill in the oldest recension of the <<SvayambhdpurBna~,
belonged originally to a hill which was the centre of religious life in the
Khotan Valley. In 1948 John Brough stated : <<Thename of the sacred hill,
GoSrriga, is regularly used in Khotan, whereas in Nepal the explanation that
it was the name of the Svayambhd hill in a former age has every appearance
of an afterthought,, 16. In fact, the verse in which it is declared that
<<GoSrriganwas the name of the s v a y a m b h ~hill in the Dvapara age and
<< Gopuccha ,)(in Newari : Sghyarigu) its name ih the present Kali age l 7 does
not agree with the name ~GoSrrigaa,not <cGopuccha~,
being regularly used
for that hill. The verse evidently was the first attempt to substitute the local
Nepalese name Gopuccha u for the name << GoSrriga B, originally taken over
from Khotan. Corresponding to this the authors or redactors of all the later
versions of the Svayambhtipurana made clear efforts to replace <<GoSrriga,)
wherever it o ~ c u r r e dby <<Gopuccha,,, though this exchange of names was
consistently accomplished throughout the whole text only in recension IV.
<(

The process of a ccNepalizationn of the Svayambhupurana can be followed up also in other parts or constituents of the different text versions,
e . g . in the episode of the learned monk DharmaSrimitra who once travelled
from his monastery VikramaSila (near Variinasi) to the << MafijuSriparvata B
or <<PaficaSikha>,in China in order to be instructed by the Bodhisattva MaiijuSri on a section of the Namasamgiti. In the two oldest versions of recension
I, there are mentioned only those two places, whereas in all the later versions
the meeting of DharmaSrimitra and MaiijuSri was explicitly transferred to
Nepal.
This noticeable tendency of << Nepalization,) in the textual history of the
c<Svayambhdpurana,, is another strong argument in favour of the textual
development as described above.
Finally, another clear change in the transmissional process mirrors a noteworthy development of religious practice in the medieval history of Newar
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Buddhism. The older versions of the c< Svayambhupurana N still are characterized, at least to a distinctly larger extent than the earlier versions, by a
sort of magic-bound and ritualistic orientation comparable, say, to Vajrayana
views and practices of late Northern Indian Buddhism. On the other hand,
some of the subsequently added text portions of the later versions of the
i<Svayambhupurana>>show an increasing interest in a particular religious
practice which was most probably taken over from Hinduism, namely pilgrimage piety, that is to say, visits to and circumambulations (in Sanskrit :
pradaksini) of holy places. As far as Nepal is concerned this religious practice is well attested as the specific subject of the Mahatmya literature of
Nepalese Hinduism 1 8 . Possibly this provenance was the reason why we find
not only the interest in or
in the later versions of the (<Svayambhupuraqa>>
inclination to these practices, but at the same time also passages where a
sort of distrust or even refusal of such' practices is expressed.
What is meant here can be illustrated with the help of the following
story in the (iSvayambhupurana~.In all versions of this story there is described a heavy drought in the reign of the Nepalese king Gunakamadeva.
In the two old versions 1.A and 1.B as well as in version II.A, there is only
one means to salvation, one which depends on the magical skill of the
a.
Vajracarya ~ a n t i d e v al 9 living next to the Svayambhucaitya in ~ a n t i ~ u rHe
k n e w how to perform a Nagasadhana, i.e. a ritual ceremony with the effect
of forcing the snakes, who are seen as being responsible for rain, to end the
drought. The Vajracarya performed the Siidhana successfully and there were
again beneficial rains in Nepal.
In two of the later versions of the story, namely in 1II.A and in IV, there
is an interpolation in which the Vajracarya s i n t a i r i 2 0 first of all advises the
king and his courtiers to make a pilgrimage; they follow the advice, nevertheless in both versions the Nagasadhana is to be performed afterwards in order
really to end the drought. There is, however, a difference in the explanation
of the two versions. In the text of recension III.A, the pilgrimage alleviates
the pain of the people of Nepal, but it is obviously seen as not strong enough
to remove the obstacles to rain. So we have here an adoption, but at the
same time also a clear subordination, of pilgrimage piety to the magical Vajrayana ritualism. On the other hand, the text version of recension IV represents a harmonizing view. Here the text explicitly declares that the reason
why the pilgrimage was not successful was only because it was done in an
imperfect manner, that is, the pilgrims forgot on the way to worship the shrine
of the snake king Karkotaka, so that the Nagasadhana had to be performed
afterwards in order to correct the negligence during the pilgrimage. The two
methods are closely connected here with each other, in which fact one may
see a redactional progress; but what is even more relevant in our present
context is the conclusion that in this version both religious practices are basically accepted as equally effective and recommendable.
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7. Op. cit., vol. 1, p. 208f.
8. I have prepared an edition of the two parallel versions on the basis of thirteen MSS.
which is to be published soon.
9. Version 1I.B is the only text of the (cSvayambhupurana~which has been published up
to now in its entirety; see above note 3.
10. A facsimile edition of a manuscript (NGMPP : Reel No. A 92313) of the Sanskrit version
together with a transcription of the text has recently been prepared by Kamal P. Malla and will
be published soon in Kathmandu.
11. Only two chapters of this recension have been edited up to the present, namely the
tenth Adhyaya by Louis de La Vallte Poussin (Svayambhiipurana. Dixitme chapitre, Gand, 1893)
and the fourth Adhyaya by Ratna Handurukande (Maniciddvadcina, being a translation and edition, and Lokananda, a translation and synopsis, London, 1967, p. 147-188).
'12. The development in the direction of enlargements is not at all a matter of course as
one might assume; a year back I still was of the opinion that 1.B is a sort of excerpt of I1.A;
but further examination forced.me to revise this view.
13. In later literature AvalokiteSvara was generally identified with Matsyendranath ; cf. John
K. Locke, Rato Matsyendranath of Patan and Bungamari, Kirtipur, 1973.
14. According to this double cc link and frame B story once the monk JayaSri told the king
JinaSri what the monk Upagu ta in former times had reported to the famous king ASoka, namely
that previously the Buddha akyamuni had visited the Nepal Valley...
15. It reaches from the age of VipaSyin when men had a lifespan of 80000 years up to
that of KaSyapa when people lived only 20000 years and further on to the present cc historical *
age.
16. Bulletir~of the School of Orientul and African Studies 12. 1948, p. 337.
17. The use of the Hindu system of ages of the world (system of the four Yugas) already
arouses suspicion.
18. Particularly of the PaSupatipurana, the Nepalamahgtmya, and the Himavatkhqda.
19. Santideva seems to me to be the oldest form of the name though it occurs only in
version 1.B; 1.A has ~gntikaradevaand 1I.A has Santikara instead.
20. In the text versions 1II.A and IV the Acarya is identified with the very SantaSri of the
preceding chapter who is said to have covered the Svayanbhucaitya with a Stiipa in a former
age.
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Some Remarks on Caste
in the Theravada Sangha of Nepal
Jens-Uwe Hartmann
At the end of the twenties and the beginning of the thirties of this century,
some Buddhist Newars met in India with followers of a rather different form
of Buddhism, which at that time was completely unknown in Nepal. This
was the tradition of Theravada Buddhism, as it calls itself, or of Southern
Buddhism as it is often named because it prevails in the Southern countries
of the Buddhist world, e.g. in Sri Lanka, Thailand and Burma. Today it is
impossible to reconstruct the first encounter of those Newars with Theravada
Buddhists and the reasons for their resulting involvement. Coming from the
background of a rather rigid form of Buddhism they were, as happens so
often, probably searching for an imagined true religion behind the forms
handed down by tradition, thereby experimenting with several possible alternatives.
In this context, it should be mentioned that 'three out of the six or seven
men who were to become the figures most important for establishing the
Theravada movement in Nepal had been followers of Tibetan Buddhism prior
to their involvement with Theravada, and some of them had even received
the lower ordination within the Tibetan tradition. One of them is still alive;
he is now the Sarighamahanayaka in Nepal, i.e. the head monk of the congregation of Theravada monks in the country It is quite interesting to note
that Tibetan Buddhism evidently could not serve as a stimulusfor religious
revival, although it offered a living monastic tradition and a living doctrinal
tradition which, moreover, shows several close affinities to Newar Buddhism.
Perhaps it was felt to be too close to their own tradition to offer any real
alternative for those religious seekers.
In any case, contact with the Tibetan tradition remained a passing phenomenon. Quite contrary to that, the meeting with Theravada monks in India
had a lasting effect, and it became the starting point of a Buddhist reform
movement in Nepal2. In India, it was above all a Burmese monk residing at
KuSinagar, the pilgrimage site of the historical Buddha's demise, who proved
to be most influential among the new followers from Nepal. This monk
belonged to a reform movement characterized by modernistic, demytholo-
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gized modes of thought, and it was this form of Theravada which was then
imported to Nepal3.
TheravHda does not hesitate to consider itself the only keeper of the original and pure teaching of the Buddha, devoid of all later additions, interpolations, falsifications and distortions. This conception of itself is also
shared by the modernistic trends among the Theravada followers. The claim
to originality and exclusiveness, which in this foim is lacking in the Tibetan
tradition, surely attracted the Newars in their attempt to rediscover the original teaching of the Buddha.
Moreover, the modernistic movement offered a workable set of claims
and arguments which could easily be made use of to show how distorted
and backward a tradition the existing Newar Buddhism really was. To name
just three : on the religious level, it could be claimed that the Buddha had
taught a way to salvation starting .with personal ethics; traditional Newar
Buddhism, however, was satisfied with rituals only (it is of no concern here,
whether such a claim is true or not). On the social level, it could be claimed
that the Buddha had cever admitted caste as a decisive factor4; Newar Budhism, on the contrary, was deeply rooted in the caste system. And on a secular
level, it was maintained that the Buddha's teaching was in full agreement
with modern science, whereas Newar Buddhism was full of superstitions5.
Thus, those first Newars came back to Nepal well-armed with knowledge
and arguments, and they quickly succeeded in attracting others. Another important factor for the success of the new movement was doubtlessly the connexion with awakening Newar nationalism, especially with the Newari
language movement; this has aptly been described by David Gellner in his
article on Newar identity6. At times suppressed by the Rana regime, the new
movement nevertheless survived all vicissitudes and started to prosper even
before the final overthrow of the Ranas. From its very beginning it was
monks, correctly ordained according to Buddhist tradition, who introduced
and propagated the new movement, and until today the slowly but steadily
growing order of monks has proved essential for its prospering.
cTheravada Buddhists have always regarded monks as both the preservers of their tradition and its principal examples. Monks are the spiritual
Clite. Questions surrounding membership of this Clite are therefore of the
greatest importance>>.This was written in connexion with the order of monks
in Sri Lanka7, but it equally holds true for all the other Theravada traditions
and, it should be added, for all the other Buddhist traditions as well which
still preserve an order of celibate monks.
In order to investigate one of the pillars of the Theravada movement in
Nepal, it is therefore instructive to see who is admitted to the order of monks,
in other words, to look at the background of its clerics and, above all, at
the castes to which they belong. Ideally, such an investigation should include
the lay followers as well, in order to get an overall picture of the social
background of the whole movement and, of no less importance, to compare
the proportion of castes among clerics and lay followers. There is, however,
a rather pronounced contrast in the religious practice ~f the ordained members

NEPAL. PAST AND PRESENT

75

of the Buddhist Sangha, on the one hand, and the lay followers on the other,
and this contrast often impedes the classification of a person as a lay follower.
While the monks and nuns follow Theravada Buddhism and nothing but
Theravada, and while they are more or less outspoken in their disregard of
traditional Newar Buddhism, we found it impossible to set up similarly unequivocal criteria for a definition of a lay follower. Most of those.who profess
themselves to be Theravada lay Buddhists, in reality do the one without leaving the other, i.e. they follow both traditions in varying degrees.
This can be partly explained in terms of social bondage : the cleric, at
least in theory, has completely abandoned the wordly life and thereby severed
all social bonds; he is free to follow whatever religious practice he deems
appropriate and to uncompromisingly reject all others. His lay supporter, on
the other hand, is bound by all kinds of social ties to his fellow Newars, of
whom the majority are followers of traditional Buddhism; therefore, these
ties often include social as well as religious obligations.
Beyond that, it is a general characteristic of Theravada Buddhism that
Theravada itself does not offer any facilities for the satisfaction of thisworldly
concerns of its lay followers8. The monks -should engage only in practices
which eventually lead to their own spiritual salvation. In all the Theravada
countries, lay followers therefore have to turn somewhere else to provide for
thisworldly needs, and in Nepal they find the necessary requirements in traditional Buddhism.
To give an example : in a small Theravada temple at the northern outskirts
of Kathmandu we had occasion to witness a d ~ n aceremony, a donation to
members of the Theravada order. A group of lay supporters, nearly all of
them middle-aged and elderly women, had gathered to participate. Very close
by, a small Vasundhara shrine is situated, which is normally locked, but on
that occasion was opened. Before or after the Theravada ceremony, most of
the women unfailingly went to this Vasundhara shrine for worship. Theravada
clerics, however, would not even dream of going there; they would, rather,
do everything to avoid the stigma of <<followingthe superstitious ways of
traditional Buddhism,,. For many of the lay followers, there is no question
of stigma involved, and most of them would probably see no need to decide
between the two religious systems. It is therefore difficult to find a distinguishing characteristic which could help to mark. off Theravada laity from
the other Buddhist Newars 9.
Without him explicitly saying so, similar difficulties were obviously faced
by Ramesh Chandra Tewari, the only one, until now, who has studied the
caste background of Theravada Buddhists in Nepal lo. He introduced those
Newar castes from which most of the Theravada followers come and gave
some figures for the clerics, but none for the lay people. According to him,
at the time of his study in 1982 there were about 60 bhikkhus, i.e. fully
ordained monks, living in Nepal ' I . 38.4 % of them belonged to the Sakya
caste, 22.7 % to the Maharjan (Jyapu) group, 14 % to the Udas (TulZtdhar er
al.) group, 7 % to the Vajracaryas and equally 7 9% to the Sresthas. Besides
that, he mentioned monks from the Manandhars, Naus and Kumas. Somehow,
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his figures appear to be slightly unbalanced : he gave the total strength of
the order of monks as cabout 6 0 and
~ those of nuns as <<about6 5 and
~
then proceeded to calculate precise percentages (in the case of the Maharjan
group, for instance, this would result in thirteen and a half monks). He confined himself to simply presenting the figures mentioned above, without drawing further conclusions from them.
The most striking feature expressed by those figures, in view of Newar
society, is doubtlessly the fact that different castes appear at all. The disregard
for caste as a barrier to entrance into the Buddhist order is in perfect agreement with the Buddha's teaching, but in this respect traditional Newar Buddhism, with its connexion of caste and religious function, has moved far away
from this teaching. Therefore, it is truly remarkable that an organization like
the order of monks could be firmly implanted into Newar society without
either loosing its high status or being forced to reserve membership for highcaste Newars only.
It should be noted that the first Theravada monks in Nepal belonged to
three castes only, namely to the sakyas, to the Tuladhars (two of them) and
to the sresthas (one). It was among the sakyas, one of the two Buddhist
groups per se, where the reform movement gained its first foothold. Both
the two Tuladhars were former Lhasa traders, again demonstrating the temporary connexion with Tibet which was mentioned above. The movement did
not, however, originate among the Vajracaryas, the priests of traditional Buddhism, and it took some time until the first Vajracarya. joined the Theravada
order. The number of the first monks is very small and therefore one should
better refrain from using terms like caste mobiliiy, but it seems worth noting
that those first monks did not belong to the highest Buddhist group within
the Newar community. During our visits in Nepal between 1986 and 1989 we could draw up a
list of altogether 201 members of the Theravada order 12. Even this list is
probably not complete, the main difficulty lying in the fact that a considerable
number of younger clerics have been sent abroad for studies at Buddhist
schools and universities in the different Theravada countries and are therefore
not easy to trace. It is complete enough, however, to reveal certain tendencies
within the Theravada movement in Nepal.
The 201 members of the order are split up rather evenly into three
groups : there are 59 Bhikkhus, i.e. fully ordained monks, 72 Samaneras, i.e.
novices who have been granted the lower ordination only, and 70 Anagarikas,
i.e. a kind of Buddhist nun. If we compare the caste proportions among the
Bhikkhus with the figures given by Tewari, we find them largely in agreement
(cf. the table). According to our list, 39 % of the monks are of s a k y a origin
as against 38.4 % in Tewari's survey. Around 14 % come from a Maharjan
background, but according to Tewari the figure is 22.7 %. On the Tuladhar
et al. both lists agree, giving 14 %, and they similarly agree on the
Vajracaryas and on the s r e g h a s with a share of about 7-8 % each. Nearly
half of the monks belong to the Vajracarya and s a k y a group, while the second
half of the Sangha is made up of members from a number of different castes,
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among them the TulBdhar, etc. and the Maharjan as the largest groups, but
still significantly smaller than the Sakya/VajrBcarya proportion. Thus, the
caste distribution within the order of Theravada monks seems to some extent
to reflect a degree of active participation similar to the one represented by
the caste hierarchy in Buddhist Newar society.
Distribution of castes among the TheravGda clerics

Tewari 1983
Bhikkhu
(monk)
ca. 6 0
Vajracarya
sakya
Tuladhar et al.
hestha
Manandhar
Maharjan
Napit
Khadgi
other Newar
castes
Brahmana
Sherpa
Tamang

7%
38.4%
14%
7%
?
22.7%
?

Our list

Anagarika
(nun)
ca. 65
7.1%
42.6%
14.2%
7.1 %
10.6%
12.6%

?

?
?

?
?
?
?

?
?
?
?

100%

100%

l3

7
I

Bhikkhu
(monk)
59

Samanera
(novice)
7 2'

AnPgarika
(nun)
70

8.4%
39.0%
13.6%
8.4%
3.4%
13.6%

1.4%
27.8%

11.5%
35.78
1 1.5%
I I .5%
7.1%
15.7%
1.4%

6.8%
3.4%

8.3%

3.4%
100%

9.7%
5.5%
31.9%
1.4%
2.8%

4.2%
7.0%
100%

i

2.8%
I .4%
1.4%
100%

The only surprising difference between our figures for the castes of the
monks and Tewari's survey lies in the percentage of the Maharjan group, for
which Tewari gives nearly 23 % against our 14 %. There might simply be a
mistake at the bottom of it; if not, it has to be suspected that Tewari includes
not only Bhikkhus in his list, but also Samaneras, whom he does not otherwise mention.
If one compares our figures for the monks with those for the novices,
some striking differences are found. First of all, out of the 72 Samaneras,
only 28 % come from the h k y a caste against 39 % of the Bhikkhus, and
there is only one Vajracarya among the novices. In other words, the proportion of h k y a s and Vajracaryas comes to a little more than half of that among
the monks. The Maharjan, on the contrary, have considerably gained ground :
nearly one third of the novices against 14 % of the monks comes from a
Maharjan background. At present, no members of the Udas group are found
among the novices, while they amount to 14 9% of the monks. resth has still
hold a share of about 10 %, which is nearly equal to that among the monks.
We find a considerable increase in the number of non-Newars : three novices
are of Sherpa and five of Tamang origin, altogether 11 %, whereas only two
Bhikkhus are born Tamangs. Finally it should be added that three novices
come from low Newar castes such as Napit (barber) and Khadgi (butcher).
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How are these differences in the social backgrounds of monks and nevices to be explained ? First of all, there is a prescription valid in all Buddhist
traditions that nobody younger than twenty years can receive the higher ordination to become a fully ordained monkI4. There is no such rule, however,
for novices. Therefore, most of the novices are young boys between ten and
twenty years of age who have received their novice ordination more or less
recently. The monks, on the other hand, have, for the greater part, been
ordained for many years, and there are quite a .few who have received their
higher ordination forty or fifty years ago. Thus, the social difference between
the monks and the novices can also be expressed as a temporary difference,
and as such it becomes indicative of a development.
Evidently, the wish to become a member of the order is shifting in two
~ a to the Maharjan and
directions, namely, from the ~ a k ~ a l v a j r a c a rgroup
from Newars to non-Newars. Since nobody, at least in theory, can be prevented from entrance into the Buddhist order on account of caste or origin,
this shift probably reflects a growing readiness among middle rank Newar
castes to participate in religious life, which in traditioqal Buddhism has been
a r ~ a Another reason is certhe exclusive domain of the ~ a k ~ a l ~ a j r a c group.
tainly the question of education. Many of the novices have been and are still
sent abroad for study, mostly on the basis of sponsorships from the country
or institution to where they go. Formerly this system offered a chance for
parents to have their children aquire status and education not available in
Nepal, although with a comparatively high risk of failure, since a certain
number of novices leave the order before completing their studies. Due to
the improved education facilities in Nepal, nowadays it is often families with
difficult economic situations who gladly hand over a child to the religious
order. Moreover, for political reasons, two of the three countries where Nepalese novices usually go for studies, namely Burma and Sri Lanka, have
lost much of their former attraction. Several attempts by the order to establish
its own training centre in Nepal for the novices, with a regular school curriculum and Buddhist education side by side, have failed so far, which has
not helped to encourage better-off parents.
As mentioned above, the differences between the caste distribution among
the monks and the novices also point to the new tendency of the Buddhist
revival movement to cross the border of the Newar society, to which it has
been confined until recently, and to start spreading among non-Newar
peoples. This tendency is reflected by the language discussion among the
Theravada followers. One fraction is in favour of the use of Nepali in order
to become understood by the majority of people in Nepal. Others advocate
the exclusive use of Newari as a medium language, thus wishing to preserve
the Theravada movement as a purely Newar phenomenon. It seems, however,
that the idea of restriction is not really compatible with the goals and attitudes
of Buddhist modernism as represented by the Theravada movement, and one
of the indications of the propagation among non-Newars is the ordination of
a few Sherpa and Tamang novices.
There is still another, though perhaps not very decisive, factor for the
caste 'differences between the monks and novices. The Akhil Nepal Bhikkhu
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Mahasarigh, i.e. the congregation of all the Theravada monks of Nepal, has
set up a special rule stating that everybody aspiring for the higher ordination
must have the permission of a committee of five senior monksI5. Some of
the older novices have been refused this permission for one reason or another.
Although caste should be no hindrance, as said before. in a few instances it
is indirectly admitted that there has been a connexion between the refusal
of the committee and the low caste status of the applicant. Officially, however, the monks take some pains to offer an explanation for the refusal which
does not focus primarily on the caste problem. According to our observations,
the higher ordination is the only point where the underlying caste system
still becomes visible within the order.
One of the other critical points would be the meals : all the monks and
novices, however, will eat together on any occasion, and questions of rank
among each other are never decided by descent, but only by the ordination
age, i.e. by the span of time which has passed since reception of the higher
ordination. Quite different, of course, are the relations between monks and
lay people, which in many ways are still influenced by questions of caste.
To give just one example : it is well known that the monks in Burma and
in Thailand daily go for an alms round. Lay supporters will be waiting for
them and fill freshly cooked dishes in their begging bowls - dishes which
the monks have to eat before noon time. In Nepal, many attemps have been
undertaken by single monks to follow this example, but without lasting
success; the lay people are .simply not willing to offer cooked dishes 16. At
the end of most public ceremonies it is usual to make an offering to the
participating monks. In imitation of the alms rice will be offered, even filled
into the begging bowl, if the monk has brought it along, but this rice will
never be cooked, and instead of cooked vegetables some small coins are added.
Finally, a few remarks on the nuns should be added. The designation
<<nun,, is, strictly speaking, not appropriate, because they are not real nuns
in the Buddhist sense of the word. The ordination tradition of nuns in .Theravada Buddhism is commonly accepted to have died out more than 1,500 years
ago. From that time onwards, there have no longer been any Bhikkhunis,
i.e. fully ordained nuns. Since their self-interpretation - they call themselves
<nuns,,
i
in English language publications - and their life style can best be
this term is employed here. The
expressed in English by the word <<nun>>,
Nepalese Anagarikas, or <<HomelessOnesw, as they are called in their own
terminology, correspond rather to the Buddhist female ascetics of other Theravada countries 17. The designation Anagarika is an extension of the term for
Buddhist lay male ascetics, which was accepted into usage in Ceylon in the
19th century; the use of a female equivalent seems to be restricted to Nepal.
There is no minimum age prescribed to become an AnBgBrikB, but the
number of young nuns is far less than that of the novices. Therefore, the
caste structure of the nuns' community rather closely resembles that of the
monks and, as yet, offers no hints at future developments. There is also a
high share of Sakya women among the nuns, namely 36 % (monks 39 9%).
and the Sakya/vajracarya group together equally holds a share of 47 9%
(monks 47 9%). 16 % of the nuns are of Maharjan origin (Bhikkhus 14 %),
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11 % are Udas (Bhikkhus 14 %): 11 % are resth has compared to 8 9% of the
monks. Only one nun comes from another ethnic group, namely, from the
Tamangs.
These Anagarikiis have attained to a degree of significance that is fully
unprecedented in the other Theravada countries. In number, they excel the
monks (70 against 5 9 ) , and there are a few nuns whose fame and influence
are comparable to that of the leading monks. It should be stressed that the
formation of the Anagarika community is not a recent phenomenon, and therefore its origination cannot be explained by the impact of Western ideas of
women's liberation or similar concepts. On the contrary, there have been nuns
from the very beginning of the reform movement. One of the reasons for
becoming a nun is surely the fact that her status is connected with high prestige and, at the same time, offers an alternative to life in the joint family
which is often considered by girls as a frightful threat. This, at least, is the
impression one gains from a number of interviews. Another factor is probably
to be seen in the exclusion of women from priest-like functions in traditional
Newar Buddhism, where only male sakyas and Vajracaryas can fulfill the
role of religious specialists. A circumstance contributing to the influence of
the nuns is the fact that most of the active lay followers are women.
Nonetheless, it appears difficult at the moment to satisfactorily account
for the high share of female clerics within Nepalese Theravada Buddhism
and for their influence among men and women alike, because one or the
other of the adduced factors is also present in other Theravada countries,
but without producing an even remotely similar result. This remarkable situation should, therefore, offer a rewarding subject for further research, and this
not only because women studies is in vogue these days.
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Kemarks on the Vai'sakha Festival in Nepal
Petra Kieffer-Piilz

Every year on the full moon day of the month VaiSakha, Theravida Buddhists celebrate the birthday, enlightenment and parinirviina of the Buddha.
With the establishment of Theravada Buddhism in Nepal in the middle of
our century, this tradition was introduced into the religious life of Nepal I .
During the early period, VaiSakha Purnima was celebrated officially only
by performing Buddhapuja and by delivering religious discourses. In the
course of time a number of different performances were added, so that in
most places the festival now comprises distribution of fruits to hospitals,
blood donations, and processions 2. Furthermore, some places have started
aforestation programs (1989, Birgafij and Biratnagar), organized health camps
(1989, Nepalgufij), performed cleaning campaigns (1989, Pitan, Birgafij),
held Quiz Contests (1989, Kathmandu, P o k h a ) , performed plays (1989,
Bhaktapur) or initiated, as, for example, in Thimi, an art exhibition with
pictures of the Buddha's birth, enlightenment and parinirviina, produced by
the children of the village. While in the early stage of Theravada Buddhism
in Nepal the festivities were mainly concentrated in the big cities in the Kathmandu valley, viz. Kathmandu and Patan, nowadays VaiSakha POmima is
celebrated in smaller places too, within and beyond the Kathmandu valley.
In 1989 I had the opportunity to observe the VaiSikha festival in Kathmandu, Patan, Bhaktapur and in smaller villages in the vicinity. The festivities
start seven days before VaiSakha Pumima; in 1989 they lasted from the 13th
to the 20th of May. Everyday during this period a number of religious discourses were held, in places where many monks and nuns reside, like Kathmandu and Patan, and as often as possible in smaller towns and villages,
like Bhaktapur, Thimi, Dhulikhel. Some lay people took five, eight or ten
silas during these days and some got ordained as monks or nuns for a limited
period. In Kathmandu and Patan, which both had printed programs and
printed calendars, the festivities were organized by special committees. Here
I would like to give a short survey of the festival as celebrated in these two
places.

Petra KIEFFER-PULZ

KATHMANDU
For the last sixteen years, the VaiSakha festival in Kathmandu has been
organized by the Buddha Jayanti Celebration Committee, which for about
four years has had its present structure. At the head of the Committee are
the president - in 1989 Bhiksu Amrtananda - and four vice presidents, who
represent the three existing forms of Buddhism in Nepal, viz. Tibetan Buddhism (Guru Checu Kusyo Lama), Nevar Buddhism (KBnak Man sakya and
L,ok DarSan Vajracarya) and Theravada Buddhism (Bhiksu SudarSan).' They
function mainly as representatives.
Three secretaries, originally only lay people - in 1989 one of these positions was given to a Theravada monk - and about eleven subcommittees are
responsible for the organization of all ceremonies. Besides a fund-raising
committee, there are committees for temple repair, the organization of the
religious discourses, Radio and TV programs, the printing of a calendar, the
printing of a souvenir magazine, the procession, food preparation, the organization of the <<QuizContest,,, and for decorating Anandakutivihar on
VaiSakha Piirnima. Every year the Buddha Jayanti Celebration Committee of
the previous year elects the new Buddha Jayanti Celebration Committee.
During the seven days, the committee for information, represented in
1989 by Bhiksu Maitri, transmitted a Buddhist radio program every morning
from 6.30 to 6.50. This consisted mainly of a speech by some lay person
on, for example, <<Buddhismin daily life,, or (<How to treat father and
mother,,, etc. In addition the committee telecasted a TV program with a similar content every morning at 7.30, which lasted ten minutes. In both cases
Nepali was the language.
A ((Quiz Contest>>concerning different aspects of Buddhism has been
included in the VaiSakha festival for the last nine years. Twenty high schools
from Kathmandu participated. The contest ran from 5.30 in the afternoon to
10.00/10.30 p.m. everyday in Itumbahal and lasted five days. Five schools,
each represented by three pupils, competed the first four days. About 75 questions were asked, based on three books, which were distributed to the pupils
in advance 3 . On the last day, the four winners of the preceding days competed. The best of these schools won the prize, a gold and silver coloured
Stupa, which was handed over later at the official festivity in the Anandakutivihar on VaiSakha Pdrnima. The language of this quiz was Nepali.
The custom of carrying out a Quiz Contest >> was taken over from Patan,
where this has been common practice for 21 years now. In Patan there are
64 districts, each possessing a library. Every year one of these libraries is
responsible for the organization of the <<QuizContest,,, which, contrary to
Kathmandu, is not part of the VaiShkha festival, but rather takes place the
week after VaiSakha Pdrnima.
((

As part of the official program usually seven monks are sent into seven
cities beyond the Kathmandu valley on VaiSakha Purnima. This year only
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five monks went to Bhojpur, Biratnagar, BiSalnagar, Pokhara and Tansen respectively.
At VaiSakha Purnima, the last and most important day of the VaiSakha
festival, people walked up to Svayambhunath early in the morning. At ten
o'clock in the morning the Caityapuja started. Thereafter five Vajracaryas
performed the Vajracarya dance leading in pradaksini round the Caitya and
other holy places on Svayambhu.
In the meantime the official program began in Anandakutivihar at eight
o'clock in the morning with Buddhapuja, followed by a religious discourse.
The exhibition of the Buddha relic in front of Anandakutivihar was inaugurated at 10 a.m. The relic, a very small black fragment on a small silver
stand enclosed by a glass mantle, was deposited on a little carriage. The
people were allowed to walk in front of the relic, which was guarded by a
monk and a soldier, in lines of no more than five to eight. Simultaneously
a blood donation took place at the side of the shrine house.
At about 11 o'clock, food was distributed to the monks, nuns and lay
people. Instead of <<beatenrice,,, which is more expensive, milk rice was
distributed 4. As milk rice can become impure through the touch of a member
of a low caste, and <<beatenrice,, cannot, a lot of people complained about
this. But the Buddha Jayanti Celebration Committee has decided to retain
this practice.
At 3 o'clock in the afternoon the official program was taken up again
in Anandakutivihar. Originally, the king was expected to come, because a
great VaiSakha festival, including a procession, was celebrated that year. However, the then Prime Minister, Marich Man Singh Shrestha, participated in
his place.
After the usual threefold namo tassa, etc., the ceremony went on with
the speech of Bhiksu Arqtananda, followed by a speech by a representative
of the UNDP, Gerold Burke. Thereafter, the distribution of prizes for the
winners of the <<QuizContest,) took place. The prizes were handed over by
Bhiksu Amrtananda and the Prime Minister. On account of a heavy rain fall
a great part of the audience set off immediately after this part of the ceremony. The speech of the Prime Minister, which then followed, was therefore
not listened to attentively.
Owing to the distribution of the prizes for the winners of the <<Quiz
Contest>,, which now seems to form the main part of the official VaiSakha
ceremony in Kathmandu, the original import of the ceremony has become
threatened. Therefore, some members of the committee want to exclude the
distribution of the prizes from this performance. But the lobby for the <<Quiz
Contest,, till 1989 was too strong to change this practice.
From Anandakutivihar people went down to $righa Vihar in the center
of Kathmandu, where at 4 o'clock in the afternoon the procession was expected to start. The procession was led by a group who carried a yak tail
on a wooden pole. Different groups of musicians and lay followers of individual vihiras, distinguishable by their dress, and, as the main attraction,
two carriages each drawn by two horses, constituted the procession. In
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the first of these, the Buddha relic was exhibited, guarded by four people.
This procession, which followed the old procession route returning to srigha
Vihar at the end, lasted two hours and concluded the Vaiiakha festival'in
Kathmandu.

As in Kathmandu the Vaiiakha festivities in Patan are organized by a
Buddha Jayanti Celebration Committee. In 1989, the president of this committee was the mayor of Patan, Buddhiriij Bajracarya, and his secretary was
ASB Ram sakya. Nothing could be found out about the further structure of
this committee.
The center for the different performances in Patan was the AkseSvarvihar
in Pulchowk, Patan. This vihara, completed only in 1988, functions as a forum
for all kinds of Buddhists and as a guest house for everybody interested in
Buddhism.
In accordance with this function the organized festivities in Patan were
not limited to those of Theravada Buddhists, but included performances of
Vajracaryas and Tibetan Buddhists.
The VaiSakha festival started on the first day at 8 o'clock in the morning
with a VajrBcBryapBjB. At 1 o'clock a Buddha seminar began, presided by
Bhiksu Buddhaghosa from Patan in the presence of the minister for education.
On this occasion three papers concerning Buddhism were delivered 5 .
On each of the following days at 7 o'clock in the morning a poja was
performed in the Akseivarvihar, altogether three times by Theravada Buddhists, three times by Vajracaryas and once by Tibetan Buddhists. The
ceremonies of the Theravadins, which were in most cases given prominence
by the presence of a minister, were visited by a great number of spectators.
At the ceremony of the Tibetans about ten people were present, while the
performances of the Vajracaryas were viewed by only one or two guests (excluding one Dharani ceremony on the 6th day, which was the best frequented
of all performances).
Besides the Buddhapujas, the Theravadin carried out a blood donation
on the second day, and a paritrcina ceremony on the third day, which was
followed by a cleaning demonstration by the mayor of Patan and the minister
for housing and physical planning. The aim of this demonstration was to
show that sweeping is not a low caste affair.
Every day at 5 o'clock in the afternoon, sometimes at 2 p.m., religious
discourses were delivered by monks and nuns at different places in patan,
and in the evening at 7 o'clock the daily program was concluded by
jfianamcili music in the Akseivarvihar.
The main ceremony took place on the sixth day of the VaiSakha festival
in Akseivarvihar. At 8 o'clock in the morning a small procession, consisting
of men only, departed .from the AkseSvarvihar to the Golden Temple in Patan,
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attended by groups of musicians. In the Golden Temple, in the meantime,
three men prepared a barrow for the transport of a Buddha statue, especially
made for this purpose in 1970 and kept there for the rest of the year. When
the procession from the AkseSvarvihar arrived at the Golden Temple, they
all left together, carrying the Buddha statue in their midst, and returned to
the AkseSvarvihBr. There, the statue was placed on a high stand in front of
a pavilion in the backyard of AkseSvarvihar. Inside the Vihara, the Vajracarya
Dharani, which had started early in the morning, was in progress.
At 4 o'clock in the afternoon, the official ceremony, comparable to the,
official ceremony on VaiSakha Pumima in Kathmandu, started. The place in
front of the pavilion was nicely prepared, but on account of heavy rainfall
only a few guests attended. Of all the invited ambassadors, only the Thai
ambassador participated, and instead of the expected Prime Minister, the
minister for water supply arrived. After various speeches, the handing over
of documents to the people who had donated their blood on the second day
of the VaiSakha festival began. This seemed to be the main part of the ceremony.
VaiSakha Purqima was initiated a 7 o'clock in the morning by a Buddhapuja. The main event of this day was the procession, which started at 12
o'clock and lasted till 6 o'clock in the evening. As opposed to Kathmandu,
the procession went the fixed procession route again and again till the eve-ning, each time growing by the arrival of new groups. The festival in Patan
was concluded by j i i i n a m d d music in the backyard of AkseSvarvihar.

Notes
1. In 1948, VaiSBkha Pdrnima was proclaimed a public holiday for the Buddhist civil servants in the Kathmandu valley and, as early as 1952, this was extended to the entire kingdom.
In 1956 and in 1977 the respective kings participated in the official ceremony carried out in
Anandakutivih~rat the foot of Svayambhu. Brief sketches of this development are included in
Ria Kloppenborg, Theravada Buddhism in Nepal n, Kailash, A Jourml of Himalayan Studies.
vol. 5 (1977), no. 4, p. 301-322, especially p. 307ff.. and in Amrtananda, A Short History of
Theravdda Buddhism in Nepal, Kathmandu, 1982.
2. Cf. Kloppenborg, op. cit., p. 309. Concerning the VaiSakha festivities in India and abroad,
brief sketches are included every year i n the June or July edition of the magazine The Moho
Bodhi, International Buddhist Monthly, for example in vol. 77, no 6. June 1969. S. 234-244
(Nepal on p. 241f.), and nos 7-8, July-August 1969, p. 277-279; vol. 88, nos 7-9, July-September 1980, p. 186-191. Compare for Vesakh as celebrated in Sri Lanka the article uvesak Celebrations then and now and for the future global society. (Based mainly on the experience in Sri
L a n k a ) ~ by
, L. C. Hewage in The Maha Bodhi, Vaisakha Number, 1981, p. 118ff. An article
by R. B. Barua, ((Some important festivals of the Buddhists in East Pakistan n, Journal of the
Asiatic S o c i e ~of Pakistan, vol. 10, no I , June 1965, contains some information on the Vesakh
celebration in East Pakistan (p. 24-26).
3. Bauddha Darpana, by PrakSSa BajracBrya, Buddhakalina Rfijaparivdra, by Bhiksu
Amrtananda, and Bauddha Pariyatti.
4. According to David Gellner this was the case as early as 1982, when the ambassadors
of Burma, Pakistan and the United Kingdom attended the performance and held speeches.
5. Bodhi Bajra Bajracarya. Buddha Dhannmd Artha Byavasthd; Uttam Ratna Dhakhva,
Buddha Dharma ra VijAdna; Satyan Mohan JoSi, Buddha kald ra samskrti.
((

When the Miners Came to Light :
The Chantel of Dhaulagiri
Anne de Sales

One of the fundamental achievements of the National Code (Muluki Ain)
of 1854 was to classify tribes within the caste hierarchy of Nepal. Rights,
as well as fines and other punishments were fixed according to the position
of the caste to which they were applied. A form of punishment which will
be of special interest to the present article is the practice of enslavement in
retribution for criminal offences (not to be confused with enslavement for
indebtedness). The National Code draws a clear distinction between, on the
one hand, low castes and non-Hindu groups who were liable to punitiw enslavement and, on the other, higher castes who might only be downgraded.
Naturally, aspiration to a more elevated rank in the hierarchy resulted in underprivileged ethnic groups or castes devising strategies to bring their lifestyle
into gfeater conformity with that of the higher castes. (We may note in passing
the fact that the National Code d o e w o t distinguish between caste and ethnic
group, designating them indiscriminately as j6t).
This first major intervention by the State in Nepalese society as a whole
ran parallel to economic and political policies that were to orient the development of various groups. When, about a century after the Code was implemented, the first ethnographers started to describe this composite society, the
ethnic map that had already been drawn was partly the outcome of interactions between the local strategies of these groups and the central power. This
is why- in Nepal neither ethnic apellations nor linguistic and cultural criteria
can be considered as unequivocal signs that the members of a group share
a common origin. This is what A. Hofer's study of the Muluki Ain helped
to reveal. Published in 1979, his anthropological analysis of this historical
document has been a landmark study of a set of new works that present the
so-called tribes or ethnic groups as being in a state of cohtinuous transformation, free from the illusion that they are eternal isolated ethnic groups
It would seem that there is a wide range of possible processes involved
in the formation of a group. A group might separate from a larger collectivity
to which it used to belong in order to maintain the exclusive exercise of
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certain privileges such as the Thakali control over local trade : a group or
a number of individuals can join an already constituted group in order to
obtain access to traditional land tenure rights such as the kipar of the Limbu ;
groups of various origin may gather under a single label such as the Rai;
certain groups like the village communities analysed by Levine (1987), from
whose work I have gathered the examples given above, change their identity
altogether in the course of a decade. In Humla District, <<ethnicgroups are
linked by a regional economic and social system, and changes in a group's
ethnic affiliations are coincident with changes in their economy and style of
life>>(Levine 1987, p. 71).
The Chantel seem to present a kind of limiting case in the sense that
originally their members probably had little ion common beside the same occupation. All are the descendants of copper miners. They are almost unrecognized as a caste or ethnic group not only by anthropologists but by the
Nepalese themselves, who regard them as an ancient Magar clan. However
the Chantel, who number approximately 10,000 people, insist that they form
a single and distinct caste oat). They inhabit the western and southern slopes
of Dhaulagiri massif, specifically Myagdi District and the north of Baglung
District. Although not very high this area shows a dramatic relief and is appropriately called cr Ath Hajar Parbatu '(the Eight Thousand Hills). It is the
part of Nepal which is richest in copper, lying between the Myagdi and Bheri
rivers. The general consensus is that the southern part of the region, called
the Twenty-Two Low Mines, was exploited by Agri Magars whereas the miners in the northern section, known as the Twenty-Two Upper Mines, were
mostly Chantel.
The Chantel adamantly deny any link with the Magar and instead claim
Thakuri origins. They had no corporate existence until the beginning of this
century, when the government granted them lands as the mines were gradually
closed. In a one-year contract between the government and the Mukhiya of
the Chantel village of Lamella (Baglung District) drawn up in 1908, the miners are still referred to as Agri Magfirs but the Mukhiya himself is named
Chantel. According to the old Mukhiya of that village, eight years later, in
1916, the villagers were granted lands in the upper part of the valley. They
are narrow fields close to the forest whereas Magar and Thakali enjoy a
more clement location down in the valley.
The Myagdi Chantel in the north-east are separated from the Baglung
Chantel in the south-west by a ridge. The Myagdi Chantel inhabit single-caste
villages (with the exception of artisan households. Blacksmiths and Musician-Tailas) which are further grouped into a caste-specific enclave, whereas
the Baglung Chantel occupy multi-caste villages, with Magar and both highand low-caste Parbatiya in multicaste valleys such as Nisi, Bhuji, and Taman.
There the Blacksmiths are remarkably well settled. They own lands and one
village is exclusively composed of this caste. Among the Magar, the Gharti
are especially numerous. A last group worth mentioning is the Nauthare, who
are trying with varying degrees' of success to form a separate caste. They
are c'oncentrated in five settlements : Gadi Khola, Morang, Kudum, Nauthare,
Balkot.
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The Myagdi Chantel claim as their own language what is in fact a dialect
of Thakali origin akin to that spoken in Thini in Mustang district, whereas
the Baglung Chantel .who live further away from Thak Khola speak only
Nepali. This difference could be explained by the fact that copper contractors
in Myagdi district were almost exclusively Thakali whereas contractors in
Baglung were also Magar, and Parbatiya Nepali was therefore the lingua
franca. The two groups intermarry and the Chantel as a whole are endogamous.
Now it is known that the mines which were theoretically open to all
castes (according to the Muluki Ain) were actually exploited on the one hand
by the Non-Enslavable Alcohol Drinkers (the namisinyi matwili), represented by the Magar and the Gurung, and on the other hand by the Enslavable
Alcohol Drinkers (misinyi matwili), especially the Gharti. The services of
the impure Blacksmith caste were very much in demand for making the necessary tools and to provide charcoal for smelting the metal. Therefore the
tasks involved in the exploitation of the mines provide an order for the complex ethnic and social situation of the area : Blacksmiths as toolmakers,
Magar, Gharti and Gurung (the Chantel of course did not yet exist) as miners
and'Magar, ~ a r b a t i ~and
a ' Thakali as contractors.
According to Regmi (1984 and 1988), copper was a prized metal, even
more so than iron or lead. It was needed for a wide range of purposes : for
making households utensils, for casting not only bells and images but also
cannons, and for coinage. The demand for copper for military purposes was
particularly high towards the end of the eighteenth century, during the period
of unification, and also at the beginning of the nineteenth century during the
wars against the British and Tibet. The Gorkhali rulers took possession of
the concerned area, Nisi-Bhuji-Baglung, in 1789. They accordingly tried to
intensify the level of production. Until that time the absence of real control
and the lifestyle of the miners themselves had made exploitation of the mines
a haphazard affair. Kirkpatrick noted in 1793 : <<Itwould seem that the miners
(who are of the Agrye caste or tribe) move from place to place, according
as their discoveries prompt them ... working only when stimulated by necessity, or by particularly advantageous offers), (1969, p. 62). Confirming this
description, the Chantel say of themselves that they were landless errants
(bhigera i e k o ma'nche).
As noted earlier the geological structure of the area is highly folded and
continuous deposits of minerals are rare. Deposits were discovered accidently,
worked by primitive methods and abandoned when good surface deposits
were exhausted. According to Cavenagh : <<TheGorkha miners do not in
general sink a shaft from which the gallery diverges, but in the first instance
run an open trench ... and when this is carried to such a depth that it fills
with water, having no means of keeping it clear, the mine is deserted)) (quoted
in Regmi, 1988, p. 139). The climatic conditions also made it impossible to
work much more than three or four months a year, between the end of the
winter and the beginning of the rains.
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These ecological constraints and the level of technology explain why the
miners were errants, and why, in order to control them and their production,
the government took several measures to make allotments more attractive.
There were three kinds of measures :
- the allotments of homesites and agricultural lands along with lands
containing mineral deposits ;
- security of tenure on their agricllltural holdings;
- exemption from providing unpaid labour on a compulsory basis for
State purposes and exemption from enslavement (Regmi, 1984, p. 92).
This last measure is especially significant.
According to the classification of the Muluki Ain, punishment by enslavement is the criterion which distinguishes the two categories of alcohol
drinkers (matwili) : the Enslavable Alcohol Drinkers (misinyi matwali) such
as Bhote, Cepang and Gharti are eligible, while the Non-Enslavable Alcohol
Drinkers (namasinyi matwili), who include the Gurung and Magar, are not.
While members of all castes, including Brahmans, may be enslaved in certain
circumstances, such as indebtedness, the Muluki Ain does not permit enslavement as a penalty for categories above and including the Non-Enslavable
Alcohol Drinkers. It just happened that the mining community was comprised
of both enslavable matwdli, mainly Bhote and Gharti, and Non-Enslavable
Alcohol Drinkers, mainly Magar and Gurung who had been reduced in such
circumstances. I suggest that the occupation of mining provided an opportunity for individuals who had previously belonged to the Enslavable Alcohol
Drinkers category to submerge their original caste identity in the mixed category of the so-called Agri and thence to rise to the new status of Non-Enslavable Alcohol Drinkers.
This hypothesis is reinforced by Hofer's analysis of the Gharti, which
suggests that they too may have been a kind of transitional category. As
stated earlier, the Gharti are particularly numerous in the region of the NisiBhuji. The name Gharti designates emancipated slaves, a pure category of
Enslavable Alcohol Drinkers. But it is likely that this caste became as Hofer
puts it, <<areservoir for people of "notorious" origin >> (1979, p. 130), specifically the offspring of incestuous unions among the Gurung and of hypogamous marriages between tribal men and Brahman or Chetri women.
It is worth remembering that <<theoriginal caste affiliation a slave had
retained during his servitude is abandoned through his emancipation and replaced by a new one>>(ibid., p. 130), presumably Gharti. In the case of the
cordwearers and of the Non-Enslavable Alcohol Drinkers, enslavement and
subsequent emancipation of course constitute a decline of status. As for the
impure castes such as Kami or Sarki, emancipation from slavery cannot legally promote them to the satus of a pure caste. However they are also called
Gharti, and <<itwould not be surprising if some of the people labelling themselves as Gharti turned out to be the descendants of ex-slaves of untouchable
origin>>.After the abolition of slavery in 1924 some of the Gharti were even
invested with the holy cord and since then the Gharti of some parts of western
Nepal have been called Gharti-Chetri (Caplan, 1974).
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The Gharti appear to me to be a sort of transitional caste in which the
members can <<launderu their original identity and acquire a new status. Like
the Gharti, who actually constitute a good part of their community, the Agri
are a heterogeneous group in which the original caste affiliation is dissolved
and the opportunity for a change of status is presented. I suggest that this
context was especially favourable for the emergence of a new group such
as the Chantel. The Chantel were nurtured within this amorphous multicaste
context in order eventually to become a distinct caste in which they would
no longer have to recognize their origins.
The formation of the Chantel group involved a double movement, a
process which is illustrated by their behaviour towards intercaste marriages.
The Chantel say that their two original clans were Garabja and Balanja. It
is worth remembering that Garabdzong, which in Tibetan means literally
<<joyousfort D, was the main fort and the capital of Thini kingdom, in Mustang
district (Ramble and Vinding, 1987). It was mentioned earlier that the socalled Chantel language appeared to be a dialect of Thakali from Thini. Therefore the Garabja clan could well have come from Garbdzong. (As for Balanja,
the name may be an alliterative invention to designate the second moiety).
The stories describing the aggregation of other clans around these two
original clans follow a similar pattern : the community gave its daughters td
strangers, a Chetri, a Bhotiya, a Magar. These sons-in-law abandoned their
original caste affiliation through their marriage with Chantel daughters. But
they kept the name of their original clan in order to start a new Chantel
clan. In this way a Khadka Chetri founded the clan called Khadka Chantel
and the descendants of a Bhote named Gyaltsen (Tib. rGyal-mtshan) became
the Gyabtsen Chantel.
It a newcomer married a Garabja daughter, he would automatically become a kinsman to the Balanja and would therefore not be able to marry
anyone from the Balanja side. In other words, unrelated people who marry
into the same clan come to be regarded as blood-relatives. Through alliance
relationships, relationships of consanguinity are created. It would be more
accurate to speak of <<relationby milk,, (dudhko bhcii). In this way an agglomeration of strangers can be transformed into ethnic group' of kinspeople.
It was stated earlier that there are two movements involved in the formation of the Chantel group. The first one, as we have just seen, incorporates
sons-in-law. Because of their uxorilocal marriage the sons-in-law are in an
inferior position vis-8-vis the Chantel group which receives them. One should
notice that this statutory relationship is precisely the reverse of the one which
prevails in a Hindu society where marriages are hypergamous, the wife-givers
being in an inferior position to the wife-takers. The general tendency to hypergamy is restored once the group is fully constituted as a caste. And this
is the second movement. Nowadays the Chantel say that the other castes
send their women to marry Chantel men. This implies that the wife-givers
(Magar and even Chetri) occupy an inferior status according to the Chantel
conception of their relationships with the other groups.
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The Chantel are the product of the strategies permitted by the Nepalese
caste system of which the identity that they are forging is a lively expression,.
On the one hand they claim a Thakuri origin and invoke their name as eviis the name of an Indian Rajput clan. They attribute the
dence : <<Chantel>>
loss of their sacred thread to historical accident and put forward their orthodox manners in matter of food. On the other hand they also claim tribal
features : they insist that their language is their own, different from khaskuri,
they put forward their strong shamanic tradition which is explicitly linked
to that of the Northern Magar, with whom they also share a similar transhumant lifestyle, and they marry cross-cousins.
It was remarked at the outset of the present paper that one of the features
of the Muluki Ain was to include both tribes and castes within the hierarchy
it proposed. The case of the Chantel suggests that this group has preferred
the option of being a tribe to that of being a low caste.

Notes
1 . Among the most recent of these works i t is worth mentioning Krauskopff's study of
the Tharu (1987). Holmberg's reconstruction of the Tamang (1989) and Levine's enlightening
analysis of the Humla area enriched with insights of a general interest (1987).
2. Excepting ethnographic notes by C. Jest published in 1968 and two virtually identical
articles by W. Michl that appeared in 1974 and 1976, shortly before the author's death.
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On Sacrifice
Michael Oppi tz

The following contribution on sacrifice falls into two parts of unequal
lengths. In the first part, I will recapitulate with a few words some of the
better known theories on sacrifice. In the second larger part, I shall try to
elaborate in a given case the position of sacrificial offerings in an overall
ritual context. The first part gives some general background to the topic, the
second part puts forward, so I hope, some new matter from my own observation.

The two most renowned theories on sacrifice of the 19th century can
each be named after a single key word. One is the gift theory of Sir Edward
Burnett Tylor (1871) and the other is the communion theory of Sir William
Robertson Smith (1889). The first of these, exposed in Tylor's Primitive
Culture, makes the point that sacrifice was originally a gift of man to his
gods in order to win their favours. The gods of primitive man were thought
to be similar to tribal chiefs who, like real chiefs, could be influenced by
submissive gestures and regular tributes. As time went on, so Tylor, the ideas
about sacrifice changed. The original sacrificial gift donated to the deceased
tribal chiefs (the gods) in the expectation of a lenient treatment shrank by
repetition to a mere gesture of adoration. And the hope for a repercussive
effect of the gift diminished more and more in the head of primeval man,
until he gave it up altogether. In this way, the sacrificial gift passed through
three successive phases : from gift to homage and from homage to abnegation.
Tylor's gifi theory found support in the works of Herbert Spencer, primarily in his Principles of-Sociology (1882). According to him sacrifice
developed in the history of early man from its most primitive form, i.e. from
the gifts of the living laid down on the graves of their dead, in order to
appease and console them for having left the realm of the living and turned
into spirits and to prevent them from revengeful acts directed against those
still alive. The gift theory left unmentioned the fact that even in the most
primitive cultures the sacrificial offerings were ceded only partially to the
gods; the lion's share was consumed instead by the sacrificers themselves.
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The sacrificial meal became the focus of attention in the theory of Robertson Smith. According to him the original motif for sacrifice was to strengthen
the ties between human groups and their gods by way of a communal meal.
The primitive sacrifice was nothing but a feast, in the course of which man
and his gods ate together. And as the deities were none other than the sacrificers' own ancestors, those united at the sacred communion were real blood
relatives.
Moreover, so Robertson Smith emphasized, only sacred totemic animals
of the own clan were selected as sacrifices. These totems were believed to
be of a substance identical to the substances of both the clan members and
of their deities. During the sacrificial meal the humans consumed, in consequence, their deified ancestors in the same way as these partook of the
flesh of their human progeny. By eating their gods in the form of sacramental
totems the members of the offering clans gained spiritual power. I do not
wish to dwell on the critique concerning Smith's communion theory. Only
one point may be mentioned. The early Hebrews, whose religion was chosen
as the testcase for his theory - the book which introduced it was entitled
Lectures on the Religion of the Semites (1889) - could hardly be characterized
as typical representatives of a totemic clan society, nor could their sacrificial
animals be called divine totems.
In the period that followed, the gift and the communion theories of sacrifice were not only debated, copied or transformed, they were also amalgamated and molded into a new one, i.e. into the mediator theory of Henri
Hubert and Marcel Mauss. Their common Essai sur la nature et la fonction
du sacrifice of 1899, which contained this theory, became the real classic in
studies on sacrifice. Even up to the present it is regularly quoted and consulted for inspiration.
What was, in essence, the mediator theory of the two Frenchmen ? In
simplified form their main argument was the following. By nature, man and
his deity are disconnected; they exist on different planes, man in a profane,
his deity in a sacred world. In order to come into contact the two need a
mediator, an << intermediaire D. This function is filled by the sacrificial victim.
Any kind of gift, vegetal or zoological, can become a sacrificial victim. In
most cases, however, it is an animal, which is destroyed in the offering act.
The common feature of all types of offerings, no matter how different they
may be from one another, lies in the invariable intention to effect a communication between the Sacred and the Profane by means of the victim destroyed in the course of the ceremony.
To be apt for the sacred mission, the selected victim must first be consecrated. The consecration happens in the moment of the victim's execution.
The authors thought to confirm their contention by reference to the double
meaning of the word << to sacrifice D, namely << to offer by killing >, and << to
make sacred D. In the act of the killing, the victim moves from the sacrificer
to his deity, unites and separates these two in the same stroke. Via the sacrificial mediator, man and god can approach one another without total sur-
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render; they come together by keeping their distance, the victim being their
link and their buffer in one.
Whatever else one may think of their theory, the essay of Hubert and
Mauss remains useful in its unprecedented attempt to design an analytic
scheme for sacrifice, one that is independent of specific religions, one that
is applicable to all. In this scheme the layout of sacrifice is defined by its
types and occasions, its various actors, its locations and instruments. Among
the actors of the sacrificial drama a distinctive line is drawn between the
executive hand or mandatary and the principal or beneficiary, the first one
being called 44 the sacrificateur >, and the latter one << the sacrifiant B. The
sacrificial offerings are classified according to their main intentions : to
request, to thank or to expiate. Ways of treating the victim are distinguished,
and the temporal sequences of the sacrificial process are separated and
defined as constituent elements of the sacrificial ceremony as a whole. In
the vocabulary employed by Hubert and Mauss the reader will notice a consistent use of terms such as sacrifiant, sacrificateur, sacrifie' and sacrifice,
which seem to anticipate very similar analytical distinctions used soon afterwards by de Saussure as basic for the constitution of the new science of
semiology.
From schema to schematism was only one step. In fact, large sections
of the essay by Hubert and Mauss are up in the thin air of abstraction. They
read more like a treaty distilled out of stage directions from Brahmanical
texts than developed out of observed rituals. Questionable is also the comparison between Brahmanic and Hebrew sacrificial practices, for it does not
take into account the vast differences between the two religions and their
respective social contexts. And finally, this theory rests on tottering theoretical stilts, the binary opposition of the Sacred and the Profane. This construct
was a steady companion in the writings of most Durkheimians, including the
master's own Formes e'le'mentaires de la vie religieuse, in which he declared
like a law : 44 The division of the world into two domains, of which one is
altogether sacred and the other altogether profane, is the most distinctive
feature of religious thought >> (p. 5 1 of the first edition of 1912). This oppositional pair may have been useful to locate temporarily alien metaphysical
representations in the head of the anthropologist, but it has no absolute and
universal reality. If religious ideas are at all expressed in a bipolar fashion,
certain societies do so along very different oppositions.
Now and then, Hubert and Mauss made things more sacred than they
actually are. Thus, they declared it an axiom that the location on which the
sacrifice takes place had to be a sacred one, a lieu sucre'. However, numerous
examples from ethnographic sources indicate that this can also be a very
plain place, consecrated neither for the occasion, nor for permanent sanctity ;
it could be, for instance, the profane mudfloor of a house. Despite the admitted inspirations which he received from the famous essay of the two
Frenchmen, Evans-Pritchard executed the Essai sur la nature et la fonction
du sacrifice with a single line : 44 An unconvincing masterpiece of metaphysical sociology n (Theories of Primitive Religion, London. 1965, p. 70).
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He who slew his predecessors with the quick stroke of a skilled sacrificer,
was maybe the only one of his time with a right to do so. For it was with
Evans-Pritchard that a new phase in the research on sacrifice set in, the resolute ethnographic turn in the study of religions. This contemporary phase
was opened by three pragmatic case-studies between 1951 and 1954 (see
bibliography) and may be characterized by the following positions : allembracing and world-wide explanations concerning sacrifice are to be abandoned; instead, studies of distinct societies and their peculiar religions are
to be favoured, including detailed case descriptions of sacrificial rites; the
observations from a territorially limited framework are to be carefully generalized; a religion is to be explained on the ground of its own premises, the
specific system of sacrifice is to be seen as part of a logic that governs the
religion under study and 'as partial expression of a style that prevails in the
culture at large. It is with this framework in mind that I shall try to deal
now with sacrifices in rituals.

This second part is the ethnographic section of my article. I will expose
in it some unpublished material on sacrifice as collected during field research
among the Northern Magar in NW Central Nepal. The following topics will
be touched upon : occasions for and types of sacrifice will be presented;
local terms for << sacrifice B, << offering D, << to give as offering w , << to sacrifice N will be enumerated; the individual courses of diverse rituals will be
described in order to fix the exact position for the act of sacrifice in each
case; a rCsumC on the system of sacrifice will be attempted; and a number
of propositions will be made, generalizations on the exposed material and
on nothing more.
Let me begin with my propositions :
1 . Sacrifice is the central act of rituals containing such an act, even
though it is by far the shortest; its importance stands in reverse proportions
to its duration.
2. The weight of a sacrificial rite is proportional to the size (value) of
the offering; the more important the occasion, the bigger the sacrifice.
3. Offerings are (most often) advance payments in a transcendental deal;
they are gifts to the supernaturals, meant to oblige them for a counter prestation;'they cost; for the one who puts up the expenses, they are a risky
investment.
4. Sacrifice is a system of order, on both the cosmological and the sociological level; it reflects real relations - categories of social classification;
as valid among humans, are extended on to transcendental relations; at the
same time sacrifice consolidates religious classifications, in particular the mythical division of beings into separate classes and the division of religious
functions.
5. Sacrifice is in no way a communion between man and his deities; on
the contrary, it serves to excommunicate and exterritorialize the latter; the
sacrifice draws a sharp borderline between human and superhuman domains :
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only this separation can guarantee a temporary equilibrium between different
cosmic realms.
There are as many occasions for sacrifice as there are purposes linked
to them. For a first overview it may suffice to distinguish between periodic
and occasional offerings. Those of the first kind are made during feasts held
on fixed dates once a year in honour of specific deities, and they are made
on regular worships at shorter intervals, such as new or full moon days, to
lineal relatives advanced to ancestral deities. As occasional offerings can be
classed those made in the course of shamanic healing rituals, during initiations, on hunting expeditions, and in the funerary ritual. Each of these occasions is characterized by an independent purpose for sacrifice.
The sacrificial offerings made regularly at fixed calendrical dates serve
prophylactic intentions - protection against calamities and aversion of collective catastrophes. The offerings designated to the ancestors (and given also
on fixed dates) are commemorative in nature. Sacrifices made in the course
of shamanic performances aim mainly at an amelioration of the client's present condition, either to heal him from a disease or to free him from a disaster
that has occurred to him. These offerings are less preventive than retroactive.
They have in view the re-establishment of a cosmic balance disturbed by an
intentional or unknowing disregard or offence of the supernaturals. A disturbance of this kind leads to a temporary or permanent loss of the offender's
soul, and this soul loss in turn causes diseases and untimely death. Sacrifices
during healing seances are thus predominantly peculiar or reconciliatory
offerings.
Sacrifices made on the occasion of shamanic initiations aim at a desired
reunion of the initiate with his professional predecessor and his auxiliary
spirits, who can give him power and accredit him as a suitable successor.
Those offerings, made during the fabrication of shamanic paraphernalia, serve
to consecrate them and to multiply their magical efficacy.
Offerings made in the course of funerary rituals intend to pacify the dead
in their state of transit into another realm of existence. And offerings made
on hunting expeditions serve to increase the hunter's luck as well as to
reconcile the masters of the forest and the hunting spirits after a successful
hunt.
The various types of offerings can already be recognized by their individual denominations. The terminology is varied. Collectively, all animal
sacrifices in shamanic rites are called thumbu, a word which designates primarily a <icontainer in which auxiliary spirits are gathered n ; this can be a
calabash or a bamboo cane. Secondly, thumbu is the name for an initiatory
rite, in the course of which the auxiliary spirits of the shaman-to-be are caught
and then kept in one of the mentioned containers. Thirdly and lastly, the
word designates any container equipped with powerful properties. From a
semantic point of view, sacrificial animals named thumbu are thus conceived
of as N containers which - hopefully - bring powerful results m.
The periodic animal sacrifices, on the other hand, which are made on
fixed calendrical dates, yet never under the direction of a shaman, are col-

104

Michael OPPITZ

lectively called balli. This word is derived from the Nepali bal, connoting
the meanings of
power M, i<violence >>, << vehemence B, << influence n,
<< strength >).'Thischain of associated meanings reminds one, on the one hand,
of the vehemence in the violent act of slaughtering, which is indispensable
in a blood sacrifice, and on the other of the powerful effects which follow
such an act of violence.
Most of the names for (sacrificial) offering gifts, however, are narrow
in their range of signification; they are circumstantial. Lawa, for instance,
meaning << buckwheat D is the preferred gift to inimical soul robbers; lawa,
i.e. real buckwheat, freshly roasted and smelling seductively, is thrown by
shamans from house roofs into the air, in order to attract evil spirits such
as sepa, master of wet soil, and to distract them from the human souls
kidnapped by them.
'

Satabiu, or i<the unhusked rice grains of truth D, is a magical mixture
of maize, barley, wheat, ash und white flhtstone, which may be employed
either to animate the magical stick of the shaman or be strewn on the ground
to free a place from negative spells.
Nau garang are nine offering gifts consisting of maize, rice, beans, rye,
millet, wheat, buckwheat, peas and money, deposited for the nine witches
on a winnowing tray by the relatives of a patient during a healing seance
held for his benefit. These nine offering gifts are later used as salary for the
acting healer and his assistants.
Ladu si/ barma si is a mythical yeast plant, used to ferment beer. Owned
by women, it is dug out in the mountains only by females. As a gift to the
auxiliary spirits of a shaman, this yeast has a double function : It vitalizes
the auxiliaries and it calms down an officiant shaman, whose extasy during
.a seance has gone out of control.
Nau pat are nine leaf plates with offering gifts on them, consisting of
small, flat breads and ground grain mixed with pig's blood, which at the
conclusion of certain rituals are laid out on crossroads outside the village as
gifts for the witches. Their equivalents are the three pena, kneaded meat
balls made of ground maize and some drops of blood of a sacrificial animal
- food for the mythical nine witch sisters.
Usi is a category of offerings designating either an admixture of various
cereals of the new harvest given as first food offering to a spirit, whose
speciality it is to poison fresh food; or a similar admixture given as the last
food offering to a deceased, before he undertakes his journey into the beyond.
reThe word usi is derived from the word si meaning << breath n, c< life >,,
laxation ,). It is all this that the mourners wish their dead in the other world.
Samba1 finally is the actual wayfood for deceased people, deposited on
marked out places on the way to the grave. It consists of maize, rye, millet,
and wheat grains. This wayfood is designed to extinguish the dead person's
wish to return to the living.
Besides the manifold nouns for (sacrificial) offerings, which are partly
generalizing and partly specifying, there are also several distinct verbs to
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designate the act or process of offering or sacrificing. For the neutral verb
<< to offer as sacrifice n, the Magar have a number of words at hand, each
of which stresses a particular aspect of the act, such as saine or 4' to wipe
out D (the sacrificial animal); caraine or << to present >, (the offering gift);
cutne or << to cut, slaughter ,, (the victim); phalne << to throw away n and
khyene << to get rid of >> (the offering gifts, and with them of the impurities
which one had loaded upon oneself, and, last but not least, 44 to get rid of n
the malignant spirits, which are hoped to be evacuated together with the offerings deposited outside the village).
A final verb for << offering ,,, borrowed, as some of the others, from Nepali, pujine, covers all types of offerings made at the calendrical feasts mentioned above. These feasts, significantly, are not ethnically specific, they are
of a wider regional distribution.
The short lexical exercise given above, may be summarized in the following fashion. While nominal designations for bloody sacrifices tend toward
generalizing terms, those for vegetal offerings, in particular those consisting
in grains, tend toward individual and case-specific terms. The verbal designations for the act of offering, in their turn, put weight on the type of action
to be stressed. Both verbal and nominal designations refer - in their terminological wealth - to a diverse variety of offerings and sacrifices. At the same
time they warn us not to impose undeliberated alien terms such as the German
ii opfern B. Once employed, such terms, instead of translating, serve to cover
up a differentiated set of indigenous concepts.
I shall now describe a single shamanic ritual with a blood sacrifice in
it, with the aim of defining the position of the'sacrificial act in the staging
of the ritual as a whole.
To describe rituals is, for various reasons, a difficult task. First, as a
problem of literary craftsmanship, for rituals are action .with several simultaneous layers of meaning. They run off from a beginning to an end and in
this course, one is tempted to say, they tend to run away from the describing
observer. And they expand in one moment into various directions, while the
writer is bound to the consecutive constraints of sentence construction. But
rituals are also difficult to grasp because they do not follow a definite choreography. No one rite is identical with any other. It is the uniqueness of rituals
which necessitates individual description. And yet, there are namable types
of sacrificial rituals, which within their own category display standardized
patterns concerning the sequence of events and signification. Within this
range - from dramaturgical stage script to individual mise-en-scPne - rituals
unfold their attraction.
The ritual which I am going to describe is short. It belongs to a type
called bhitre or << indoors B. This type comprises sCances of half an hour to
three hours' length. They are held at night by an initiated shaman - inside
the patient's house. Their purpose is to ovekome n m w passes and to treat
light cases of disease. As the occasion is not grave, no larger animals are
being slaughtered during a bhitre seance. Such victims are reserved for the
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large sittings, called ekrate or daorate, one-night or two-night rituals, which
can last between 10 and 30 hours.
The seance begins with a gay round of boozing in the house of the patient,
who suffers from stomach pains. As his first professional act of the evening,
the called in healer will urge all people present - relatives and curious neighbours - to shake out their clothes, a gesture which is meant to unload,
tharaisine, all negative influences that might be nesting on them. At the same
time he purifies himself by biting into a magical root called kucar.
This done he intones a chant in which he appeals to his ancestral spirits
to be at his side, when he fights against evil spirits. As a sign that his invocation has been heard, he starts shaking, o.vercome by the auxiliaries who
have descended upon him. Then, calmed down, he beats a brass plate with
his bare hand, the regular beat scanning the metre of the versed chant. In
the course of the recital he reminds the negative forces of a primeval pact,
still valid to the present day. According to this pact, the shaman will exchange
human souls abducted by the spirits against the blood of sacrificial animals.
Several times the recital is interrupted by inserted ritual actions. In one
of them, still under the influence of the ancestor who has entered him, the
shaman, smelling at his patient's sweat, diagnoses the causes of his illness.
This oleofactory diagnosis is less interested in the exact name of the disease
than in the agent who has caused it. In the case under scrutiny the shaman
discloses that the patient has stepped over into some forbidden territory.
While chopping wood in the forest, he has entered a stretch of wet soil and
thereby offended its owner, sime, the proprietor of swampy and non-arable
land. In consequence to this offence, sime has taken the offender's soul and
hidden it under a wet stone in his territory. The patient is now advised by
the shaman to return back to the place of his trespassing, turn over the stone
which keeps his soul captured and liberate it. At the same spot he should
then make an offering of bread, yeast and strips of cloth to the insulted spirit.
The illness itself, so the shaman continues his diagnosis, has entered the
body of the patient in guise of a magical arrow shot at him in the forest by
a witch. Both originators of disease, the witch called zyeanai and the master
of the swamplands, sime, are, in consequence, the main adressees of the offering ritual that follows in the house. The chances for the patient's recovery
are read from the way a brass plate, spun by the shaman, turns over the mud
floor and falls. If the open side of the ,plate points upward, it is considered
as an auspicious sign, for it indicates that the spirits are willing to accept
the gifts offered to them. In this seance, the plate fell repeatedly on the floor
facing downward. When the patient had died half a year later, everyone remembered this fatal lottery and praised the precision of the shaman's prognosis.
At the end of his future telling the healer carries out an exorcism over
the patient's body, by holding his skull in one of his hands and by stroking
a burning log over it with his other hand. While this action goes on, the ill
man is requested to cough out his disease on to one of the offering plates
prepared for the spirits by a few lay assistants. The complete assiette of gifts
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made of leaves includes nine baked miniature breads, narrow strips of cloth,
rice, a chick and three clay figures the size of tin soldiers - an anthropomorphic figure, a horse and a calabash.
In this arrangement, the human figure represents the patient, the horse
stands for the vehicle on which the witch that shot the magical arrow at ;he
patient is going to be escorted out of the village, the miniature breads and
the cloth strips symbolize the tasty dishes and luxuriant clothes for the
witches, and the calabash represents a (c witch detector ,,. It is said that
witches can be found out with the help of a calabash sheltering auxiliary
spirits. As soon as the shaman or one of his assistants puts the calabash in
motion, << makes it dance N in his hands, all witches present will also commence to dance an involuntary witch dance, and this will reveal their true
nature. By adding a model calabash to the gift arrangement, i.e. by giving
the witch detector out of his hands, the officiating shaman indicates that he
is willing to .withhold from a public denunciation of the witches, provided
they release the patient's soul.
While the assistants are engaged in fabricating some arrows and a bow,
again toy size, the shaman measures the patient with a string - first the span
of his stretched out arms, then that of his hand. Each of these units of measure
is extended nine times and then added to the offering plate. The string of
the hand measure is later carried out of the village by the assistants and
deposited near the river, together with the other gifts to the spirits, while
the string measuring the outstretched arms is unnoticeably purloined by the
shaman from the offering plate and then, once the soul of the patient has
returned into his body, wound around his wrist, in order to bind it to its
owner. In other words, the two strings substituting the ill person, have different destinies - the longer one and closer to the patient's identity, stays with
him, while the shorter one, instead of himself, is left to the witches. After
these preliminaries, an alcoholic intermission is held.
The assistants who hand out and refill the drinking bowls during the
intermission belong, just as all the other assistants during the ritual, to one
single category of relatives. They are classificatory wife-receivers of the
patient beneficiary of the rite. In accordance with the asymmetric rules of
alliance as practiced among the Magar, this position implies that wife-receivers are considered as lower in rank than their respective wife-givers, and
this obliges them to life-long manual services toward their superiors. Apart
from countless occasions in daily life, it is also during a shamanic ritual that
wife-receivers are expected to fulfil their positional obligations vis-a-vis their
prospective provisioners of wives.
After the pause, the shaman intones a second chant, in the course of
which he tries to flatter the witches by adressing them as his << beloved sisters N and praising the seductive qualities of his gifts. He literally makes
their mouths water :
the rice and lentil food has come
The blood and maize mash has
arrived
on a leaf plate
For you beloved sisters
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The pretty clothes have come
A black bodice a black sari
For you beloved sisters
Collect your spring pole snares
rakta muche huze
maya pata jata
na oiran ja huke
rake baini julai
maya baini lai
je solaja simnao

the beautiful finery
they will come
to the southern quarters
collect your magic traps
dal bar jiunar huze
maya baini jalai
na pairan ja huke
kalo. coli kalo gaban
dakhin disa jada
je pasa ja simnao

The reference to the << southern quarters >> is meant to inform the witches
that they will not receive their attractive gifts in the house of the patient,
but outside the human territory, in their own domain, which is identified
with the Indian plains in the south.
The chant is called pla. This term refers also to the gift arrangement for
the witches in its totality. In Tibetan, which is related to Kham, the indigenous
language of the Northern Magar, the word la, written as bla, means << soul B ;
in Gurung, a neighbouring language both to Kham and Tibetan, plah designates a wooden frame representing a deceased person's soul, which, in the
course of a special funerary ritual, is exhibited inside and later destroyed
outside the village. In our context, pla are the gifts to the zyeanai witches
and the master of wet lands, sime, deposited in an outside location as a substitute for the patient's soul; pla is the substitutional soul of the patient in
the form of an offering plate to the supernatural soul robbers.
Before the assistants carry the gifts out of the house, an exorcism has
to be executed over them. To do so, the shaman, his designated assistants,
as well as other lay people present, pick up the arrows, the bow, a knife, a
plate, and the sacrificial chick and move all these in simultaneous strokes
over the offering gifts. This rhythmical up and down of strokes is a typical
gesture of exorcising. Then, one of the model size arrows is shot at the
patient, hitting his body exactly at the spot where the magical arrow of the
witch was supposed to have entered it. It is hoped that the model size arrow
shot at the ill person, will hit the magical one of the witch, drive it through
and press it out of the patient's body. In this way the negative effects of the
spirits' projectile are meant to be annihilated.
At the same time a double transfer takes place. The arrow that has picked
up the patient's illness by being shot at him and pecking his skin, is now
shot at the sacrificial chicken several times in succession, until the tip of
the arrow shows blood. Then the bloody tip is pointed at the anthropomorphic
clay figure standing on the offering plate, which, just like the chick, is a
substitute for the patient. In this way all negative influences, the victim of
which so far had been the patient, are conducted via the arrow onto two
symbolic replacements.
As soon as the transfer is complete, one of the assistants picks up the
offering plate and carries it in great haste out of the house into the darkness
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of the night. Followed by the other helpers, he runs through the village stopping only down by the river, the demarcation line between inhabited and
uninhabited territory. Here, another arrow is shot at the chick before one of
the assistants decapitate's it with the stroke of a knife. The dead animal is
added to the other offering gifts on the plate, which then is set out like a
boat on the currents of the river.
Meanwhile, the shaman, who has remained in the patient's house, has
started yet another chant, which describes with topographical detail all the
stops of the sacrificial boat on its way down the river. The song ends at a
bridge, which, situated at the edge of normal village activities, marks also
the border of the human domain. As the offering boat travels down the river,
the assistants shoot off the remaining arrows into all six directions : up, down
and the four points of the compass. This act is called ban pharkaine or
<< shooting back magical arrows D. It symbolizes the return of the pathogenic
agents to the negative powers. After this, the bow is broken and thrown away.
Now, the assistants wash off into the water all the impurities they may have
caught as active participants of the ritual and return back to the village. On
the way they draw with the sacrificial knife nine strokes in the dust, to visibly
separate the territory of man from that of the spirits and to prevent their
return into the human domain. Inside the house, the d a n c e is closed and its
tensions released by a cheerful drinking bout.

A comparison of this small healing seance with the large shamanic rituals
would reveal, despite certain divergences, a basic similarity in the linear
sequence of both. To simplify such a comparison, it is advisable to cut the
seances up into natural semantic units of action. Like members of a chain
such semantic units of action can be isolated, observed and named as independent parts, before they are fitted back into the whole. They are, to employ
the analogy with the theatre, like the acts of a play and can be subdivided
into even smaller units of action, into scenes. One of these semantic units
of action in the total play of the ritual is the act (or scene ?) of sacrifice.
The first unit of action - and signification - in ,all types of shamanic
rituals is the invocation, the calling of the ancestors of the profession. This
gives the entire performance right from start a religious, a transcendental
frame. With the invocation of ancestral spirits the ritual process ventures
under the patronage of beings that are mightier than man. And without their
support, the shamans keep repeating in their appeals, no rite would lead to
the desired effect. In fact, all efforts would be nil and nothing. Invocations
are meant to sanction all subsequent activities in the ritual, as acts tested
out by those invoked, who are, after all, the historical and deified predecessors in the shamans' profession.
The invocation of the ancestral and auxiliary spirits is followed by the
diagnosis of the causes and by the prognosis for the course of an illness. In
this anamnetid act the supernatural agents of misfortune are sought out. The
nature of these supernatural agents and the reasons for their discord determine
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the direction of the ritual's further development. In the prognosis - one may
also call it a divination - the metaphysical character of the healing seance
is being confirmed, as all statements pronounced by the medium or healer,
are based on hints or directives from the supernatural beings.
After the prognosis concerning the outcome of the disease is over, the
shaman, in a small ritual as described above, intones certain chants addressed
to those spirits who are responsible for the misfortunes that have happened
to the client; these chants praise the offering gifts which are waiting for
them. In the large seances, such chants are replaced by long mythological
narratives, which are equally chanted along identical musical patterns. These
myths relate the origin of natural phenomena, of human and other living
beings, of technological inventions and of social institutions. Some of them
contain instructions about the proper way to do the ritual acts. Such chants
last for several hours. The contents of the myths are related to the events
of the healing sCance only insofar as, for the actions performed during the
sitting, a mythological origin is pointed out. In the later development of the
rite, however, the chanted discourse gets intertwined with symbolical actions.
One backs up the others.
As an example for this interlacing of mythical telling and ritual doing,
one may cite a sequence in the next act of the ritual drama, in which the
shaman goes on several ritual journeys, the main purpose of which is to
detect the whereabouts of the patient's soul, kidnapped by the spirits, and
to bring it back. Such soul searching journeys are missing in the smaller
rites; after the shaman's hint at its hide-out, the patient has to release it
himself. In the larger skances, on the other hand, the soul searching journeys
of the shaman have theatrical stature - they are being enacted in the form
of long-lasting dance performances around a mat laid out on a neighbouring
roof. This mat represents the inhabited world and the dancing ( a travelling b))
shaman lifts the corners of the mat ( a the corners of the world B), in order
to find and catch there the fugitive soul of his patient. These dances are
accompanied or interrupted by chants recounting soul searching journeys as
well. Such chants exist under various names, such as dawata bane or << waysong of the shaman dressed in iron armour )); satu khulne or << calling back
or aili paili khimne kheti or << song of searching the footthe fugitive soul
prints of the soul n. These different chants may describe different routes, but
their purpose is more or less the same. In this manner kinetic enactments of
shamanic trips are corroborated by mythic recitals narrating such journeys.
));

Up to this point, there has not been a single sign for a sacrifice in the
ritual. More than two thirds of the rite have passed, before the sacrificial
offering becomes the subject of activities. Only after the patient's soul has
been retrieved, i.e. only after the spirits have contributed their part in the
transcendental deal with the shaman, does he make any arrangement for the
necessary counterprestations. This coming act may be called the preparation
of offering gifts. It consists in baking breads, in fabricating leaf plates, in
the cutting of cloths and in the display of grains. It is an act of advertisement.
Like in a showcase, the offering gifts are exhibited, in order to rouse a desire
for them in the minds of the spirits.
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After the gifts have been displayed for a while, the shaman performs an
exorcism over them, which, in the strict sense of the word, should better be
called an inorcism. This is done by first driving out (exorcising) all illness
and evil influences from the patient's body and then by loading them (inorcising them) onto the exhibited offering gifts which take the patient's place.
In the larger seances, in the course of which also larger sacrificial animals
are slaughtered, this transfer of evil receives a visible extension, in the act
of immolation. In the present day use of the word (r immolation n designates
primarily the slaughtering itself. The original meaning of the verb immolare,
however, is << to powder (the sacrificial animal) with flour ,)- before the
slaughtering. Exactly this meaning is maintained in the blood sacrifice of
the Magar. Before it is decapitated, the victim is given a last meal, fodder
of the best kind, and then strewn with flour and ashes. With this last gesture
of <c immolation n, in its original sense, it is hoped to transfer all negative
influences or kanul banul, which might have clung to the patient, on to the
sacrificial animal. Through this transfer the victim becomes a scapegoat.
Charged with the negative influences, the victim can now be killed. It
may be stated in passing that the decapitation of the sacrificial animal is
never done by the shaman himself, but always by one of his assistants, one
of those who belong to the line of wife-receivers of the client and whose
fate it is to do all kinds of lowly, manual work. It can be extrapolated from
this that the killing job is taxed as an inferior one. Immediately after the
beheading, the shaman comes hopping to the victim and drinks, possessed
by his ancestral spirit, with greedy sucks from the warm blood of the animal's
head. Only after the main auxiliary spirit has been fed and satisfied, the
blood leaking out of the animal is caught by a helper in a pot, to be used
later as a gift for the malignant spirits. This order of service indicates clearly
that the Magar make a hierarchical distinction between auxiliary and evil
spirits. In the standard situation the blood sacrifice occurs where the d a n c e
takes place - in the house of the client. According to circumstances, it may
also take place in the night outside, by the river or near a graveyard. Among
the larger sacrifices the preferred animals are goat, sheep or pig.
Several years ago I had the chance to eye-witness a ritual in which the
officiating shaman had determined through the voice of his ancestral spirit
that a pig be used as sacrificial animal. Everything went according to plan.
When, however, the designated victim was to be presented in the room of
the seance, no pig was around ! In its stead the shaman was holding a wooden
log in his hands, obviously a surrogate for the pig. What had happened ?
Two days before the event the village council had decreed that all pigs must
be killed on account of an epidemic that had broken out. The ancestral spirit
speaking through the shaman in a state of possession, had apparently not
taken any notice of the headmen's order. As the victim had to be a pig, even
though a pig was not at hand, a wooden log seemed to be the best replacement : a thing more abstracted from the pig than a similar living animal,
such as a goat or a sheep. I felt strongly reminded of the wild cucumbers
of the Nuer which, according to their ethnographer Evans-Pritchard, often
represented the ideal sacrifice, an ox. On account of this substitutional func-
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tion the Nuer call a cucumber an << ox B, when it is being << sacrificed >,. However, while the deity of the Nuer tacitly accepts the inferior substitute, as
long as the intentions are sincere, the witches of the Magar showed no sign
of indulgence : as soon as there were enough pigs again in the village, the
pig. sacrifice, previously left out, had to be made up for in another seance
in the same house.
After the ritual act of slaughter is over, the portions allotted to the spirits
are separated from those for man. The human share is by far the largest.
The acting shaman receives a loin of the sacrificial animal to carry home as
a remuneration for his services as an intermediary. The rest of the meat is
consumed at the communal feast that concludes the sCance. Everyone present
gets his or her own piece, relatives, neighbours, as well as accidental visitors
from close and from far. including the anthropologist. The spirits, on the
other hand, for whom the whole sacrifice was carried out, receive practically
nothing. All they get is a little bit of the sacrificial animal's blood, which
is mixed with flour and rolled into small food balls, and these are laid on
the offering plates. As the Magar say, the supernaturals receive the essence
of the sacrifice, shya si, << the breath and life of the meat D, whereas the
humans receive its material substance.
When the separation of the shares has been effected, the offering gifts
to the spirits and witches are carried out of the village, to a well marked
spot of separation, a crossroad, the river or a cliff. It is an act of deportation.
When left to the currents of the river, the offering gifts undertake a real trip
into exile, and with this banishment all harmful influences are banned.
The deportation of the offering gifts is the prelude to a permanent separation of domains - that of the spirits in the wilderness outside and that
of the humans inside the village. When the assistants, who have carried the
gifts to their final depository, return to the village, the separation is underlined
once more with a final, symbolical gesture : the path leading up to the village
may be cut by cross-lines drawn into the dust with a knife; a magical staff
belonging to the shaman may be rammed into the soil at a place clearly
conceived as a demarcation line; or a ban ladder may be hung over the door
of the patient's house; or all three precautions are taken in succession. The
repetition of such similar symbolical gestures serves to multiply their efficacy
- for no one wishes the spirits to pass again the threshold to the human
domain. Only after the territories of man and spirits have been clearly marked
and securely separated, the general mood changes. Tension turns into ease
and good humour, and all people present delve in the pleasures of the communal meal which brings the ritual to a close.

I have tried to describe the sacrificial ritual twice, once as an event and
once as a scheme or dramaturgical framework. As a scheme it could be subdivided into a rather small number of clearly contoured acts : invocation diagnosis and prognosis - recital of mythical chants - soul searching journeys
- preparation of offering gifts - transfer of evil : exorcism and inorcism -
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immolation and killing of the victim - separation of shares - boundary settlement between man and supernaturals (with exterritorialization of the latter)
- communal feast of the human participants in the rite.
'

These namable acts or semantic units of the healing ritual are relatively
invariable in their order of succession, no matter what type they belong to.
Within this order of succession, the act of sacrifice appears relatively late.
Compared with the epic slowness of the preparations and chants and with
the everyday speed of the final feast, the sacrifice itself comes in like
lightning. It takes a very limited space within the ritual as a whole. In the
moment of sacrificing, the ritual activity is accelerated to its highest speed.
It is a short moment of extreme tension and chaos. The general confusion
it creates is utilized, so it seems, to literally overrun the spirits and drag
them in surprise out of the house. The accelerated pace of the sacrifice dramatizes it and brings it to prominence in an otherwise slow flow of ritual proceedings. Brevity and speed launch the sacrificial act right into the focal
position of the entire rite.
The scheme of sequences in magical healing rituals, as presented above,
should, however, not give rise to the impression that all types of sacrificial
rites follow the same pattern. There are some considerable deviations in detail
from one type to another. To conclude, I would like to deal with one of
these deviations, as far as the act of sacrifice is concerned.
When a small child has died in a household and a new baby been born,
or, alternatively, when some grown-up person has fallen off a tree or a cliff,
a seance is held in which the central act of sacrifice shifts entirely its contextual meaning : no longer conc -ived as a balancing deal between man and
spirits, it becomes a deadly trap for one of the partners. The opponents of
man are in the one case ra, a spirit who tries to kill children, and in the
other Sara zyea, the spirit of white lime, who causes deadly accidents. Both
belong to a single class of spirits - former humans who have died violently
before their time. It is this fate that they now seek for other human beings
- to make them also die an untimely death.
Both ra and Sara zyea are extremely malicious and uncompromising. For
this reason they require special treatment, which manifests itself in a different
way of arranging their offering gifts. They are not, as for the other spirits,
exposed openly on a plate, but put into a gourd with a narrow opening at
its neck. This gourd is first embellished in various ways : it is painted with
white chalk to look pretty; it is mounted by a triangle and a cross made of
small painted planks of wood, which represent the maternal and paternal lines
of the client; it is decorated with a propelling flower, equally made of wood,
which is said to exercise an irresistible power over the two malicious spirits ;
and it is filled with freshly baked miniature breads and drops of chick's blood.
Once the embellishments of the gourd have been completed, two persons
wrapped in woollen blankets and hidden behind a granary on one of the neighbouring flat roofs, start playing on single note bamboo flutes, the sound of
which has such an infatuating effect on the two spirits that they leave their
hiding place, follow the music and discover the decorated gourd, now on
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display on the client's verandah. Attracted by the smell of the breads, they
slip through the narrow opening into the gourd. This is plugged up instantaneously by the shaman with a wooden stick. An assistant using another
wooden stick smashes the gourd into pieces, clubbing to death the two spirits
inside. The fragments are collected in a great haste and carried on the double
through the village to the river, where they are submerged into the current.
This speedy procession through the night is accompanied by infernal noise
made by the assistants who, fearing the proximity of danger, hope to diminish
it by their charivari. At the same time, the shaman secures the house with
mantra-like utterances and by stamping his heels on the floor.
On the opposite side of the river, two animals are slaughtered, a chicken
and a billy goat, sacrificial gifts to other spirits of the ra- and sara zyeaclass that have not been destroyed in the seance. The location of this sacrifice
is remarkable in that it has to be outside the human domain. It is here, too,
that the sacrificers and helpers prepare the slaughtered animals for a sumptuous meal. The family members, who have stayed during the entire ritual under
a protective fishing net, are now released with hullo !
The ra and sara zyea spirits receive, as I have tried to show, a treatment
quite different from any other malignant or potentially harmful spirits. They
are not escorted out of human terrain with all kinds of gifts, including sacrificial animals killed for them; they have to be killed themselves after the
humans have trapped them with bait looking like offering gifts. These severe
measures have to be taken, because a diplomatic solution must be ruled out,
such as the exchange deals - blood for souls - possible with the other classes
of spirits. Formerly human beings taken out of life before their time, these
spirits make no compromise with their previous human fellows. And as there
is no chance for negotiation, the only way to deal with them is action - to
annihilate them together with the bait.

I come to the end. What I have been trying to do on the preceding pages,
was to locate the sacrificial offering within the healing rituals of the Magar.
In other ritual circumstances, such as the funerary rites, the shamanic initiations, the calendrical feast and the hunt, the place of the sacrifice shifts in
each case. It is the constellation of all 'these different positions a sacrifice
may take, which determines the system of sacrifice. If I attempt to conclude
with some remarks on this entire system of sacrifice amongst the Magar, it
ought to be understood that a tacit inclusion of all other occasions for sacrifice is implied.
Sacrificial offerings have to do with relations, those between man and
supernatural beings. These relations are precarious and full of risks, liaisons
dangereuses. Sacrifices are designed to improve, to repair and to rejuvenate
these fluctuating and instable relations, overshadowed by the capricious
moods of the sllpernatural partners. Each of them has his own peculiarities.
Some are almost friendly toward their human counterparts, such as the
deceased predecessors and auxiliary spirits of the shamans. Some are calm
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and rarely belligerent, such as the ancestors, but delicate, as soon as one
ceases to keep up their memory. Others, such as the deities venerated on
fixed occasions, are far away, unreachable and dignified; yet, they are as
predictable as the calendrical dates on which they are worshipped. Others
again, such as the spirits of the hunt, the lords of the swampy land and the
wilderness, are thoroughly ambivalent; as long as they are left alone, one
hardly notices them; but as soon as one enters into their circumference, trespasses the limits of proximity they can bear, they will strike back. The witches
for their part nearly always have something up their sleeves, they are flexible
and full of trickery, just like their main counterparts, the shamans, whose
negative doubles they actually are. The spirit of white lime, Sara zyea, and
the child spirit ra, finally, are nothing but wicked, inconciliatory and full of
hate against those whose existence they once shared.
This spectrum of differences in the properties of character displayed by
the supernaturals, is respected and responded to with seismographic sensibility by the delegates of the human side, the mediators and religious specialists, the shamans. All ritual actions, including the sacrifices, are
determined according to an invisible scale of m a l i g n i ~of the various supernatural partners.
The well-disposed ancestral and auxiliary spirits of the shamans are
treated with benevolence and gratitude. Through the body of the healer, who
is possessed by them. they drink plenty of the freshest blood the sacrificial
animal has to offer. The pacified dead of the patriline are given regular offering gifts once or twice a month, without much ritual ado. The distant and
alien deities, borrowed almost exclusively from the Hindu pantheon, are
venerated once a year with a clearly defined offering gift. Both groups of
recipients, the ancestors and the deities, are united not only by a fixed time
when the sacrifice will take place, but also by a fixed location, where it will
happen. Both have their own altars. This is not the case for the ambivalent
spirits. They get their offerings, wherever a seance may 'happen to be held.
The ambivalent spirits with territories adjacent to those of man are quietly
tolerated when they move into the human domain, but soon ushered out with
polite determination, carried back into their own domain together with the
offerings for them. For the agile and clever witches it does not suffice to
show them the door, in reference to the mythical deal between them and the
first shaman; they have to be charmed and beguiled each time by the glamour
of the gifts; they have to be escorted on horseback or with dance out of the
village and then suddenly be left alone. But for the most vicious of all spirits,
those of people who have died an untimely death by violence, there is only
the tough and violent method left : to destroy them with the sacrificial gifts
that lure them into doom.
The more malicious the opponents of man, the trickier and less conciliatory must be the arrangement in which the sacrificial offering figures. In
this way i t is not only possible to predict the type of offerings to be made
once their recipients are known, it is equally possible, by regarding the types
of offerings to deduce a statement about the nature of their recipients.
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It goes without saying that a glance at the sacrifice and the rite which
contains it, allows also a statement about those who invent and carry them
out, the people. The differentiation between officiant and executive of a sacrifice, between the shaman, who directs the ritual process and the assistant,
who kills the victim, has proved elementary. The one is the mediator between
different worlds; he can be employed by anyone - except by people of his
own family. The other one, on the contrary, the executing hand for the sacrifice, can only be a specific relative of the offerer; he has to be a potential
son-in-law of the person for whom the sacrifice is made, an inferior wifereceiver.
Finally, a glance at the sacrifice permits also a statement about the cosmological conditions. As the different beings in the universe differ in character
and temper, the best thing is to keep them apart, each kind in its own territory.
Far from aspiring with the sacrifice after a mystical or simply symbolical
communion between man and the supernatural beings, its creators have understood that only a sharp demarcation of boundaries can guarantee a tolerable
coexistence of beings, each in its clearly defined domain : g o o d fences, good
neighbours. The sacrificial, rite draws and co'nsolidates these borderlines.

Bibliography

Evans-Pritchard, E.E., cc Some Features and Forms of Nuer Sacrifice D, Africa, XXI,
2, p. 112-121, 1951.
-,

(<TheSacrificial Role of Cattle Among the Nuern, Africa, XXIII, 3, p. 181-187,
1953.

-,

ccThe Meaning of Sacrifice Among the Nuer. The Henry Myers Lecture, 1954v,
The Journal of the Royal Anthropological Institute of Great Britain and Ireland,
V O ~83,
. p. 21-33, 1954.

-,

Theories of primitive religion, London, 1965.

Firth, R., <<Offeringand Sacrifice : Problems of Organization,,, The Journal of the
Royal Anthropological hstitute of Great Britain and Ireland, vol. 93, pt. I., p. 1224, 1963.
Hubert, H., Mauss, M., e<Essai sur la nature et la fonction du .sacrifice,,, L'AnnPe
sociologique, 11, p. 29-1 39, 1899.
Smith, W.R , Lectures on the Religion of the Semites, Edinburgh, 1889.
Spencer, H., The Principles of Sociology, 3 vol., London, 1876196.
Tylor, E.B., Primitive Culture. (Research into the development of mythology, philosophy, religion, language, art, and custom), 2 vol., London, 1871.

Interactions of an Oral Tradition :
Changes in the muddum
of the Mewahang Rai of East Nepal
Martin Gaenszle

'

THE MUDDUM (M.)
The Mewahang Rai of the Central Arun Valley refer to the totality of
their indigenous oral tradition, which links them with the world of their ancestors, as muddum, a term which is known in cognate forms among most
Kiranti groups 2. This concept semantically implies a certain unity, both in
a spatial as well as in a temporal sense. On the one hand it emphasizes the
common root of the oral traditions of the various Kiranti groups in East Nepal,
and on the other hand it depicts the tradition as a divine knowledge which
has been handed down in a basically unchanged way by a long line of ancestors since times immemorial. This, however, does not mean that the people
do not recognize the variation between groups (or within groups), or that
they ignore the possibility of change. It simply indicates that such deviations
are considered not essential. A rather similar attitude seems to prevail even
vis-h-vis the tradition of other castes. When certain elements of the Hindu
tradition, for example, are incorporated into the muddum, it is not so much
an emulation with the aim of status raising but rather a process of identification based on the assumption of an essential identity.
The following essay explores - more programmatically than descriptively
- the various ways in which the muddum of the Mewahang Rai has been
subject to change. This process has to be seen primarily as the result of the
interaction of cultural agents, people endowed with authority to transmit and
perpetuate the traditional knowledge. First, I will deal with the interaction
of the Mewahang Rai with other neighbouring Rai groups; then I will consider their cultural contacts with representatives of the << great , traditions,
especially the Hindu castes. In both cases I will try to elucidate the general
effects of these interactions in the domain of myth as well as that of ritual.
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The quality of change depends on the mode of interaction between the
cultural agents involved. In an entirely oral milieu Mewahang knowledge is
constantly re-created and thus always in flux - there are no canonized versions. Mewahang priests and shamans ii receive >> their special knowledge in
dreams, and according to these dreams they perform their rites. Thus, the
source of the muddum's ritual texts is a kind of ancestral inspiration - they
cannot be taught and learned intentionally. Contrary to this mode of transmission, the written word, which has appeared more and more in the hills
of East Nepal during the last two hundred years, tends to fixate a tradition
and allows of a higher degree of rigidity 3 .

INTERACTION WITH OTHER RAI
Due to the immigration of numerous i<Khambu Rai >> (mainly Kulunge)
from the west into the Arun Valley, it is not only in the marginal areas that
the Mewahang live side by side with members of other Rai subtribes. There
is no restriction on marriage across subtribe boundaries, and so through kinship ties the Mewahang social and cultural system has become more and
more interwoven with that of neighbouring groups. Thus, for example, it is
common for Kulunge priests to be called to Mewahang households (or vice
versa) to celebrate the maternal ancestor rites, and occasionally the elders
of both groups sing in the same choir, even though both languages are clearly
distinct.
Among the Mewahang, the actualization and preservation of the muddum
is the task of the village elders (pasung masung M., purkhii N.), the tribal
priests (ngo :pa M.) and the shamanic mediums (makpa M.) 4. Because the
social categories of cultural transmitters are more or less equivalent among
the other, neighbouring Rai groups, interaction among them is guided by the
same concepts and social forms. During ritual gatherings the elders in general
and the ritual specialists in particular are treated with special respect and
given certain privileges : for instance they are seated in the upper half of
the house, they are given a tongba (M., 'bamboo container for drinking beer').
etc. On such occasions the elders and i<knowledgeable men >> are treated
almost like ancestors, and they are expected to show their knowledge in ancestral matters, such as origins and genealogies. Therefore during such gatherings the myths about the origins and deeds of the ancestors are frequently
evoked, told and discussed, so that the ancestral past is continuously commemorated - ahd its 'truth' negotiated. As the muddum is regarded as essentially the same for all Rai, it becomes clear how it is possible that different
versions of myth intermingle or are created 5 .
Consider the following example. There is a particularly wide variety of
origin myths and few are identical in detail. In most versions the snake deity
ndgi ( Skt. niigi or ndgin) forms a mud clod from which the first beings
originate. In the Kulunge versions it is a certain grass, called bairipcong
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(M.,
Imperata arundinaria), which grows out of the mud and develops into
a plant from which other beings emerge. In most Mewahang versions, however, the mud clod bursts and produces the first beings, such as the Creator
Mother Horemma, directly. But also here, the haulm bairipcong plays a role
in the process : it is said that it has pierced the mud clod, thus causing it
to burst.
This little example indicates how the process of assimilation works. As
there is a structural homology in the symbolism of the myths, they are perceived as essentially identical. Elements which diverge in other accounts,
such as the occurrence of bairipcong in the Kulunge version, have been, so
it seems, integrated into the Mewahang versions, though their role may be
changed (as here from effect to that of cause). It is evident that such processes
of assimilation are potentially infinite.
Another possibility of how the encounter of different traditions can manifest itself in myth is the mythic description of that encounter. Thus, for instance, there is a myth recounting how Mewahang and Khambuhang, who
are regarded as two of the original four brothers, met again generations after
they had parted on their way upwards from the plains. Now they come across
each other again in search of suitable land for agricultural usage. They exchange gifts of beer and eventually decide to make a bet : whoever drinks
his beer first will get the bigger share of the land. Whereas Khambuhang
had received a bamboo container (tongba) which is easy to drink, Mewahang
had only received a calebass (cindo N.) with a narrow neck, and thus it took
him much longer to empty it. Being cheated in this way, Mewahang had to
give up much of his ancestral land (kipat N.) to the Khambuhang, and this
is often given as an explanation by the Mewahang for the high population
of Kulunge in the area.
Very similar myths about such bets deciding on occupational rights (and
the trickery involved) can be found among other Rai groups (e.g. Thulung,
Chamling) 6. This indicates that although the actual content of the myth obviously reflects historic experience, the underlying structure is probably much
older. So again, there is a common mythical concept that is shared by the
interacting groups - though it may be given different interpretations.
Turning to the domain of ritual, I will concentrate on the ancestral cults.
As already mentioned, there are ancestor rites which are inherited from the
maternal side, or, to use another term : from the affinal side. When, for example, a Mewahang man marries a Kulunge woman, the household generally
calls a Kulunge priest to celebrate the Kulunge n i g i rite, a sacrifice to the
primordial snake deity. There also exists a Mewahang nigi, called Bhirte
nigi, but it is said to have << come in D through the Kulunge : after several
generations of intermarriage the Mewahang in Bala started to introduce a
n i g i rite of their own. Similarly, the Kulunge claim that their n i g i has ultimately come from the Khalinge, with whom marriage relations exist.
If not given regular sacrifices these ancestor deities can harm the living
and << appear >, in the form of pain and illnesses in their body. This can happen
even up to twelve generations after the affinal link with the other group was
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established, and it is the task of the ritual specialist to trace back the line
of ancestors in divination to find out the cause. Though subtribe membership
is inherited patrilineally, ancestral influence is clearly not restricted in this
way - it is cognatic in principle (i.e. it may run through men or women)
and thus easily cuts across subttibe boundaries.
This shows that the ritual system of ancestral cults is not a fixed and
rigid one but rather open to changing conditions. As group migrations are
not only a recent phenomenon among the Rai, it is clear that forging ties
with new marriage partners has always been a social reality for them - there
are many myths recalling such encounters '. This probably explains the great
variety in the ritual systems among the Rai : it is well known that there are
considerable differences between subtribes, but often there are significant
differences even between villages. In Bala, for example, each of the three
original clans is associated with a specific ancestor rite, and though one of
these rites, Waya nigi, is said to have come from the Sampange Rai (living
to the south), the ways all these rituals are celebrated are peculiar to that
village. Not only are the harmful influences of the ancestors transmitted
lineally, but also the ability to cope with them is inherited through a specific
line of ancestors. Thus, fission of Rai groups and the intermarriage between
different groups lead to a multiplication of lines of ritual traditions.
It becomes clear at this point that the Mewahang view the neighbouring
Rai subtribes not as different cultural units, but rather as other branches of
the same tree : all subtribes have the same mythic origin and thus equal ritual
status. This egalitarian attitude in matters relating to the muddum persists
even though politically there may be a status difference. As later immigrants,
the Kulunge in the Sankhuwa Valley have until recently been dependents of
the Mewahang, who controlled the ancestral kipat-land. But this has not undermined the ritual authority of Kulunge shamans, who in many cases have
been the preceptors (guru) of Mewahang shamans. Political domination and
cultural domination are not necessarily congruous.

INTERACTION WITH WRITTEN TRADITIONS
Situations of contact are different in the case of the transmitters of the
so-called << high w or << great >, traditions. Interactions with Brahmans, sddhus,
jogis, lamas or high-caste tax collectors occurred less frequently than those
with other Rai; moreover, as a common social background is absent, they
are formalized to a high degree and usually asymmetric, i.e. characterized
by a status difference. Therefore these situations of contact were not so much
determined by an atmosphere of unconstrained communication, conversation
and dialogue on a more or less equal footing as dominated by the monological
authority of the written text which represented a wider regional framework.
Copies of the R ~ m i y a n aor Puranic texts found their way into the hills, land
documents were kept by the local klite as tokens of power, and the lunar
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calendar, commented by Brahman astrologers, became an important tool in
structuring the agricultural and ritual cycle. But the authors of these texts
remained largely invisible - which rather enhanced the authority of their
word.
Nevertheless, the Rai have not regarded these written traditions as entirely different from their own. For them, the Vedic or Puranic texts, for
instance, deal with essentially the same problems : the origin of man and the
universe, the primordial and divine ancestors, their heroic deeds, etc. So being
confronted with these other traditions, the Rai have assumed that they were
somehow like their own muddum, thus interpreting them in terms of their
own traditional concepts. For example, the Hindu god Siva as a male creator
of primordial times was identified with Paruhang, the First Father of all nat.
ural species, and the dewi (N.) of Salpa pokhari was likewise identified with
Somnima, the Mother of all natural species. Similarly, the mythic place of
origin, khowalung (M.), located down in the plains, was identified with the
city of KaSi, i.e. Benares.
ow ever,' besides such identifications the corpus of Mewahang mythology has been little affected by outside influence. Even though Nepali,
the national language, is in the process of being substituted for the indigenous
Rai language, and the myths are often recounted in Nepali (or sbme mixture),
the contents of the stories remains unchanged. Non-Rai narratives are clearly
distinguishable from those of the muddum and are rarely integrated into it.
But still, the translation into a wider, regional idiom shows some deep
effects, not so much in the stories themselves but in the attitude towards
them. For example, the myths of the muddum are usually referred to in Nepali
as bamiiwali, reflecting the view that they recount the story (or history) of
the ancestors from the origin down to the present day. However, this translation is not only a matter of words; it has a feedback effect on the original
concepts and attitudes. The Hindu concept of vamiivali (Skt.) implies a notion of linear irreversible time, whereas the Rai origin myths, which traditonally are embedded in a ritual context., can be and must be reenacted, thus
fusing the present with the divine time of the ancestors. With the introduction
of the concept of vamsb-vali this aspect tends to get lost : As the words of
the ancestors go into print they no longer need to be reenacted.
A very similar dialectic of interpretation can be observed in the field of
ritual. In the encounter with different and new cults, deities and rites, the
Mewahang have perceived basic similarities and eventually adopted some of
these practices, not so much for reasons of status mobility (which is clearly
irrelevant in the adoption of Lamaist elements) but rather for the sake of
becoming part of a wider regional framework. This explains the adoption of
festivals like dasai, the sacrifice to dewi, or the p u j i at the Bauddha or Khembalung shrines lo, as well as certain Hindu elements in life-cycle rituals or
shamanism, etc. Generally, these rites and ritual symbols have simply been
added to the indigenous ones without really altering them : the festival of
dasui has not been substituted for the indigenous territorial cult for the ca:ri
(M.), though both similarly emphasize the traditional political structures ";
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the dewi sacrifice has not taken the place of any indigenous blood sacrifice;
and also the Bauddha festival is nothing but an addition.
It seems that Livi's often quoted statement on the << Kiratas >> still holds
some truth : c< En pays bouddhiste ils marmonnent le Om mani padme hum !
et font des cadeaux aux lamas; en pays hindou, ils se donnent pour des
sivai'tes et adorent Mahadeva et Gauri. >> (LCvi, 1985, 11, p. 78). In fact, both
assimilations even occur in one and the same village ! I have witnessed how
a wealthy j i m m i w i l called a Brahman to do a rudri (Skt.) on the first day
and a Tamang lama to do a sacrifice to Khembalung on the second day, both
at the same village shrine. And still, this syncretism does not mean that the
indigenous tradition has dissolved or been integrated into the << great M traditions. Rather it is a mutual << inclusivism >> : in the view of the Rai, the
<< great >, traditions are part of their own - though somewhere at the periphery
-, whereas in the perspective of a Hindu, for example, the Rai are basically
Hindu - though somewhat unorthodox ones 12.
Generally, it may be said that for the Rai the << new >> ritual symbols and
concepts make sense in terms of the << old >>, traditional ones, but they are
not straightforwardly identified with them : they exist side by side. However,
the very existence of the new concepts does not remain without influence
on the older ones, as the indigenous concepts are more and more interpreted
in terms of the newly introduced ones. For example, the notion of mang
(M.), which can be glossed as <<ancestral being>>,is translated by the
d e w i >> ( N . ) , which assimilates these beings to
Mewahang themselves as i<
those of Hindu origin. A similar process seems to have taken place on a
wider scope in the case of ritual specialists : the translation of M. << makpa : >>
('medium'; 'shaman') as N. << dhami >> or (less frequently) <jhdkri
i
>> was not
only, a translation of words but coincided with the transformation of an institution - the assimilation to and creation of the regional tradition of
<< ~ h i k r i s mn 13. Clearly in this processes of reinterpretation the attachment
to a wider cultural framework has had its price : to some degree the << closed
world >> of an ancestral cosmology was dissolved, thus de-emphasizing kinship relationships and putting more stress on bounded individuality.

CONCLUSION
To sum up, the following general observations can be made. In both encounters, that with other Rai groups as well as that with the written traditions,
~ have in principle assumed that the other tradition is not
the ' ~ e w a h a nRai
essentially different from their own. In the first step of such kncounters the
carriers of tradition recognized similarities, thus constructing what we could
call a conceptual scheme 14.. With the help of this the new symbols could
become incorporated and be interpreted in terms of the indigenous ones, but
also, .in a kind of feedback process, the indigenous symbols were eventually
interpreted in terms of the << imported >> ones. It is due to this latter process
that the tradition has changed.
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Now, when one compares the changes in both kinds of encounters, some
crucial differences can be seen. In the case of intra-Rai interactions there
indeed are a lot of similarities and common concepts, and thus the process
of assimilation has not brought about any basic alteration. Based on the principle of fraternal equality this encounter has been a real and fruitful dialogue,
resulting in a creative multiplication of indigenous traditions.
The interactions with the << great ,, traditions have also had an innovative
impact. However, the integration of certain symbols and concepts of the regional traditions into the local one, even though having increased the number
of cults, has on the whole brought about a unification (or universalisation)
by assimilating the local peculiarities to the general framework of a pan-Nepalese textual tradition. The written word, which is alien to the whole concept
of the muddum, has come to be regarded as an authoritative source of knowledge. Especially the << translation ,, of indigenous knowledge into the national
language, Nepali, has had a powerful, unifying influence 15.
This process of translation and reinterpretation has often implied a subtle,
but fundamental alteration, twisting the meaning of indigenous concepts and
institutions in a way unnoticed by the people, thus slowly alienating them
from their past.

Notes
1. The following abbreviations are used : M. = Mewahang, N. = Nepali, Skt. = Sanskrit,
Tib. = Tibetan. Nepali terms are transliterated according to the system of Turner (1980). In the
transcription of Mewahang terms I use c( : B to signify the Lengthening of a vowel (for further
details of Mewahang phonology sek Gaenszle 1991, Appendix 1). - The field research in the
Sankhuwa Valley (Sankhuwa Sabha District) on which the following observations are based was
mainly carried out in 1984-1985. I am grateful to the German Academic Exchange Service
(DAAD) for its financial assistance during this period. - Also I wish to thank Philip Pier'ce fo;
revising my English.
2. Compare, for example, Limbu mundhum (Chemjong, 1966, p. 21). Sunuwar rnukdum
(Werner Egli, personal communication), Thulung diumla (Allen, 1976. p. 256-261), Chamling
dum la (Karen Ebert, personal communication) or Kulunge ridum. These terms seem to'share
cc legend n, a tale n
a common root *durn, which possibly is related to Tib. sgrung, cc fable
(Jaschke, 1987, p. 120. I owe this suggestion to Charles Ramble). In pre-Buddhist Tibet there
was a category of bards called sgrung-pa whose task was to cc celebrate the divine manifestations
of ancient times and the glory of the ancestors >> (Tucci, 1980, p. 207). The sgrung were tales
that cc formed part of the narrative material described here as making up the "religion of men" *
(Stein, 1972, p. 193).
3. Though historically literacy has played a crucial role in developing critical and sceptical
attitudes towards traditions, it also has encouraged the cc brthodoxy of the book w (see Goody,
1977, p. 37). Within certain limits, the oral mode of transmission requires an imaginative reinvention of the texts : there is no possibility to compare with cc correct * versions (Goody, 1977.
p. 116f.). When - according to a story in one of Plato's dialogues (Phaidros) - the Egyptian
king was presented with the invention of script and was told that this will strengthen the memory
of men, he rejected it as an invention which would actually weaken the capacity for memorizing.
As Gadamer points out, the story is not meant to criticize script as such, but to warn against
the cc seduction n of the written word, which easily can become dead letters u (see Gadamer,
1983, p. 15). Especially the illocutionary quality of ritual invocations defies the reading from
written versions. When villagers in the research area heard that in a neighbouring village some
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elders Cad to invoke the house god with the help of a written text, they just laughed about
them, clearly objecting to this practice.
4. One becomes a member of the first group, the elders, by reaching a senior age (usually
when one has cc seen one's [first] grandchild *), but the status also depends on the level of
knowledge. Belonging to the two classes of ritual specialists requires certain initiatory experiences, such as dreams, illness and - especially in the case of mediums - periods of << madness n.
5. During the in~tialstage of field work it was difficult to tape-record myths as the elders
were reluctant to present their knowledge for fear of not being able to give the cc true >) version.
When variants were compared, in principle no distinction was made between myths of the
Mewahang and that of the ~ u l u n g e ,for instance.
6. For example, among the Thulunge Allen has recorded a myth in which two brothers,
Chamling and Ombule, have an unequal meal before partitioning their land : whereas the clever
Chamlinge eats parched rice, which is easy to' eat, Ombule has only ground meal. So when
Chamlinge asks Ombule where he would like his land, the latter only cm-say cc Om-om-om ,),
and therefore receives the place called Ombu (Allen, 1976, p. 151f.).
7. One myth even recounts how the Mgwahang ancestor married a Bhotya woman; others
tell about establishing marriage ties with the Rai of the Dudh Kosi or those on the other side
of the Arun (Gaenszle, 1991, p. 300f., 314f.).
8. In several cases Rai elders, usually ones who have had acquaintance with the outside
world (for instance through service in the British Army), started to write down myths of the
muddum and the remembered genealogical lines of ancestors, and some have published such
material in small booklets printed in local presses (for example, Madan Das' R a i : Mewahdrig
~ l r d t i k ovams'~vuliB.S. 2046). Though among the Mewahang Rai this has not yet had a visible
effect on the narrative tradition, that seems to have been the case in other groups. I was told
by Werner Egli (Zurich University) that among the Sunuwar Rai there are few myths which can
be recounted, as even illiterate persons refer to a written vams'civali.
9. According to the Muluki Ain of 1854 the Bhotya and the Rai both belonged to the
category of cc enslavable alcohol-drinkers D (Hofer, 1979, p. 141ff.). This reflects a basic equality
still valid in the present-day context, though the Mewahang usually avoid eating rice from the
hands of unknown Bhotya for fear of being cc poisoned n.
10. The Bauddha shrine is a stclpa of fairly recent origin (built two generations ago),
whereas Khembalung is a natural rock figuration nearby which is much older. The deity called
Khembalung obviously relates to the famous cc hidden valley n in the Apsuwa Khola (see Reinhard, 1978), but for the Mewahang in Bala he is Siva - and for those in Yaphu he is Molu
s'ikari, the hunting spirit.
11. The ca:ri is the original village territory first inhabited by the village founder, but the
term l~kewiserefers to the spirit inherent in it. The cult for the ca:ri in spring, like the festival
of (iasai in autumn, is hosted by the local jimmdwdls and tdlukddrs (N., categories of tax-collectors) for each jimmd (N., cc area of taxation >,) separately. In both cases the raiti (N., <<subjects,,) traditionally bring symbolic gifts and receive blessings in return.
12. Significantly, the population census of His Majesty's Government of Nepal classifies
the Kirant~religions as either Hindu or Buddhist cc. on the basis of the resemblance of their
death and birth rituals to Buddhist or Hindu practices ,, (Population Monograph of Nepal. 1987,
p. 84). As a result of recent political changes, new parties like the Rdstriya Janamukti Morcd
have emerged, which reassert a distinct religious identity.
13. It is typical for these syncretistic shamanic sesslons that Nepali deities, such as Sansdri
M i i or Aitabdre, are addressed in Nepali, whereas the ancestral deities, such as the burhenis,
are addressed in the indigenous Rai idiom.
- 14. I use this term in the sense proposed by Potter (1988). as referring to a translingual
and transcultural concept defined through metaphorical links. With the help of such conceptual
schemes a kind of cc middle ground >, (Burghart, 1989) is constituted, which is reproduced,
achieved, or simply assumed.
15. In this context the distinction between cc weak >, and cc strong ,, languages proposed by
Asad (1986) seems useful : a <c strong ),language, being associated with political superiority,
tends to dominate the forms of discourse of weaker ,, languages. Thus the act of translation
can be affected by power relat~onsindependently of the translator's intentions.
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About Bhume,
a Misunderstanding in the Himalayas
Marie Lecomte-Tilouine

My purpose here is to examine some data concerning the Goddess Bhiime
in order to discuss the following question : which differences can we observe
in the Magar and Parbatiya's (or Indo-Nepalese) conceptions of Bhume ?
More precisely : why did the Parbatiyas accept to attend the Bhume rituals
performed by Magars without playing the main role in them ?

BHUME, THE TAMED WILD SPIRIT O F THE LAND
Bhume is a well-known deity of the earth. Its name derives from Bhumi,
the Hindu Earth-Goddess. It is propitiated all over Nepal by most of its inhabitants. It is usually described as belonging to an ancient pre-Hindu tradition. At any rate, in the villages, it is obviously linked with the first settlement
on the site and with the original ancestors. Bhume, and more generally the
soil deities, are described by the villagers as previously malevolent spirits
(Toffin, 1987). It is not necessary to consider this transformation as the hinduisation of a previous tribal deity, but more probably, it describes the process
of domestication of a wild area and the taming of its dwelling spirits as the
founding gesture.

THE DIFFERENT FORMS OF BHUME CULT
IN GULMI AMONG MAGARS AND PARBATIYAS
I will consider here the data I have collected in the district of Gulmi,
Central Nepal l . The population consists mainly in two groups : Parbatiyas
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and Magars. The Bhume cult is performed by both communities but it assumes different forms in them.
We have gathered these forms according to three configurations :
- In the first, the Magars live without any high caste neighbour. A private
Bhiime cult is performed on many occasions; it is conducted by the householder in the fields belonging to the family. There is also a collective one,
once a year. For the latter, the social unit of worship is either the village or
the Panchayat. The main officiant is the former mukhiyi, the village headman,
or a new officiant, a medium chosen after the Panchayat reform 2 .
- In the second, the Magars live in a pluri-ethnic Panchayat or village.
Each household has, on many occasions, its private Bhume cult, but the collective one is conducted by Magars, and high caste people attend the rituals
and participate in the offerings.
- 1n the third case, high caste people live without Magar neighbours.
Then, no collective Bhume cult is performed but only individual ones.
We note first, there are two attested forms of Bhume cult : a collective
one and a private one. Whereas all groups have a private one, only the Magars
perform collective ones in the Gulmi area.
Let's first consider the individual ones.

THE INDIVIDUAL CULTS TO BHUME
The cults adressed to Bhiime follow the agricultural cycle. In Gulmi district, a pithi (four kilograms) of rice and corn is given to 'a virgin girl in
the name of Bhiime : it is called << the Bhume portion >>.This portion is given
at the harvest time, as first fruits. Here the girl is a substitute for the deity,
which is totally unusual in other cases where the girl might only receive a
sacrificial salary or the remaining of the sacrifice but not the sacrificial offering itself. This first conception of Bhume is common to Magars and Parbatiyas. Bhtimi is a beautiful woman in Hindu iconography and the Magars
of Darling use to say that Bhiime appears to them in ,dreams as a beautiful
young Brahman girl of dark complexion.
Apart from this offering of first fruits, Bhiime receives two cults in the
fields of each landlord in the months of s i u n and marisir. The ritual of siun
is important, because, according to the Hindu calendar, all the gods are leaving the earth for the underground during this month. Only the evil spirits
remain. At this time, Bhume, the only good evil spirit, is propitiated : it will
protect men and crops from the attacks of malevolent spirits. According to
C. Jest 3 , the Tamangs of Temal perform also a ritual adressed to Bhiime at
the same time during << the closing of the door for deities >> which might
correspond to the Hindu disappearence of the gods.
During those individual cults, Bhume is followed by other deities. Among
the Magars of Sikha (J. Kawakita, 1974), Bhiime has garne bharne or ser-
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"ants as well as among the Tamangs of Temal where Bhiime is surrounded
by many servants. In Darling (Gulmi district), Bhiime has no such followers,
but it appears very often as a couple. The other deity is usually Sime or Jal
~ h a k r i ,the spirits of humid land. Very often too, some deities such as Nag
and Nlgeni and Sikari receive something along with it.
The relation between Bhtime and the humid land deities is obvious, but
there is also a very close relation between Bhiime, Nag and Siklri. The Nag
are divine snakes dwelling in the underground. Sikari is a forest godling
presiding over the wild animals. Bhiime is associated to both of these two
categories. Very often Bhume is described itself as a Nag as it is clear among
the Northern Magars described by Michael Oppitz (1986). In the village of
Darling, Bhume is also said to be a picas, a malevolent spirit <c from the
forest B.
, But Bhume is also the one who protects the crops and who owns the
earth. Is this a contradiction in terms ? This problem is easily solved if we
consider the world conception that prevails all over Gulmi. People usually
think that the world was first covered by jungle. In that sense it seems logical
that Bhume, the owner of the land, is itself a forest deity. But Bhiime is
quite different from other jungle spirits in that sense that it has been domesticated and established in little shrines in each field and sometimes in a big
common village shrine.
It appears to be a wild deity who accepts to protect human's fields from
the attacks of evil spirits in exchange for regular offerings. Its role of guardian
is very central in Gulmi district, where a teenager explained to me for example that during the night, if some danger appears to occur it is very safe
to jump from the path into a field where the Bhtime deity will protect you
from the evil spirit, and the safety will be greater if this field happens to
be yours.
In that sense, Bhiime is ubiquous and entertains preferential relations
with each land-owner who venerates it. The villagers of Darling Panchayat
distinguish between ciphno jamin jaggako Bhime and sapai gciu'ko Bhime,
or the Bhiime of one's own field and the Bhiime of the whole village. The
deity seems to be the same in both cases, although in individual cults it is
often divided in a masculine and a feminine part : Bhiime and Bhdmeni, and
in the collective cult it is usually described as a Goddess, devi. In the two
cases it is the social unit of worship which defines the power of the deity
and its nature. It seems that the whole village Bhiime is not only the protector
of all the fields.
If Bhtime protects crops and men from the attacks of evil spirits, it is
also more generally the owner of the land.
This ownership is shown clearly during some ceremonies where one has
to pay a rent to Bhiime in order to use the land. During the initiation of the
Twice-Born described by Lynn Bennett (1983), the father of the initiate has
to offer a plate of sidha food to Bhiime as rent for the sacrificial area. In
Gulmi, when Magars and KBmi used to bury their dead, they had first to
put some money in the grave for its rent.
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In fact it was also possible for them to give this money to the mukhivi
in the name of Bhume. We can see here the first link that ties the mukhivi
and Bhurne. The mukhivi is the one who distributes the land and who colle&s
the land taxes. As the virgin girl is a substitute for the Bhume of one own's
field, the mukhivi is the one of the whole village Bhdme.
Among the Magars of Gulmi, the collective Bhume cult was done by
the mukhiyi up to the Panchayat reform. The m u k h i y i was the headman because of his land control and the earth deity was then tightly related to power.
Whereas most of Tibeto-Burmese groups of Nepal have a tribal priest who
performs the Bhume cult, Magars have no religious specialist apart from the
shaman and the medium, and the m u k h i y i cumulates religious and political
power.
If many other tribal groups use religious specialists for the Bhume cult,
we can observe that the rnukhiyi also plays an important role in many cases.
Thus in a village of Tanahun it is the m u k h i y i who organizes the Bhume
cult and who eats the sacrificial offerings along with the Magar or Gurung
plSjiri according to Marc Gaborieau (1968). And in Temal, C. Jest notes that
the Tamang Bhume officiant recerves not only a very big salary for his office
but a member of each house of the village has to work two days for free
on his fields, a prerogative that was, as far as 1 know, reserved to mukhiyis.
The link between BhOme and the m u k h i y i appears to be very strong among
Magars.

THE TRANSFORMATIONS O F THE BHUME CULT
AFTER THE PANCHAYAT REFORM
In fact, in the village of Darling, the whole village Bhume was nothing
else than the headman's own Bhume. The cult was held at his house and
the main offering was the sacrifice of a pig. At that time, no high caste
people were living within the village.
After the Panchayat reform, some close villages of high Hindu castes or
Btihun-Chetris have been included in the new Panchayat of Darling. What
happened then to the BhUme cult ? Three main changes appeared.
First the place of the cult moved. From the headman's house the shrine
of Bhume was shifted onto the top of the hill. Secondly the main offering
changed. The pig was prohibited in the Panchayat by the decision of Magars
mediums after some disaster. Instead, a goat is sacrified. Then the officiant
changed. The mukhiyi lost his right to the land and along with it, his legitimacy to venerate the village Bhome. Instead, a Magar medium started to
officiate. In fact these changes have been more the effect of the new political
system than of the integration of the Biihun-Chetris.
The power of the new headman, the Pradhan Panch, has . n o religious
base : he is not, a representative of. the king but simply a delegate of the
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villagers. This is why he is not able to perform the Bhiime cult. The disjunction of the political and the royal function has led to the emergence of
a new religious specialist. However, in the case of Darling, the Pradhan who
was also the former mukhiyi has in a sense kept the religious power by
designating one of his h h i n j i or nephews as officiant. As the hhtinji is under
an obligation to his uncle (among Magars), the officiant appears subordinated
to the headman, who himself still organizes the ceremony and decides its
date.
The Bfihun-Chetris, although their presence has certainly induced the prohibition of the pig sacrifice, have accepted to participate in this cult without
changing it and without having any religious role in it.

WHY D O THE HIGH CASTE PEOPLE PARTICIPATE
IN TRIBAL BHUME CULTS ?
This phenomenon is common in Gulmi and more generally in Nepal. It
seems that everywhere the Bhiime cult is associated with the first inhabitants
of the place and with the first lineage of headmen or priests. But the question
we would like to ask is why the high caste people who have taken the power
more or less everywhere in Nepal have left the control of Bhiime to the
tribal groups ?
We have little material concerning the Bhiime cult among the Parbatiyas
in Nepal. But some Indian data (Crooke, 1986, reprint) might help us.
It seems that in some places in Punjab the foundation of a village starts
by the installation of a Bhiimiya shrine. This deity is more than the guardian
of the place because if the villagers have to move to another place for some
reason, they still have to venerate the Bhiimiya of the village they have
deserted. BhOmiya appears in this case to be the tutelary deity of the lineages
originating from the place of its shrine.
In other regions of lndia; the Bhiimi deity is the spirit of the first man
who died after the creation of the village. Among the Tharus of Nepal
(Krauskopff, 1989). the Bhaiyar are the ancestors of the priests' lineage.
In many respects Bhiimi appears to be an ancestor linked to a territory,
guarantor of the protection of the inhabitants, but apparently not linked with
power. In ancient India, Bhiimi, the earth, is a Goddess in danger, and the
avatar of V i ~ n u ,Varaha the boar, saves her.
In this mythology, the king or the powerful man is the boar, the one
who protects BhOmi, the earth. It seems that among the Guptas, the image
of Variiha was taken by the leaders to represent themselves. The political
metaphor of this myth is to my mind still prevalent among Parbatiyas.
For the high caste Hindus, the powerful man is not the one who gets
his power from the first domestication of Bhiime, but the one who gets a
divine mandate to protect and venerate Bhiime, the land of his ancestors.
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As is well known, for the high caste people, especially in Nepal, territorial attachment is not an important factor of identity. The caste and especially the lineage unity are prevalent on territorial appartenance. Thus the
village unity is less important for the Indo-Nepalese than for the Magars. In
Gulmi district the Magars and the Kami have very little notion of lineage
unity outside the village whereas the Biihun-Chetris have a very strong transvillage lineage unity that one can observe during the kul devati pijti, the
cult of lineage deities.
As pure social units unattached to a territory, a fact that their migration
might have amplified, the Indo-Nepalese have no common cult to Bhume.
But still they venerate the ones of the previous inhabitants.
This fact is especially striking in the village of Aglung, located at the
north-west of the Gulmi district. There, mostly Chetris are living today. But
once a year for the Bhume piji they call a special pijiri from another village
located to the north in Baglung district. This officiant is a Magar. He receives
a very big sacrificial salary as more than four hundred houses have to give
him half a kilogram of rice or four kilograms of millet kodo. Here one can
observe a strange phenomenon, as the divinity of the soil is propitiated not
by the villagers themselves but by a tribal neighbour. The explanation is also
very simple : Aglung was previously inhabited by Magars and when the
Chetris came they drove the Magars to the north. The present day officiant
is precisely a member of the original community of Aglung. For the Chetris,
Bhume should not be venerated by someone other than the original inhabitant
of the place.
In the same way, in Musikot, a previous royal capital of the Chaubisi
kingdoms, during the Dasain festival, all the fertility rites are performed by
a Magar, whereas the main officiant is a Thakuri (M. Lecomte-Tilouine, to
be published). This phenomenon has again the same explanation. The Magars
were the first kings there also and after the coming of Thakuri rulers they
only kept their religious role with the earth divinity.
What can be concluded ? Its seems that it is possible to observe two
different conceptions of Bhiime : for the Parbatiyiis, Bhume is overall the
guardian spirit of each landowner's fields and a deity connected with ancestors, i.e. with the first irihabitants of the land. But it doesn't appear as a
guarantor of power. Of course this fact might have been induced recently by
their migration from India. But for them, the rights to the land are given by
the intermediary of the king though they settled very often in wild places.
On the other hand for the Magars, as is obvious in their origin myths,
the right to the land and the power over the people settling on i t is given
to the first lineage who cleared the jungle, who domesticated the local Bhume
without any royal intermediary.
For the two groups, Bhume is very tightly related with the original inhabitants of the place and nothing can erase this fact. Thus the high caste
Hindus, while taking power have shown a great respect for the Magars'
Bhume cults, those cults which were precisely the Magars' rituals of power.
One consequence of this fact, if it is true, might help us to understand the
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great cooperation the Magars have shown towards their invaders. As the Magars have kept their political emblem, Bhume, the soil deity, they might have
misunderstood that they were dispossessed o f their territory in other ways,
because, for the new rulers, Bhume was only the god of the village foundation.

Notes
1 . The field work was done between 1986 and 1988.
2. In 1962, the Panchayat reform substituted a new elected headman (the Pradhan) and a
new administrative unit (the Gaun Panchayat) to the traditional headman (Mukhiya) and the
village territory.
3. Unpublished documents. I am very grateful to Corneille Jest who communicaled to me
his personal notes about some Bhtime cults.
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Portrait of a Tantric Healer :
A preliminary Report on Research
into Ritual Curing
in the Kathmandu Valley
David N. Gellner
and
Uttam Sagar Shrestha

THE MAN

'

Healing styles vary from the genteel to the ecstatic. Jitananda Joshi's is
forceful, business-like, and frequently very earthy. His consulting room is
full every day of the week, except for Sundays and Wednesdays when he
does not see patients. The use of the word << patient u, and indeed the word
<< healer P, raises at the very outset the question of the most appropriate language in which to describe what Jitananda does. Many of the people who
come to consult him are ill neither in body nor in mind; they wish rather
to have information or ritual assistance which will help them to solve the
problems of everyday life.
By his own account Jitananda was sent to cc Madras w in South India by
<< Mahendra sarkar B, i.e. by the king or the government, in order to learn
how to cure madness by Tantric means. It was Bikram Samvat 2014 (1957-8)
and Jitananda was eighteen or nineteen years old 2 . Before he left for India,
Jitananda had received both his sacred thread and Tantric Initiation (dekhi)
from his family's Brahman priest. His father told him to leave his sacred
thread on a tree at Guruju Dhara above Thankot as he walked out of the
Kathmandu Valley. That way he would not have to worry about where he
slept and what he ate while in India; and he would not have to do his daily
worship every morning. When he returned five years later the thread was
still hanging from the tree, but the string turned to dust when he picked it
up. He went to PaSupati, performed << the gift of a cow N ( s i d i n ) , and received another thread.
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While in India he studied with two celibates (brahmaciri) called Santa
Ba and Svasti who lived close to each other; ~ a n t aBii was his main guru.
Their students could wear what they liked below the waist, but above i t they
had to wear << jogi clothes ),, i.e. yellow. Wherever he goes Jitananda still
carries with him three pieces of his guru's matted locks tied with copper
wire. The teaching was primarily in Sanskrit; Jitananda did pick up some
Tamil but has forgotten it. He stayed in South India for five years. On his
return home he began to practise as a healer, but he found that his training
was not complete, s o he went back for a second stint of one year and nine
months in B.S. 2028 (1971-2). At the end of this period there was a test in
which he had to sit over a fire in meditation; thanks to the powers he had
acquired the fire could not touch him.
Above the seat where Jitananda sees his clients and patients there is a
picture of him going through the test (though no fire is visible) : he is barechested and carries a trident. There are also old, standard pictures of King
Mahendra and of his queen, Ratna, as well as the usual more recent ones of
King Birendra and Queen Aiswarya. Down each side of the long consulting
room are benches for those who wait, though many also squat or sit crosslegged on the floor as they patiently make their way to the front. There are
three painted signboards (in Nepali) on the lefthand wall : one requests people
not to take off their shoes; another announces that Jitananda is at people's
service from 6 a.m. to 5 p.m.; and the third states that in life the greatest
thing is to cause (others) to have faith and it concludes : << (One should have)
faith so that whatever is required (kirya) may be carried out successfully.
(Your) servant Jitananda. >) Although he thus describes himself as the servant
of suffering humanity, his patients or clients address him respectfully as
g u r u b i ( a guru father B). On the opposite wall, with its two windows onto
a small and unsalubrious courtyard, a sign states : << It is in times of suffering
that one gets to know what a person is really like.3 ,)Other signs state that
the service of suffering orphans is the worship of God and that in life one
should work with the sweat of one's brow but not with tears.
Thanks to his success as a healer Jitananda possesses houses in Kirtipur,
Kathmandu, and elsewhere. He has two wives, two sons aged 14 and 11,
and a small daughter.' He lives in a frugal manner and a proportion of what
he receives in donations ( d i n ) from grateful clients he spends on religion,
particularly on commissioning new statues of the gods and establishing them.
Dharati Mats is a particular favourite of his, and he had an unusual icon of
her made and consecrated in the compound of the Bagh Bhairav temple.
Among others he has established a GaneS image in Naya Bazaar and put a
railing around Kirtipur's Cilgco s t i p a . Once he cured the bewitched daughter
of a rich Rana and was given 16- or 17,000 rupees. Thinking that he could
not << digest so much d i n , he bought five identical male buffaloes and had
one sacrificed to each of five Bhairavs : Bagh Bhairav, Kal Bhairav and Aka6
Bhairav (both in Kathmandu), Unmatta Bhairav (in, Ca Bahi), and Pacall
Bhairav. (This ritual is called Bhailadyah s'ikegu and many local people
formed a procession behind him with their own offerings.) He told Bagh
))

NEPAL, PAST AND PRESENT

137

Bhairav : c i This is the kali age. I cannot offer a human sacrifice (narabali).
This buffalo's head is a substitute for my own. M
Usually clients are already waiting when Jitananda emerges in the morning. Before starting to see them he cleans his consulting board with pure
water (nilah), lights incense, and performs a two- or three-minute worship
of his guru in front of the waiting clients. He worships his guru in the form
of two books tightly wrapped in red cloth with a peacock feather stuck in
the bundle. One of the books is written in blood, he says. There is also a
bir inside (a powerful spirit, usually of a murdered man). Once this ritual
obeisance is over, he begins with consultations. Although he takes occasional
rests during the day to smoke a cigarette, he only eats rice after all the
patients have gone, a remarkable feat of endurance to keep up on a regular
basis. Such fasting generates great ritual purity (and power) for his curing
sessions. However he does not supplement it with the other recognized
method of acquiring purity, bathing. Rather, he admits to being afraid of
water and that he bathes only when he has to, for instance before performing
s'r3ddha on behalf of his father. When there are no more patients, he takes
ritual leave of his guru; once completed, if more patients arrive, he refuses
to see them.

THE HEALING
In the Kathmandu Valley there are many jh3rphuke vaidyas, i.e. healers
who cure by using the technique of brushing with a broom and blowing mantras onto the patient's body 4. They come from many castes ; the most heavily
represented caste is that of the VajrBcBryas, Tantric Buddhist priests. Jitananda
is somewhat unusual in being a JoSi, i.e. Astrologer. It does him no harm,
however, because very many of the consultations have to do with astrological
information. Not infrequently a woman will arrive with the horoscopes of
all the family and ask for progress reports on all of them. If a more complex
diagnosis is necessary Jitananda draws a diagram with a kind of chalk on a
wooden board plastered with red clay in front of him. He then drops grains
of rice onto it; their position'tells him what he needs to know. The other
main technique used in diagnosis (as will be seen from Table 2 in the appendix below) is feeling the pulse, both on left and right wrists. Very occasionally he uses a stethoscope to listen to that part of the body where the
patient's problem is located.
Jitananda has a vigorous manner of treating patients, often chatting and
joking with those who have accompanied the patient he is treating, as well
as with others in the consulting room. He cracks risquC jokes, teases people,
and is quite capable of stating bluntly to an elderly person that they are old
and must expect to be weak. Thus the waiting patients and caretakers are
frequently drawn into discussions of particular cases. If Jitananda considers
that it is a question of bodily weakness, he sells patients bottles of coloured
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tonic (one for the blood, one for the flesh) and he prescribes certain dietary
restrictions. The single biggest category of problems is caused by human
malevolence, i.e. by witchcraft or the evil eye. Many people who come may
suspect this as a cause of their misfortune, and healers such as 'Jitananda
often confirm them in their suspicions. We heard Jitananda telling patients
to bring horoscopes on Monday, Thursday, and Friday, whereas Saturday and
Tuesday are for << Tantric work n, i.e. combatting witchcraft. However consultation of Table 2 below will show that lay people do not heed these instructions and that both types of work seem to be brought on all days more or
less equally.
In the vast majority of cases of witchcraft the diagnosis is simply << you
have been harmed >> (literally i<spoilt >> sya'kdh tahgu, Nep. kaiphat or bigir).
It is not necessary to name a suspected'culprit, and ritual action to reverse
the harm done does not require them to be identified or harassed 5 . In a small
number of cases diagnoses of the evil eye are made (literally c< the eye has
gone ,>, mikha wa'gu, or : << the eye has struck D, mikhi d i h g u ) ; and in others
the magic is described as tuna (bewitchment of someone's affections, usually
by a member of the opposite sex).
It is relatively rare for someone to state explicitly that they suspect such
magical harm. The tables in the appendix give some idea of the range of
complaints for which Nepalese consult healers and mediums in general. A
large number make no specific co-mplaint but simply present their horoscope
or pulse for the healer to deduce any problems they may be facing.
Where clients specify a symptom, those one can broadly classify as social
or psycho-social slightly outnumber physical complaints. Astrological problems or requests for astrological information generally outnumber both. A
considerable number of physical complaints are ascribed to supernatural or
social causes. Diagnoses of magical harm may result either from physical,
social, or astrological complaints 6.
Treatments are not exclusive. Symptoms of weakness caused by magical
harm may be treated both by reversing the magic and with bottled tonic.
Magical harm is treated either by brushing and blowing mantras, to remove
it from the patient's body, or by the procedure called << feeding in reverse >,
(ultd nakegu) 7. In this the afflicted person brings sacramental foods (known
collectively as samay : beaten rice, buffalo meat, beans, vegetables). The food
is empowered by the healer and then divided in half. One half is kept by
the client so that they can repeat the ritual at home in the evening. The other
half is then divided in two again. Of this one half is eaten by the patient,
and the other,'the a enemy share >> (Satrubhdg) is fed to the healer's dog.
The dog is an unlovely mongrel with a lame leg, the deformity being ascribed
to his diet of hostile magic. Jitananda'says that reversing human malevolence
is particularly complex when compared to problems caused by gods or
ghosts : << If it's a god's fault, two grains of rice are enough; if a ghost's
(bhut), two grains of broken rice (cwaki); but if it is a human's fault you
have to do so many things. >,
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The broad categories used below in Tables 2-4 to classify the symptoms/problems, diagnoses, and treatments are ours. For the purposes of quantification some system of classification has to be used. The assignment of
some complaints to one category rather than another is not an unambiguous
and simple matter; the distinction between physical symptoms and psychosocial symptoms is obviously not absolute. As Wiemann-Michaels (1989 : 45)
points out, even swelling can be a psychological symptom in the Nepalese
context. The problems << no desire to work w and << no desire to study ,, could
equally have been put in the latter category. It is also important to remember
that, although some ailments are often seen as purely physical, neither
patients nor healers are concerned to impose these kinds of classifications
on all or even most problems. As far as the broad categories used in Table
2 below are concerned, they are purely heuristic, introduced in analysis, and
should be discarded where not helpful. In the cases of diagnoses and treatments shown in Tables 3 and 4, however, we would argue that the broad
categories used here do correspond more closely to local conceptions, each
category requiring a different type or course of action (though a single complaint may well require more than one such remedial action).

THE INTERPRETATION
To begin with a methodological observation : the pace at which things
occur in the consulting room, the banter and noise which accompany them,
and the fact that two languages, Nepali and Newari, are used side by side,
as well as Jitananda's wide-ranging mythological, religious, and idiomatic
asides, all mean that no foreigner, however well they may feel they have
learnt the local languages, is capable of following every nuance, of grasping
what is happening in every detail. Collaboration such as that of the present
two co-authors is necessary, as well as desirable for its own sake, in investigations such as these. Moreover, the phenomenon under study is so multifaceted that interdisciplinary cooperation is also advisable. Any truly
comprehensive study, as this does not pretend to be, needs to combine biomedical, psychiatric, and anthropological expertise.
Jitananda is used to the attention both of foreign and Nepalese scholars.
He is probably the most intensively studied healer in Nepal. To cite only
those studies available to us (there may hav'e been others) : he figures in
Padam La1 Devkota's (1983, p. 112-9; 1984) study of traditional medical
practitioners in Kirtipur; his practice was the basis of a comparison between
the psychiatric treatment of a traditional healer and a hospital out-patient
clinic by Skultans (1988) ; and his practice was the source of Wiemann-Michaels' (1989) detailed analysis of forty-six patients diagnosed as suffering
from witch-attack (this is undoubtedly the most sophisticated analysis of the
problems which arise in trying to compare Jitananda's practice to biomedical
diagnosis).
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Of these, Skultans' is the most ambitious interpretation of the healer's
role. Unfortunately Skultans has not published the figures on which her conclusions are based. What she says does make it clear that there are some
differences in the details of our samples, and these should perhaps be taken
to illustrate the dangers of relying on statistical samples which are restricted
to a brief period of days in one part-of the year. Skultans reports that just
over half of her sample of 137 patients came from outside the Kathmandu
Valley; Table 1 below shows that the overwhelming majority of our sample
came from inside it *. She says that << the majority are literate and affluent n ;
we would judge this not to be so. She says that men outnumbered women
by 3 : 2 ; according to our figures, women generally outnumber men.
This last discrepancy may be due to her focus on the 67 cases in her
sample whom she deems to have complaints << related to mental illness B.
This is a very difficult concept to use; she may have picked out the cases
which we have classified as << psycho-social problems w in Table 2 below.
She is certainly right that such patients are << seen as failing to fulfil their
obligations to their families )> (p. 973). However, in many such cases, people
consult without actually bringing the di;turbed person, or the person acting
in an anti-social manner, with them, and the conclusion that they are mentally
ill should only be made with great caution. There is a concept of madness
in Nepali and Newari; not a single case of it was brought in the time of
our investigation, although Jitananda has a reputation for curing it.
It is the sociological part of Skultans' fluent and stimulating article, however, with which we wish primarily to take issue. Here Skultans' interpretation
hinges on a contrast between traditional rural healers and modern << popular
healers, a designation she uses for both Tantric vaidyas and jhdkris (hill
shamans) who operate in an urban environment. Skultans writes :
)>

The present study found that while the majority of patients show a reluctance
to consult doctors, they have forsaken village healers in favour of popular
healers who have taken over some of the less desirable features of western
medical practice such as speed and routinization of treatment (p. 979).

Earlier she had written that
rural healers are very much like family practitioners. Since the ratio of healers
to general population is extremely high, such healers necessarily see few
patients and are able to devote considerable time to those they do see. By
contrast, there are also healers in the [Kathmandu] valley who offer a new
'style of treatment ... Their practices are vast. Scores of patients are seen daily
and hundreds weekly ... As a consequence the healer has little personal knowledge of the clients, background and problems. The more sought after the
healer the shorter the time he is able to spend with any one client. The waiting
time, in contrast to the consultation time, is long (p. 971).

Thus Skultans presumes that whereas traditional rural healers make use
of ii detailed theoretical elaboration of witchcraft beliefs [which have] diverse
social functions >>, where the urban healer is concerned ( i . e . Jitananda) these
<( appear to have been left behind. >>
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No evidence is presented to substantiate the picture of rural Nepalese
healers, other than the estimated (and surely exaggerated) statistic of Shrestha
and Lediard (1980) that there are between 400,000 and 800.000 jhikris in
the Nepalese hills. Thus, while she is certainly right that the diagnoses offered
by Jitananda are stereotyped, that he spends little time with each patient compared to their long wait, and that his use of witchcraft terms is <( loose ,,.
we find no reason to believe that what he does is distinctively modern or
urban. Any impersonality which may creep in to practices such as Jitananda's
is due not to its urban context but to his very success and reputation which
draw people from considerable distances, a point Skultans herself makes
(p. 978).
Skultans attacks,the tendency of medical anthropologists to view the practice of traditional healers as holistic, but she herself seems to think that the
traditional, rural healers, with whom she contrasts Jitananda, do practice in
a more holistic way, an assumption for which no evidence is advanced. There
is one sense in which Jitananda's practice is holistic. however, and that is
in not distinguishing types of problem requiring different specialists : physical
ailments for the doctor, psychological problems for the psychiatrist or psychoanalyst, social problems for the social worker, spiritual problems for the
priest. From a Western perspective Jitananda is all of these and an astrologer
and exorcist too. Skultans is right, however, that Jitananda makes no attempt
to incorporate all such. aspects in a rounded diagnosis in the manner of a
Western holistic healer.
We have no quarrel with Skultans' argument that women generally receive
less health care of all types than men. Her description of how witchcraft
diagnoses work (the healer providing a vague diagnosis which has to be made
to fit by the family) is certainly cogent 9. But such vagueness is a feature
of the diagnoses of ritual healers of all types, whether they are the supposedly
traditional jhikris of the hills or the possessed and usually female mediums
(dyah waipi) of the towns. These latter, unlike Jitananda, are, by all local
accounts, a new, relatively urban and modem phenomenon. A fully sociological theory of ritual healing has to take them into account as well lo.

Notes
1 . This research was carried out in August and September 1989 supported by grants from
the British Academy and the Max Miiller Fund. Oxford. Thanks are due to D.P. Martinez, Axel
Michaels and Simon Sinclair who commented on an earlier draft. None of them is responsible
for the shortcomings which undoubtedly remain ; nor, a forriori, is Jitananda Joshi. We are aware
that the statistics published in the appendix raise many questions which we have not answered,
and are not yet in a position to answer. But we hope that they will stimulate others to ask
similar questions and come up with more adequate formulations.
2. He told Wiemann-Michaels (1989. p. 15) that he was born in 1931 and went to India
when he was 20. He confirmed to us that he was born in B.S. 1993, i.e. 1936-7.
3. It concludes with the enigmatic statement : ~c Therefore in both truth and untruth * (fasarrha sarya rarhd asatyamd).
4. A typology of traditional vaidyas is given by Durkin-Longley (1982), p. 162.
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5. ~ i e m a n n - ~ i c h a e l(1989,
s
p. 54) writes that only in a single case known to her was
Jitananda asked to identify the witch, and he did so only under duress.
6. Wiemann-Michaels (1989, p. 41, Table 8) lists 35 symptoms recounted to her by her
sample of 46 victims of witch-attack (she performed two medical examinations of each of [hem,
two to three weeks apart). Symptoms experienced by more than two of them were as follows,
in order of decreasing frequency : tiredness (reported by 31 subjects), anxiety (25), aggression
(20), nightmares (19), headaches (181, apathy (15), lack of desire to work (14), sleeplessness
(1 1). abdominal pain (10). lack of appetite (10). avoiding home (9). nausea (a), chest pain (7),
irritability (6), back pain (5). fever (3), leg pain (31, cough (31, arm pain (3). weakness (2).
weepiness (2), thoughts of suicide (2), swellings (2). It is probable that only those symptoms
considered more important will have been reported to Jitananda.
7 . ul{a garnu or ultd khuwdunu in Nepali (cf. Mcdonald, 1976, p. 384).
8. Wiemann-Michaels', (1989, p. 26, Table 2) figures for her much smaller sample of 46
are roughly similar to ours.
9. Though on this point much greater detail is to be found in Wiemann-Michaels (1989).
10. A preliminary attempt at such a theory is put forward in Gellner (1988, n.d.). Recent
articles on such women are Dougherty (1986) and Coon (1989).
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Data on clients consulting Jitananda Joshi on seven diflerent days.
Data collected by Uttam Sagar Shrestha.
Table 1
The clients

Total consulting (accompanying and non-consulting
people in parentheses)
Number consulted for in
their absence
Number coming for second time or more
Male
Female
Ethnicity
Newar
Parbati ya
Tamang
Other
Origin
Kirtipur
Nearby villages
Lalitpur (Patan)
Greater Kathmandu
Lubhu, Thimi, villages
south of Lalitpur and
north of Kathmandu
Panauti, Sankhu, Bhaktapur, Banepa
Beyond
Not known

I
Thu
24/8/89

I1
Sat
2618

I11
Tue
2918

IV

v

VI

Sat
119

Mon
419

Tue
519

VII
Thu
7/9/89

71
(24)

71
(67)

60
(24)

55
(11)

36
(10)

48
(14)

73
(23)

9

1

9

8

2

3

9

11
31
(10)
40
419)

14
34
(25)
37
(42)

11
27
(11)
33
(13)

7
26
(6)
29
(5)

9
19
(4)
17
(6)

10
21
(7)
27
(7)

11
39
(10)
34
(13)

49
(16)
18
(10)
3
(3)
1
(0)

53
(46)
12
(12)
2

41
(16)
14
(14)
5
(0)

43
(7)
4
(2)
7
(2)
1
(0)

35
(10)
1
(0)

44
(12)
4
(2)

60
(20)
13
(3)

6
7
13
26
(37%)

(4)

4
(5)

6
9
7
8
15
3
8
1
5
2
5
10
6
3
4
14
3
9
14
13
24
20
22
28
(39%) (37%) (36%) (39%) (27%) (33%)

4

5

8
5
2

10
2

10

3
1

3
7

2

8

6

5

3

9

14
5
5

3
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Table 2
Symptoms and problems
Day
Total cases

I

II

111

IV

v

VI

VII

71

71

60

55

36

48

73

Physical symptoms

15

19

20

9

7

12

9

1
1
1

1
1
1
7

2
2

3

1
I

Spots
Headache
Pain in chest
Stomach ache
Knee, legs, hips
Other specific pain
Generally unwell, weakness,
body cc heavy >,
No desire to eat
No desire to work
No desire to .study
Sleeps all the timennactivity
Baby unwell/cries/can't walk
Buffalolcow doesn't give milk
Other

1

2
4
9
2
2
1

8
1

2
I
1

1

I

2

1

1

1

1

1

1

4

2

I
1
1
2
1
2

1

3
2
2

1
1
1

Pulse shown

28

28

21

23

14

19

15

Social and psycho-social problems

16

15

7

5

4

6

8

3
2

1

2

1
1

3
1

1

2
2

I

Fights at home
Young man goes out at night
Problems caused by alcohol
H attracted to other
women/spoilt by friends
H bringing iq 2nd wife
Problems with wife
WorkAhings not going well
Suspected magical harm
Customers not coming to shop
Others

2
2

-

2
4
1
I
2
1
1

I
4
1
2
2

Astrological/About
auspiciousness,

25

25

31

Showing horoscopelrice
Shop earthlincense for shop
House earth shown
Others*

10
6
5
4

12
6
5
2

25
1
5

1

2

1

1

1

2
2

2

2

24

17

20

44

22

II
2
4

11
2
6
1

36
2
3
3

I

1
1

Note : the broad categories are for purposes o f exposition only. Neither the broad nor the
minor categories are exclusive. It i s quite possible to show one's pulse and one's horoscope.
* Includes asking : whether horoscopes fit for a couple intending to marry; about a child's
future ; whether an operation should be proceeded with ; if a car should be purchased (determined
by considering its number); if this a case o f a god's dos (punishment, literally cc fault a).
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Table 3
Diagnoses
Day
Total cases
Nothing wrong/ improving/
no dos
Physical o r psychophysical
Types of wind (viyu)
Hot and cold (sardi garam)
unbalanced
Fever (various types)
Weakness
Problems with man
Just ill
Other specified illness
Magical
Harm (syikih, kaiphat)
Bewitchment (tuni)
Evil eye (mikhi)
Other
Religious/supernatural
causes
dos
vow (bhikal) or ritual
outstanding
nig
mulkatta
narapisb-c
bir/masin
simha (ghost)
Astrological
Bad conjunction ( d a i i )
d a i i OK
Information about house
Other

111

IV

v

VI

VII

71

I1
71

60

55

36

48

73

5

5

4

3

5

4

3

16

8

8

10

9

7

1

2

9
3
3
1

3

1

3
1

1

I

I

3
3
5
1
1
3

3

1

3

5

2
1
1
2

1

1
1
2

2

2

4

28

34

31

15

14

20

22

24
2
2

30
2
2

28
1
2

14

12

1

2

10
6
1
3

20
1
1

6

8

3

4

1

1

2

1

3

3

1

4
1

1

1

1
1

1
1
2

1

1
1

1

22

'17

12

15

11

10

10
3
1
8

10
2
3
2

8
3
1

12

5
4
1
1

6

3

4

34
18
5
2
9 -

Note : A diagnosis is not specified in every case; sometimes two problems are diagnosed
in a single case. A few cases in which the data were unclear have been omitted.
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Table 4
Treatments
Day
Total cases

I

I1

I11

IV

v

VI

VII

71

71

60

55

36

48

73

Physical

16

10

1I

6

9

11

5

7
II
6
9
1
3
-

II

4
1

Gives bottled cc power
Other medicine

D

Magical
Brushing, blowing, andlor
giving empowerell water
(c Feeding in reverse u (ulti
nakegu)
Gives empowered powder
(sinhah) or bewitching
powder
(mohani)
Religious
Worship ncig
GaneSlSiddhi Vinoyak
Siirya
Eight Motherslpith
peepal tree
Dharati
Other divinities*
Give d i n of fruitslsagd
Bathelkeep purity rules
Use incense on shoplhouse

15

-

28

47

32

22

17

26

6

24

8

11

9

13

13

14

18

20

7

6

13

11

8

5

4

4

2

22

16

19

15

11

1

I

1

2
2
2
1
2

2
1

2
1

3
2
I
3
2
2
I

7

4

1
1

27
-

3

8

20

1

1

1

1
2
2

2

2
2
9

10

3
2
2
2
6

1

Astrological

6

6

1

4

2

4

9
2

Bad conjuncture will pass after
(date specified)
Other astrological information

5
1

3
3

1

4

2

4

2

Other**

3

2

3

5

2

3

3

3

3
2

* Includes : Bhimsen, Mahakala. AkaS, ViSvakarma, placing an offering (bau) at the cremation ground at night, determining what the unfulfilled vow is.
** Includes : giving advice, requiring materials for a specific ritual to be brought, requiring
the afflicted person to be brought, and declarations that there is nothing to be done.
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FIG. 1.

- Jitananda Joshi

performs jhdrd, the removal of evil influences by brushing,
on a Parbatiya woman patient.
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Zhabs-dkar Bla-ma Tshogs-drug rang-grol's
Visit to Nepal
and his Contribution
to the Decoration of the Bodhnath Stiipal
Christoph Ciippers

Those who approach the stdpa of Bodhnath in the NE of the Kathmandu
Valley may see from some distance the sight of its << glittering spire n, reflecting the bright Nepalese sun. Hardly any of the countless pilgrims who
circumambulate the stupa are aware that a Tibetan from Amdo is responsible
for the gilt copper decoration of the pyramidal part of this edifice, which
adds much to its delightful sight. But fortunately, we have quite a detailed
account of the story of how the stdpa was embellished, in the voluminous
autobiography of Zhabs-dkar Lama Tshogs-drug rang-grol (178 1- 185 1). In
the following, I give a short description of the events of his visit to Nepal
and the Nepalese borderlands, found in the 12th and 13th chapter of his autobiography.
Zhabs-dkar Lama set out from Amdo in the year 18 18 together with many
students in the direction of central Tibet. On the way, he preached the Buddhist Dharma to Mongols whereby, i<he cut off their streams of bad deeds
and established them in the' stream of virtue. B The Mongols gave him offerings such as horses, silver, gold, tea and butter (p. 684, 4 : hor dpon phrug
sogs yon bdag rnams la chos bshad sdig rgyun bcad / dge rgyun btsugs pas
/ rta dung gser dngul ja mar mang po 'bul mkhan byung). He told them,
that it was a very bad deed to kill animals (ri-dvags) and he was able to
collect about 5 or 6 yak-loads of slings used for hunting, which he later
burnt. This is only one example which illustrates that he was a very impressive and strong character who was able to raise funds and influence people.
Slowly he proceeded to Lhasa stopping on the way in several monasteries,
where he gave and received offerings. From Lhasa, he went via Lha-rtse, to
Muktinah. There he met the Mustang king 'Jam-dpal-dgra-'dul and other
Mustangis, who, after having received Buddhist teachings, offered him Nepalese silver coins and their turquoise ornaments. The Lama stayed a few
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days in Muktinath, washing himself in the springs, admiring the,fire appearing
from stone and water, and visiting the few shrines there.
After a short visit to the cave 'od-gsal-phug, in which Milarepa meditated, he went to Kyirong to visit the Avalokiteshvara statue Jo-bo wa-tibzang-po. People who saw him there started wondering to which Buddhist
school Zhabs-dkar Lama belonged. Since he was wearing a monks robe, he
must be a dGe-lugs-pa monk; but because he had long hair, he must be a
follower of the rNying-ma-pa's ('di p a tshang rnying ma yang ma red grva
chas byas 'dug / dge lugs p a yang ma red dbu ral bzhag 'dug [p. 7071). He
but
replied that he was neither a dGe-lugs-pa nor a r ~ ~ i n ~ - m a - ~ a ,a' Yogin
following the teachings of both schools '. He stayed a few days in Kyirong
and composed a song, in which he anticipated his gladness to be able to go
to Kathmandu with some of his students, and to see the two big stupas of
.
he proceeded to Kathmandu via the TriSvayambhunath and ~ o d h n a t h Then
shuli-Balaju road which led him at first to the stupa of Svayambhunath. Here
he offered about 500 Nepalese silver coins for whitewashing the stupa
[p. 7091.
Zhabs-dkar Lama's next destination in the Kathmandu Valley was the
stdpa of Bodhniith, where he offered about 600 silver coins for its whitewashing and, in order to avoid a buffalo cow being killed for the ganacakra, he
gave money to buy the necessary meat for the p i j 8 . Although he is full of
praise for Kathmandu, ii the godlike abode, where even in wintertime flowers
and trees blossom and beautiful girls with golden nose-rings are found b)
([986, 21 : dgun yang sngo ljang me tog bkra / nyams dga' lha yi yul dung
'dra / sna la gser gyi a long gi / rgyan gyis mdzes pa'i bud med mthong),
he stayed there only one month. Apart from the two big stdpas, he visited
Matsyendranath in Patan and the Palace of the King in Kathmandu, where
he observed, with amusement, the feeding of horses, elephants, deers,
rhinoceroses, tigers and leopards. Thereafter he went back to Kyirong the
same way he had come. In Kyirong he visited the monastery sKyid- grong
bsam-gtan-gling, which was founded by Tshe-gling yongs-'dzin rin-po-che
ye-shes rgyal-mtshan in 1756. From here he went to the Milarepa cave in
Ri-bo-dpal-'bar and to the shrine of Kah-tog Rig-'dzin-tshe-dbang-nor-bu.
Tshe-dbang-nor-bu had renovated the Bodhnath stupa in 172711728 by order
of Pho-lha-ba bSod-nams-stobs-rgyas, who was preparing himself to become
ruler of Tibet 4. L a t ~ he
r had also renovated the Svayambunath stupa, during
the years 1751 to 1758. From Ri-bo dpal-'bar Zhabs-dkar Lama went to Bragdkar-rta-so and to mNga'-ri-rdzong-dkar, preaching and giving offerings to
the monasteries and monks everywhere.
Finally he reached La-phyi near the Nepalese border. La-phyi is famous
among Tibetans as an area in which Milarepa lived and meditated. It is an
important pilgrimage centre often linked with Ti-se and rTsa-ri. While in Laphyi, Zhabs-dkar Lama received the message that the regent Demo Rinpoche
Blo-bzang-thub-bstan- 'jigs-med-rgya-mtsho had died. It was the year 18 19.
He decided to stay some days in seclusion in an isolated cave near the
Milarepa cave bdud- 'dul-phug-mo-che to pray for the deceased regent. After
this meditation, he had a dream in which he saw the stupa of Bodhnath and
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the chos-'khor7, the so-called umbrella part (of 13 rings) of the stupa,
covered with a gilt copper cover or, as he names it, a gilt copper cloth (nabza'). Remembering the legend of the stupa construction and the spiritual
merit the mother and her four sons had accumulated, he decided to cover
the chos-'khor of the stupa with a gilt copper c< cloth ,b (nu-bza') as he had'
seen in his dream I assume that the Bodhnath stupa at that time must have
looked similar to the Dharmadeva stupa of Chabahil, where the chos-'khor
is still today only painted yellow.
Zhabs-dkpr Lama sent a letter from La-phyi to the Gorkha king Rajendra
Bikram Shah (1816-1847), in which he requested the king to kindly grant
permission to cover the chos-'khor of the Bodhnath stupa with a gilt copper
<c cloth ,> for the benefit of the Buddhist Dharma and all living beings. The
letter reads, after an extremely polite salutation, !as follows :
[Your majesty's] palace is flanked left and right by the two main big stupas
as if [earth is flanked] by the sun and the moon. If the upper part of the
stupa of Bodhnath is similarly covered with gilt copper [as the stupa of Svayambhunath], it would be a very great achievement for the Buddhist Dhanna
and a magnificent sight for the people. Therefore, I would like, for purely
religious reasons, to create a benefit for the Dharma and all sentient beings
in general and happiness in particular - which should [for ever] shine like
the morning sun - for the people of Nepal and Tibet. I would like to cover
the upper part of the stupa of Bodhnath, fhis earthly ornament, which is like
a wishfulfilling gem, with a beautiful and shiny cc cldth D of gilt copper. Since
the coming year is a very auspicious year, I would be extremely glad, if his
Majesty and his Majesty's ministers would grant me permission to do this.
Further, his Majesty should issue an order allowing me to buy from his majesty's subjects, the necessary copper and hire the necessary workers, etc.
[p. 804 :... bal-yul yam-bu'i ngo-mtshar rgyal-khang gi g.yas-g.yon nyi-z!o
rnam gnyis zung du shar-ha las kyang mdzes-pa pi ngo-mtshar mchod-rten
rin-po-che m u m gnyis kyi nang nus / bya-rung-kha-shor gyi sku'i stod kyi
cha la 'phags-pa-shing-kun dang mtshungs-pa'i gser-zangs kyi nu-bza' zhig
byung nu / bstan-pa dang 'gro-ba'i mig-rkyen mchog-tu 'gyur-bar 'dug-pas
/ de'i phyir bdag gi lhag-bsam rnam-par dug-pas bstan dang 'gro-ba yongs
la phan-pa dang bde-ba 'byung-ba'i phyir dang / khyad-par-du yang bal-bod
gnyis yi skye- 'gro sems-can mums la bde- skyid kyi nyi-ma gsar du 'char-ba 'i
rgyu kho-nag- dmigs,nas 'dzam-gling rgyan gcig phyag-mchod zhing mchog
'brel rshad don ldan gsol-ba btab rta dgos-'dod 'byung-ba'i yid-bzhin gyi
nor-bu Ira- bu'i mchod-rten chen-po bya-rung-kha-shor zhes mtshan snyan
gyi ba-dun dkar-po phyogs kun-tu ches-cher g.yo-ba 'di-nyid sku'i stod kyi
cha chos 'khor bcu gsum la / blta nu rub-mdzes gzi-brjid 'od-zer phyogs
brgyar 'phro-ba'i rin-chen gser-zangs kyi nu-bza' phun-sum-tshogs-pa zhig
bsgron rgyu byung nu snyam yod-pas / lo rjes-mar de bskal-pa bzang-po
zhig shar rshe / sa-bdag chos kyi rgyal-po chen-po bka';blon byang-chub
sems-dpa' rnams kyi thugs rub-tu dgyes-pa'i sgo nus / de bsgrub chog-pa'i
rnar snyan yid 'bab kyi gsung gi gnang-ba stsol-ba dang / khyed kyi mnga'bangs zangs kyi thon-khungs vod-pa rnams nus zangs gang dgos nyos chogpa'i bkal-shog dang / gzhan yang bzo-bo las-ka byed-mi sogs / gang-ci'i
thud nus grogs-ldan mthun 'gyur gang drag mdzad dgos zhes /I
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He received a positive answer from king Rajendra Bikram Shah and his
minister, Bhim Sen Thapa (1 806- 1837).
In November 1821 Zhabs-dkar Lama sent some of his disciples from Laphyi to Kathmandu to start this decoration work. Among those disciples was
his treasurer (phyag-mdzod) sKal-bzang- 'phrin-las, to whom he gave a letter
for the Gorkha king, in which he thanked the king very much for granting
his permission and requesting him, again, to give the promised support. The
disciple sKal-bzang-rgyal-po befriended the king and the minister Bhim Sen
Thapa while dealing with them and organizing this decoration.
By this time, news about the embellishment of the Bodhnath stupa must
have reached Lhasa. The incumbent Chinese representative there, the socalled Amban, did not like this close Tibetan-Nepalese relationship and became quite suspicious about the activities of Zhabs-dkar Lama in Nepal. At
the time when ne was sending a message to the Chinese emperor, the horse,
ridden by the official who was carrying the sealed letter, stumbled, fell down
and broke its leg. In addition, the official's hand was dislocated and the sealed
letter fell and was damaged. The Amban then got a chance to air his suspicions and accused the Zhabs-dkar Lama of destructive activities against the
Tibetan government, because he did not inform the authorities about his activities in Nepal. A dispute arose between the ministers and the Amban about
Zhabs-dkar Lama and the ministers defended him saying, that he had been
a religious person since childhood, doing only good to everybody and giving
many offerings to Buddhist shrines, especially to the statue of Avalokiteshvara
in Lhasa and the temple in Samye 9. Being a religious person, he should be
excused for not knowing worldly matters. And now he was offering cc longlife >> prayers for the chinese emperor and was sponsoring for the benefit of
all sentient beings the gilt copper cloth for the stupa, which by now, it had
been heard, should be half finished lo. But this did not calm down the Amban.
He thought again and again (a-'ban gyis bsams bsams nus ...) and reiterated
his accusation, that it was absolutely necessary for Zhabs-dkar to inform the
Tibetan government and the chinese emperor of his activities (gong-ma rinpo-che la snyan-sgron zhig 'bul dgos-par gda'). Since the Lama did not do
this and consequently this problem of accusation and quarrel had arisen, he
risked serious punishment. They continued to quarrel like this until the
chinese emperor himself (or his office) put an end to the quarrel by defending
the Lama, saying that as a religious person, he should not know worldly
matters and when he therefore did not give notice to the authorities of his
intentions, there was no fault at all. But indeed, if he had not instigated this
decoration of the stupa, it would have caused trouble and punishment ". After
all this quarrelling the message finally reached Lhasa, that the decoration
had been completed. Nearly 10,000 devotees attended the consecration ceremony (rub-gnas) of the newly decorated stupa, which was held by his disciple
Grub-dbang sKal-ldan rang-grol. Zhabs-dkar Lama held a small ceremony
on his own in La-phyi in which he threw some flowers into the sky. He
watched a vulture which flew around, higher and higher, in circles above
him and finally came down near the monastery of La-phyi. The Lama regarded
this as a very auspicious sign and composed a song in which he prayed that
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the chos-'khor of all stupas may be covered with a copper and golden
(< cloth N. It is obvious from the following part of his autobiography that this
deed was one of his more important works, since i t appears again and again
in his songs and prayers.
Having now spent about 3 years in this area he decided to return home
to ~ m d oand left La-phyi in 1822. The Lama made his way slowly back
home during which time he continued to raise funds, give offerings and influence people to abstain from killing animals. But I would like to mention
one more incident : when he was in Tashilhunpo near Shigatse the 4th
Panchen Rinpoche Blo-bzang-bstan-pa 'i-nyi-ma ( 1782- 1853), a contemporary
of Zhabs-dkar Lama, called for him and granted him an audience. He thanked
the Lama and praised him for his eminent deed concerning the Bodhnath
stiipa and asked him whether he could do the same for the stupa Tashi
Gomang, which was erected by the famous Yogin Thang-ston rgyal-po ( 1 36 1 1485) in 1456 12. The chos-'khor of this stupa had been burnt. Zhabs-dkar
Lama agreed and undertook that restoration as well. Here he repaired the
chos-'khor and the whole top of that stupa including the ganyji-ra (904, 19 :
chos 'khor bcu gsum dang rtse-mo'i gdugs ganyji-ra dang bcas-pa gser zangs
las grub-pa byas).
Zhabs-dkar Lama's account of his restoration of the Bodhnath stupa is
quite detailed compared with the account of other Lamas and .we are fortunate
to know what he actually contributed to the construction of Bodhnath and
to be able to date the gilt copper cover of the Bodhnath stupa to the year
1822 A.D.
In comparing the first illustrations of the Bodhnath stupa like those of
Le Bon (1885), Oldfield (1880), Hamilton (1819) and Landon (1928), we
find an additional peak or ganyjira supported by four bars in Landon's illustration. This embellishment must have been done after 1885 and before
1928 and can probably be ascribed to rTogs-ldan Shikya-shri, who renovated
the stupa at the beginning of the 20th century or to Bya-bra1 dam-pa skuzhabs rkyang-phyag bla- ma, whom Shel-dkar bKa'-'gyur bla-ma Ngag-dbang
blo-bzang bstan- 'dzin tshul-khrims rgyal- mtshan met in 1902 in Bodhnath 1 3 .

Notes
I . I am indebted to Anne-Marie Tootell and Juliet Nicholas for proofreading this article.
2. As early as 1895 A. Waddell mentioned in his Buddhism & Lumaism of Tibet cc the
great Lama Z'ab-dkar D. In Waddell's description of the Bodhnith stiipa on p. 315 we find the
remark that, cc this ... Lama, 1 am informed, lived about thirty years ago, and gilded the short
spire of the stupa and built the present investing wall n. A brief account of Zhabs-dkar Lama
was given by E. Filibeck (1980). F.K.Ehrhard (1900) devotes a thorough study of Zhabs-dkar
Lama's text 'od gsol I-dzogs pa chen po'i khregs chod Ita ba'i glu dbyangs so lam ma lus myur
du hgrod pa'i rtsol Idan mkha' /ding gshog rlabs. There Ehrhard gives a more detailed account
on Zhabs-dkar Lama's life and corrects some of Filibeck's results. A translation of the voluminous
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autobiography of Zhabs-dkar Lama is currently being prepared by Konchog T e n ~ i n(Matthie"
Ricard) cJt '11. and has already been co~npletedup to chapter 10.
3. Regarding Zhabs-dkar Lama's influence on the << ris-lned-niovement u irr Amdo, cf. Ehr h u d , 1990, p. 43.
4. Cf. Petech. 1972, p. 122.
5 Cf. Filibeck (1988) and Macdonald (1990).
6. Zhabs-dkar Lamil had met the regent during his stay in Lhasa (p. 456).
7. For the sy~nbolicalmeaning of the chos-'khor see Roth, 1980. p. 189-190.
8. The detirils of the autobiography contradict Filibeck's (1980. p. 40) statement that, cc he
asked from the Tibetan government permission to g o and restore the decoration of the Bya-rud
k'a-Sor mt.'oii-rrrrr in Nepal, which he did employing gold and copper given by himself or
gathered from other benefactors u (Autohiogr., 369b-373b). It is clear from the above passage
of the autobiography that Zhabs-dkar Lama got the idea to decorate the stupa of Bodhnath in
La-phyi, which he visited after his visit to the regent Demo Rinpoche in Lhnsa. It will be seen
from the following, that the government of Lhasa was not involved in the initial stages of the
decorat ion work.
9. Both shrines belong to the very centre of the spiritual life of the Tibetans and the Tibetans
regard all their kings and rulers as incarnations of Avalokiteshvara.
~ i quite a suspicious person and leaves out the
10. Zhabs-dkar Lama described the A ~ n b a as
fact that the power of the Ambans in Lhasa was officially enlarged in 1793 after the Gurkha
invasion into Tibet in 1788. The Chinese (KolmaS. 1967, 47f). cc aim was to create in Tibet a
situation which would preclude an occurrence of any unwanted change of internal conditions
in the future. and at the same time protect the country against any foreign intervention. These
goals could only be achieved by placing all responsibility for the military. political, economic
and administrative control over Tibet upon the Chinese central government acting through the
Anibans as its intermediaries ,). To this effect mcasures were taken as follows : cc ( I ) The Imperial
Residents (Ambans) were ernpowered to take part in the administration of Tibet, conferring with
the Dalai Lama and the Panchen Lama on all matters affecting Tibet, on a perfect footing of
equality. (2) All Tibetan lay and clerical officials were to submit all questions of importance
to the Amb,an's decision, including high appointment, judicial. financial and other matters.
(3) The Amhans were made responsible for the frontier defences, the efficiency of the native
leviei. the administration of the finances, and took control of all foreign intercourse and trade.
(4) The Dalai Lama and Panchen Lama were deprived of their right "to memorialize the
Throne", and were authorised only "to report [to the Ambans] and ask their orders" P. Without
going further illto the question of how much influence the Ambans in Lhasa still had in 1822,
it seems to be quite obvious that the ~niriistersdistanced the~nselves from Zhabs-dkru Lama's
activities in Nepal by pointing out that these activities were issued from an absolutely religious
intention and were hy no means official undertakings of the Tibetan government, Indeed Zhabsdkar Lama's renoviitio~iof the BodhnBth stupa belongs to the renovations which F.K. Ehrhard
calls u Einzelrenovierungen *, renovations which are not donc by the incarnation lineage of the
Yol-mo-ho spr~tl-skus.These renovatiolis have been legimitated hy the Bvo-rurr~khm-shor - myth
and politically sanctioned. But i t is interesting to note that Zhabs-dkar Lama likes to join the
sequence of the mythically (and by this politically) legitilnated restorers. when he includes himself in the prophecy of the stiipa restorer (Arctohio,qrtip/ry 14, 7- IS), but the prophecy is in
reality refering to Sdkyti h:cirr,q-po (F.K. Ehrhard. personal coni~nunicationof 22.7.1990).
I I. This passage shows that the Ambans in Lhnsn had bee11 quite aware of the political
implications or intentions of the Tibetans. if they undertook to renovate one of the bigger stupas.
Was it not Plro-llrn-htr hSotl-r~tirtrsstohs-rgyrrs (1 689- 1747). the ruler of Tibet from 1728- 1747.
who, c< decided. ;is an iiuspic~ol~s
deed of preparation for victory. to restore the decayed Stupa
of Bya-rud K'a-$or in Nepiil N (Petech, 1972. 121 and cf. Ehrhard, 1989. 3).
12. See Schuh, 1981. 345 : a Nnch Petech 1 lieS der Tliori-stori r;pytil-po hieruufhin an der
Grenze zwischen Hor und Tibct einen groflcn Stripn rrrichten. Der Zweck dieser Errichtung
wiederum wird aus den folgcnden Worten deutlich. die deli1 Tl~oti-storir,qyaI-po in seiner Biographie zugeschrieben werden : (Tllciri-stori, BI. 1 3 4 ~ 6)
. hor hot1 nitslrt~rt~s(13%) kyi nit.lrod
rterr tncl i i g g i htir drr hod Itr Iror tltrrrig t~riyori htrs "Weil. solanpe dcr Sttipcl an dcr Grenze
dcr Hor und Tibet ~iicht7erfallen ist, nach Tibet Hor-Truppen nicht kommc~iwerden." Dies
bedeutet, daS der nach einer nngehlichen Prophezeiung des Pocinrcisomh/~ri~~(i
erhaute Sl~iptizur
Verhinderung weitercl. Hor-Einfille crrichtrt wurde ,).
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13. Kanjur Lama. 1975, fol. 245 : duv der bya-bml-dam-ym-sku-tabs rkvurf-phyag-hlu-murin-yo-c-he nos mchod rten chen por rioms gso mdzad p ' i sgod yin pas sku fobs sku 'khor
dun 1 ...
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The Newar Merchant Community in Tibet :
An Interface of Newar and Tibetan Cultures
A Century of lkanshimalayan Trade
and Recent Developments

'

Corneille Jest

The political events of 1959 in the Tibetan autonomous region of China
have had-a serious effect on the relations between populations living on both
sides of the Himalayan divide. These populations have strong historical links,
based on social, economic and religious relations which persisted through
successive conflicts. (The historical aspects of these relations have been
studied in detail by historians, and will therefore not be developed in this
paper 2 ) .
The purpose of our note is to promote further socio-economic studies of
a particular group of Newar merchants who traded with Tibet for several
generations. These Newars established themselves in key locations in the most
important centres of Tibet as well as on the border of Tibet and Nepal, establishing trade networks and points of exchange. Some of them married Tibetan women; they constituted communities : small in size but extremely
powerful and having, during the period which we will examine (1850 to
1990), a quasi-monopoly of trade in important commodities such as wool
and salt between Tibet and the Indian sub-continent.
Having been in contact with members of these communities since 1960
I would like to present their former way of life and their social and economic
organization, as well as to examine the evolution of their life style and
possible future developments.
The relations between the Newars and the Tibetans are indeed complex
and a Newar legend expresses these relations in the following way : (< A long
time ago, a Newar merchant from Kathmandu, Sinha Saratha Bahu, was trading with Tibet, making a good profit. Because of his success he managed to
convince five hundred of his friends to join him in a common venture. Once
in Lhasa all of them were seduced by the ableness and beauty of Tibetan
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women; they decided to settle there and forgot their parents and friends at
home. Sinha, who was a devoted Buddhist, discovered that all the women
were in fact demons. He invoked Lord Buddha who later helped him by
sending a magic horse whish he could ride with his five hundred friends to
return safely to Kathmandu on the condition that they did not look behind
them. The horse took off in the air, heading towards Nepal, but the womendemons were crying, full of grief, and one after the other the merchants
looked back, fell off and were eaten by the female demons ... Sinha was the
only one who safely reached Kathmandu ?.. >> .
If the Newar merchants of today are not the offspring of those legendary
characters, they are nonetheless considered as a particular group by both the
Newar and the Tibetan communities. In common language the Newars and
Nepalese call them khaccara (or khacara), lit. << mixed breed ,>and the Tibetans bal-po << those from Nepal >> 4.
These traders were originally from Patan, a Buddhist city, where they
were members of the Sikya caste, from Kathmandu where they belonged to
the Urhay (Tuladhar, Tamrakar, Kansakar, Manandhar) and from Sankhu 5 .
The Kathmandu valley is situated on the most direct and easy route between India and Tibet and is the meeting point of many trails at a convenient
altitude. Thus, until the closing of the frontier, the Valley was a transit point.
Two commercial centres have developed on the border between Nepal and
Tibet and they occupy a strategic position in the central part of the Himalayan
range 6 .
Kyirong (skyid-rong, the << happy valley D in Tibetan) at an altitude of
1 500 m, is located on the southern slopes of the great Himalaya between
the Langthang Lirung and the Ganesh Himal massives (85O 18' long. East 1
28" 28' lat. North) '.
Local biogeographical conditions privilege agriculture and cattle breeding. A number of villages occupy the valley floor and near the confluence
of the Kyirong-chu and Lende-chu is located the administrative and commercial centre. It is there that a small Newar community resides.
Nyanang (snya-nang in Tibetan, Kuti in Newari) is located to the northeast of Kathmandu at an altitude of 2 800 m, above a torrent originating
from the glaciers of the Tingri range ((85" 58' long. East 1 28O .lo' lat. North) 8 .
The Thangla pass (5 200 m) provides direct access to the central provinces
of Tibet. In addition, this trail is part of the itinerary of pilgrimages to the
major Buddhist shrines of which Kathmandu is one of the most important.
By way of illustration two testimonies are presented, one from a merchant
of Kyirong and the other from a merchant of Nyanang.
Tashi, merchant from Kyirong, aged 65, states : << Kyirong is known as
the community of "twenty-two Newar houses", biis: kothi, the official expression used in the records and treaties. In fact there were 45 Newar households in 1959 9 .
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Each household was given a name. Among the better known were :
bahari, tsong-khang ("the shop"), Ramdashing (name of a person), mul-kolhi
(the "oldest house"), etc.
My grandfather, a Newar from the Sakya caste in Patan who traded
with Tibet, married a Tibetan woman and settled in Kyirong. He became
quite prosperous and had the patronage of the abbot of bsam-ldan-gling, an
important monastery of the dge-lugs-pa order.
<( The male members of the family remained Nepalese citizens and could
obtain support from the Nepal jurisdiction. Under this system the Tibetan
wife owned the house as the males were not allowed to possess land and
practice agriculture. Income came from trade. Four houses, ours was one of
them, were traders of some importance and wealth, and were called tsong-pa;
the others were engaged in barter on a smaller scale lo.
N Our work consisted of two types of transactions. On the one hand we
acted as middlemen between farmers of the upper valleys of Nepal and the
cattle-breeders of Tibet whose production is complementary, acting as "bankers" and guaranteeing loans ".
<< On the other hand we bartered salt and wool from Tibet against products
from India with, at a certain point, the use of currency. >,
Tashi, who presents himself as a tsong-pa (a merchant of high status),
organized his transactions in a yearly cycle as follows :
<< The first lunar month of the Tibetan calendar (Mid February-mid
March) which starts with the rgyal-po lo-gsar "new year of the king", when
all passes are closed by heavy snow fall, was spent in festivities in Kyirong 1 2 .
During the second lunar month (mid March-mid April) the loads of goods
bought in India (cotton fabric, clothes, soap, matches, horse bridles, stirups,
tea 13, spices ...) making up to a total of 50 to 60 loads, were prepared in the
courtyard of the house. The pack animals, dzos (a cross-breed of yak and
common cow) adapted to lower altitudes left Kyirong for Dzongkha at the
end of this second month. Dzongkha, a small trading centre at an altitude
of 4 000 m was reached in a three days' journey to the North. Two Newars
resided there during the summer months and their houses were used to store
the merchandise collected 14.
<<FromDzongkha one could easily reach with yaks the pasture grounds
of the Changthang, the Tibetan plateau on the North of the Tsangpo where
the Drog-pa reared their c.attle 15. First one visited the area of Yangjothangkha, then towards the West, successively encountering the nomad groups
of Trewa, Shungru-me, Saka, Tradiin and the vast area of Bompa, the distance
being counted in number of days on horseback.
<<Theproducts from the << south ,,(India or Nepal) were bartered for wool
but as the sheep were only sheared three months later a system of credit
(pu-lon tang) existed, based on mutual trust. From the same region were
collected rock salt from lake Trabye-tsakha, wool, goat's hides, yak tails,
woolen fabric and horses 1 6 .
((
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Calendar of the cycle of trade activities
of the Newar merchants in Kyirong (for 19.58)

Tibetan lunar month
(western calendar)

Activities
of the Newar

new year festival
1st lunar month
(mid ~ e d u a r ~ - m i d
March)

Occupations of the
Tibetan pastoralists

Occupations of the
Nepalese farmers

winter pastures

winter pastures

2nd lunar month
(mid Marchmid April)

caravan
from Kyirong
to Dzongkha

3rd lunar month
(mid Aprilmid May)

transfer to summer
caravan from
grazing grounds
Dzongkha to the
Drog-pa settlements

4th lunar month
(mid Maymid June)

barter
with the Drog-pa

harvest of winter
wheat

lambing period, the- cultivation of rice
Drog-pa collect salt

barter
5th lunar month
(mid June-mid July)

summer pastures

6th lunar month
(mid Julymid August)

barter

summer pastures
shearing
of the sheep

7th lunar month
(mid August-mid
September)

return to Kyirong

summer pastures

8th lunar month
(mid Septembermid October)

barter of salt
and grain

descent to winter
pastures

9th lunar month
(mid Octobermid November)

from Kyirong to
winter pastures
Kathmandu Tibetan
products sold

10th lunar month
(mid Novembermid December)

from Kathmandu
to Calcutta
and Kalimpong

winter pastures

11th lunar month
(mid Decembermid January)

return
to Kathmandu

winter pastures

12th lunar month
(mid Januarymid February)

return to Kyirong

winter pastures

harvest of rice

cultivation
of winter crops

By way of example the following rate of exchange was practiced in 1959 :
rice, one measure for 2,5 of wool (in weight). The other commodities were
bought with Nepalese rupees which were also valid in western Tibet : a goat's
skin 2 Rs, a yak tail of white color 6 to 8 Rs, a black one 5 Rs, a piece of
woolen fabric 8 Rs.
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<<Thegoods were collected and stored in Saka and visits to the encampments of the nomads continued for three months, selling, buying, taking
orders for the next year. Once the shearing of the sheep was completed, a
yak caravan transported the salt and the wool to Dzongkha where in turn
the dzos carried them down to Kyirong.
M During the 8th lunar month (mid September-mid October) another type
of activity took place in Kyirong. Nepalese farmers from the adjacent southern valleys brought rice and different grains to Kyirong. A barter took place
by which 3 measures of rice were exchanged against 4 to 5 measures of salt.
Maize, chilli, ginger and spices were also bartered.
<<Thesecond major period of trade started during the 9th lunar month
(mid October-mid November) with Nepal and India as destinations. The first
stop was Kathmandu, easily reached on foot in six days, where wool was
sold 7 to 9 Rs for 2,5 kg, goats' hides for 6 to 8 Rs, woolen fabric for 13
to 15 Rs.
<<FromKathmandu one moved on foot to India, up to Raxaul, the Indian
border town, and by train to Calcutta and Kalimpong to buy cotton fabric,
dyes, corals, turquoises, silk fabric, horse saddles, Benares brocade 17, tea,
etc.
<<Backin Kathmandu at the end of the 11th lunar month (mid December-mid January) one had to assess the trade problems, meeting with other
merchants in Katashimbu and Chetrapati to decide upon the value of the
merchandise and establish the rates of exchange for the year to come. In
1950 the total of goods transactions amounted to 60 000 RS.M
Lobsang Nepali, aged 48, from Nyanang, who holds today a souvenir
shop in Bodhnath, comments :
i<
"Nyanang Tsondii", the commercial centre of Nyanang, was a settlement of forthy households, calls kothi, of Newar merchants (this figure is
quoted in all trade agreements between Tibet and Nepal).
<i
My ancestor, a Newar from Patan, settled in Nyanang and married a
Tibetan. He was a member of the calls kothi and payed tribute to Nepal.
My father traded cotton fabric which he bought in India or in Kathmandu
and sold in Shigatse. In Nyanang he kept in store products from the lower
valleys of Nepal such as rice, maize, wheat, and buffalo hides which were
in great demand in Tibet to make boot soles. He used to travel to central
Tibet in spring and summer but had to be back in the 8th lunar month, period
which coincided with the end of the pasture season of yak and sheep in high
altitudes and the rice harvest in Nepal.
<< From the North, the nomads from Pogrong, Saka, Yanglo-thangkha
brought salt, wool, butter, dried cheese, dried meat and animals on foot. The
Nepalese brought rice, beaten rice, maize and wheat. The Tibetans and the
Nepalese were not allowed to trade directly with each other, this was forbidden by law, so the barter took place in two phases for which we were
responsible and made a good profit out of it.

164

Corneille JEST

After 1959 this form of trade was almost totally stopped and only carried on at the border points. The Newars lost their major source of income
and this forced them to move to Nepal in 1966.
<< During the time of the Cultural Revolution in China, trade came to a
standstill and I left Nyanang with my family for Kodari, on the Nepalese
border, then to Kathmandu where I married a half Tibetan, herself the
daughter of a Siikya from Patan and a Tibetan woman from Nyanang ... B
<<

These two testimonies help to understand the mechanism of the trade
network in which the Newars from Tibet played a decisive role. Trade was
more than a source of income, it was a way of life with a constantly changing
activity for the men, and also for the rest of the family who took care of
the administration of domestic affairs and of the merchandise, a function in
which the Tibetan women excelled.
This network was anchored both in Tibet and in Kathmandu where members of the lineage organized the shipments with porters or caravans, took
care of the accounts and kept a regular private mail service I * .
The way of life was strictly Tibetan, including social customs, language,
and food habits. The group being a minority had a strong sense of unity and
held regular meetings, strengthened by comunity structure.
Thus the Newar merchants belonged to a community with binding social
rules and attitudes and married Tibetan women whose traditions were quite
different. Their children continued to marry Tibetans. However a few merchants led a << double life D. They had a Tibetan wife in Tibet and a Newar
wife in Kathmandu (marriage according to the rule of the Newar caste system). This state of affairs did not pose any problems until the recent political
events but worsened when the <( Tibetan family >> took refuge in Nepal, the
Tibetan wife not being accepted in the Newar community.
The double identification of the Newar merchant communities with both
Newar and Tibetan cultures also concerns religious beliefs. The Newars from
Tibet have very strong religious feelings as have all the members of their
community of origin. They have adopted the rituals and behaviour of Tibetan
Buddhism which is different from the one practiced in Nepal 19.
The Newars of Tibet are Buddhists and accepted as nang-pa, << the buddhists from the inside >>. They follow the rituals and call the lamas for the
different ceremonies of the life-cycle and after-death ceremonies. They are
the benefactors of specific shrines such as the temple of phags-pa and bsamdun gling monastery in Kyirong or the monastery of dpel-gye-gling in Nyanang. Moreover, each household has a chapel containing statues of Lord
Buddha and a number of sacred books which are regularly read by monks
invited for this purpose.
But in addition to this regular practice they have retained a special devotion to a deity, the skyes-lha considered as the << protector of life and religion >> and associated with the birth 9f a person. The skyes-lha is also
considered to be bsam-yas rgyal-po, << the king of Samye >,, god of the
lineage; he is worshipped to obtain long life and wealth.
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At this point some precision is useful to underline the complexity of
these beliefs. In Kyirong the Newars worshipped bsam-yas rgyal-po represented by a mask of small dimensions, decorated with gold and silver ornaments, kept in a shrine in the mul-kothi. Offerings were made at regular
intervals and for the festivals of the Newar ritual calendar dasai, tihir, indrajitra. During the festivity of dasai the effigy of bsam-yas rgyal-po was
taken in procession from the mul-koyhi out to a shrine erected close to the
river Kyirong-chu at Chu-lu-og. Each household had to sacrifice a white ram
or a male goat. The same deity was worshipped in Nyanang, with a similar
series of rituals but instead of sacrificing animals, a major sin for a Buddhist
in Tibet, the animal was replaced by a cucumber cut into pieces with a sword
covered with vermilion, representing sacrificial blood 20.
When the Newars left Kyirong in 1960 they brought bsam-yas rgyal-po
with them to Kathmandu. He is now worshipped in the Bhimsen shrine inside
the royal palace of Hanuman Dhoka where the members of the community
honor him on the 9th day of the dasai festival with offerings of vermilion
and coins. The bsam-yas rgyal-po of Nyanang is now kept in the temple of
Bhimsen in Patan 2 1 .
An association called tshog (in Tibetan) (guyhi in Nepali) was in charge
of the cult of bsam-yas rgyal-po. The head of this association, the ditha,
assisted by a dino-dpon (Tibetan) organized the different festivals including
the Newar new year, during which the local Tibetan chief administrator was
invited to a ceremonial meal 22.
In the mind of the Newars, bsam-yas rgyal-po is the protector of trade
equivalent to Bhimsen. He came to represent the cultural expression of the
trading community and this religious dimension is certainly one of the major
links between the Newar and the Tibetan religious beliefs.
Most of the Newars from Kyirong and Nyanang resettled in the Kathmandu valley after 1960- 196 1. A number of families are now living in Chetrapati, a place where they used to stay during the trading operations prior to
1959. They have contributed to the expansion of the urban area of Chetrapati,
building modern houses which they rent mostly to Tibetans, their former
clients.
Retaining part of their privileges and feeling that they were a specific
group with its own individuality, the Newars from Tibet established the Kalyankari sewa samiti, a committee comprising members of the merchant community from Kyirong, Nyanang, Lhasa, Shigatse, Gyangtse, Tsetang, Tromo,
Shashingma, Rongshar and DramITatopani 23. This committee provides help
for obtaining import licences and gives support in social welfare.
A few merchants however continued to trade with Tibet and are now the
middlemen of the wool trade which provides the material for the carpet industry. This activity was started in Nepal in 1961 by Tibetan refugees. It
has become the second source of income for Nepal (over 50 Million US D.
in 1989). Not only do the Newars from Tibet control the wool trade market
but they have become importers of wool from Australia and New Zealand
and have invested heavily in the carpet industry.
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In May 1980 the political situation in China and Tibet changed due to
a new policy of the Chinese government; trade between Tibet and Nepal
resumed and people were allowed to move between the two countries. A few
Newars returned to Nyanang, this locality being situated on the newly built
Kathmandu-Lhasa road, an important commercial link between Nepal and
China.
For over a century the Newars from Tibet have been trading in a variety
of political and social situations. Entry into Tibet was forbidden to foreigners
and in Nepal an autocratic regime strongly controlled all trade but authorized
commerce to the advantage of the Newars. Even the pressure of the British
to open Tibet in 1904 did not diminish the activity of the Newars. They
developed quite a specific type of trade on a medium scale. Since they were
bankers without money, their wealth was in kind.
Their modality of trade was at two levels, barter of local products such
as salt and wool against grain, and commerce of manufactured goods imported
from India, Tibet providing some gold dust and musk. In this economic
process the Newars were the first to introduce convertible paper currency
into Tibet (in 1945) developing its use and giving confidence to the buyers.
The skill developed by Newars in transhimalayan trade and the organization of a complex system of relays between the producers and the manufacturers helped them to survive in a situation of terrible stress (1959-1960)
and find new solutions for trade problems leading them to participate in commercial and banking activities following the Western model. However, this
group, small in number, manages to maintain its traditions in the mold of
Tibetan culture.
The purpose of this note is to present a series of ideas and to encourage
further research on the historical development of the Newars in Tibet, a community in the process of radical change.

Notes
1. I would like to thank all the Newars from Kyirong and Nyanang who contributed to
the preparation of this paper, in particular M r Tashi and his son Lobsang Shrestha, and Kesar
Lall Shrestha who is currently associated with this research and is collecting documents on the
trade relationship between Nepal and Tibet.
2. Trade and border agreements between China and Nepal were established formally in
1854 and onwards, with a revision in 1961 (Boulnois, 1972).
3 . Shrestha, K.L., Lore and Legend of Nepal, Kathmandu, 1961, p. 28-30.
4. Turner, R.L., A comparative dictionary of the Nepali language : khaccar (offspring of
parents belonging to castes between which marriage is forbidden), 1931, p. 1 1 I.
This term is often used among Newars to designate an offspring of a Newar and a Tibetan
woman : it has no pejorative connotation. In Newari the merchants who commuted betweeh
Tibet and Nepal were called khep yaivin- cc business back and forth ,.
5 . The most well known trader is Mani Jothi (Kansakar) from Kathmandu; his ancestor
was nicknamed shamo-karpo, a Tibetan word for cc white hat D. This name is still used to designate the family and a signboard of a shop in Lhasa has this name on it. In Patan the Dhakhwa,
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a $akya lineage, used to trade with Lhasa. A Sakya family from Patan Sundara settled in Kyirong,
another one i n Nyanang.
6. According to the Tibetan tradition there are 13 passes between Nepal and Tibet. Some
of the trails follow the bottom of the valleys up to the Tibetan plateau along the Arun, Bhote
Kosi and Karnali rivers.
7. See a description of Kyirong in Brauen, 1983, p. 92-93.
8. Nyanang - Nyalam on maps - in Newari Kuti, has been described by Fr Desideri who
spent some time there in 1721 on his way back from Lhasa (Desideri, 1932). Kirkpatrick, 1803,
mentions this place in an itinerary towards Lhasa. p. 315-321.
Brauen, 1983 : cc Nyanang had 120 houses and about 800 inhabitants. More than half were
katsaras : though smaller than Kyirong. Nyanang was more important than Kyirong from the
commercial point of view. More than 20,000 loads of salt were bartered each year and departed
for the south. There was only one shop, which belonged to a Newar from Patan ... n (p. 182).
9. Turner, op. cit., p. 106b. ko!hi : a large house, a shop. Kofhi, in Newari designates the
house of a merchant. In Kathmandu one used the expression batis kolhi, the a 34 houses B.
meaning the houses of the richest merchants in town, an Clite which had certain privileges on
the occasion of festivals and official ceremonies.
10. The Tibetan expression tsong-pa is used when designating a rich merchants who is a
money lender; it is a term of respect.
11. A description of the socio-economic systems of the Nepalese populations living to the
South of Kyirong is given in Les Collines du Nkpal central (J.F. Dobremez et a l . ed.) 1987,
Paris, Editions INRA.
12. The Tibetan year starts at the beginning of the 12th lunar month in mid January, the
official new year in mid February of our calendar.
13. Tea in the shape of small cones called Ja-ril is produced in Darjeeling; Chinesa tea
from Sechuan came to central Tibet in a brick shaped form. Its price was very high compared
to the Indian one.
14. Dzongkha is an important administrative centre in West Tibet.
15. The Tibetan nomads Drog-pa live in tents, rear yaks, sheep, goats and horses. Each
group of tents has its own pastures.
16. See Jest, 1975, p. 165-170.
17. Brocade is in great demand for making hats and clothes.
18. All shipments were announced by letters. The following document gives an idea of
the trade : letter dated 1865 A.D. from Kathmandu to Shigatse cc May Tarini (goddess Khadgayogini from Sankhu) help us ! May Bhimsen help us !
Greetings and good wishes to elder brother Buddhi Man Singh from Ram Das. All of us
here are in good health. It is hoped that everyone there is i n good health and happy. Everyone
should take care of his health. This much about health and welfare. Now, regarding business,
did you receive one package containing corals sent from here before with Raj Bir Daroga of
Itum Bgha ? This time 1 am sending with Indra Newa of Chautara Khani, on the responsibility
of Jog Narasingh of Ipatwa of Sako (Sankhu), five loads marked 20, 21, 22. 23, 24. which you
must examine carefully upon receipt.
The packing list is as folows : sandalwood, black pepper, turmeric, cotton cloth, herbs ...
cost of transport, customs duty ... dated 985 Jestha, waxing moon 7th. >, (translation by
K.L. Shrestha / private archives).
19. Concerning Buddhism among the Newars see Snellgrove. 1957; Toffin, 1984: Lewis.
1984.
20. According to the abbot of dpel-gye gling monastery, skyes-lha is a deity of a site to
which a clan is related, equivalent to gshi-bdag, protector of the site.
For the Newars of Lhasa their skyes-lha is rnal jor-ma or Iha-mo. On the loth day of
Dasai they make an offerring to Iha-mo and the tika is given by the gubhaju (priest); the ceremony ends with a meal.
Concerning bsam-yas rgyal-po : in the monastery of Samye in central Tibet, (built by Padmasambhava in the VIII c. AD) there is a chapel called u-khang (the room containing the
cc vital breath >,) where one can hear the heavy breathing of the souls of the dead. On the new
year's day a lama puts a wooden block (rrseb-gdan) and a sword in the chapel. Nobody may
enter and, at the end of the year, one discovers that the block has been worn out by many
cuttings and the blade of the sword is worn out. bsam-yas rgyal-po is another term for p e - h r :
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21. Bhirnsen is a god of the Hindu pantheon specially venerated by the Newars and Hindus
as well as by Buddhists.
22. Gurhi see Toffin, 1984, p. 177-217.
23. Tromo and Shashingrna are located to the south of Pari Dzong on the trade route linking
Gyangtse to Kalirnpong in India.
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ART AND MUSIC

Medieval Stone Temples
of Western Nepal
Ram Niwas Pandey

Western Nepal roughly includes the area spread between the longitudes
of 80" and 84" E and 27" to 30" N. It covers about 40 percent land of the
country located between the rivers Mahakali and Gandaki, and the Gangetic
plain of India and Chinese plateau of Tibet. Although this area was under
occupation by the man since the boary past, the population has been always
very thin there owing to inhospitable landscape and unfavourable climate.
No evidence of building activities has come to light from the region till the
rise of the Malla at Semja and Dullu. During the rule of the Malla a largk
number of temples of the Hindu deities, chaityas and monasteries of the Buddhists and stone reservoirs (ndulo or vdpi), water-conduits and forts were
built in the region. The Kalyala, Rainka and Baisi Raja who came to rule
the region after the Malla also provided their patronage to the growth of art
and architecture in the region. That is why numerous cluster of temples came
to be built at all the state capitals in the later-medieval period which even
today grace the vicinities of Jumla, Dullu, Dailekh, Doti, Ajyamerakot,
Bajura, Bajharig, Acham, ThalarB, Beni, Kusuma, Jajarkot and Sallyan. These,
temples of Western Nepal go a long way in revealing the magnitude of architectural activities in the region. The stone temples of Western Nepal, built
in Sikhara (curvilinear) style, are quite different from those of the gablefronted wooden shrines of the region called mdndi or thtinh, housing the
idols of the deities of various faiths workshipped in the region '.
The stone temples of Western Nepal, called devula in the region, are
supposed by the illiterate people of the locality to have been built by 'the
Pandava heroes. However, they were built during the twelfth and eighteenth
centuries by the followers of different religions on the incentives and generous contributions of the kings of various dynasties who ruled the region, as
well as the nobles of the area. After 1790 A.D. for about a decade most of
the temples of the regions lost their patronage and guthi - land and, therefore,
their worship discontinued. Although the dates of construction of a few
temples of the region are available to us, they do not help in studying the
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process of evolution and development of the art of temple - architecture in
Western Nepal. According to Sharma the temples of Western Nepal seek their
origin from the twelfth-thirteenth century temples of Kumaon but there is
positive influence of the eighth-twelfth century temple-architecture of North
and Central India in the temple-architecture of Western Nepal. An inscription
of the Latikoili temple (fig. 13) in the Surkhet valley provides us with the
information that, when a devotee of the Nath sect began the construction
work of the present temple, he summoned some architects from Varanasi for
this task 3. Again, there is considerable influence of the Katydri temple architecture in the architecture of Western Nepal. The Rainka Raja of Doti
and DZdeldhura (Ajayamerakot) were in fact a branch of the celebrate Katyuri
themselfes. Their inborn love for the development of art and architecture is
explicit from the temples, baithaka (pillared pavilions) and stone reservoirs
of the neighbourhood of Ajayamerakot, Jagannath and Pilkot, located in the
district of DZdeladhura. The temples of Western Nepal are characterized by
the same features and details which are found in the stone temples of Ajayamerakot .
The temples of Western Nepal have been built with dressed slabs of
whitish and greyish to yellowish stones of sedimentary rocks and affixed
with a kind of primitive mortar and iron nails. Most of the complexes consist
of five temples, one in the centre and four on the cardinal points (fig. 2,
fig. 3 and 4). The cardinal shrines are always smaller in dimensions. The
concept of paiica-devalk originated in the eighth century, however the paficadeval'as of Western Nepal are in no case older than fourteenth century A.D.
Some dui-devala (fig. 7 and 8) are also found in Western Nepal. Often they
face to each other and stand on a common platform. The dui-devala of Ajayamerakot are beautiful monuments of this group (fig. 7). The eka-devala,
because they required very little resources and time for construction, were
often built in the region (fig. 9 and 10). In some temples of the region,
whether it is a paiica-devala or a dui-devala, an ardhamandapa or vestibule
is also seen (fig. 2 ; fig. 3 ; fig. 6 ; fig. 9). Often these vestibules or porches
are very small and serve no purpose of their name.
The important temples of the region generally open in the southern direction but subsidiary ones in all the directions. In the case of dui-devala their
gates have been relieved in the northern and southern walls and, therefore,
they face to each other (fig. 7 and 8): In case of the ekadevala the entrance
is generally found made in the eastern jarighi-wall of the temple. The
Latikoili temple (fig. 13) of the Surkhet Valley opens in the eastern direction.
Bhurti, located in the Dailekh district, is the most important temple site of
Western Nepal. It has got twenty-nine temples (fig. 1) and most of them are
set in the fashion of a pan'ca-devala.
A few temples of the region, such as Jarkot and Ukali, have been built
on the levelled top of the water-conduits (fig. 9) and their vestibules have
been nicely made by the architects 4. Sectarian character of these temples is
clear but owing to the non-existence.of idols in their sanctuary today it is
difficult to properly attribute them to any particular deity. However, a large
. the temples of Dullu (fig. 14)
number of them were dedicated to Lord ~ i v a In
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and Muktinath gas-flame is worshipped by the devotees. The temples built
at Devalahat (fig. 5 ) , Jagannath, Asigram (fig. 12), Kuikanda and Ajayamerakot contain either a liriga or an image of Lord Siva (fig. 23). At Patan,
located between Dgdeldhura and Baitadj, Visnu was worshipped in the past
(fig. 20).
The temples of Western Nepal are either square or rectangular on plan
and consist of a sanctum surmounted by the spire. In their elevation part
one can see the shallow basement (adhisfhiina), jarighi-wall, cornice portion
and superstructure containing bhimi, imalaka, kalasa and viiyupliraka on
the neck in ascending order (fig. 1-4). The adhisthiina is found made of the
rubbles and covered by the medium-sized dressed stone slabs. The temples
are not very high. Even the bigger temples do not measure beyond seven
metres. Some temples of Jagannath and Dgdeldhura are so small in size that
no person could enter in their sanctums for worship (fig. 10). For worshipping
the deities installed in them one has to sit with oblations on the ground near
the gate-opening. The cornice portion of the temples is always-plain. The
superstructure is often pyramidal and cut either with three or five ratha-projections. In most temples the corner-stones have been relieved with boldly
incised vertical lines and they give the resemblance of fluted melons.
S u k a n i s i or parrot nose design is the most important feature of these temples
(fig. 15).
In the bigger temples it is seen in the form of a jutting out rectangular
stone over a gaviiksa (ventilation) type of construction. The Sukanisi is a
necessary part above the entrance and it generally contained a foliate design
of the rolls. P.R. Sharma has written that c< these projecting quadrangular
stumps >> were given to carry lions as in Kumaon 5 , however the present researcher did not find the figure of a single lion placed on any of these quadrangular stumps. The Sikhara terminate in a flat shoulder on which is placed
the neck stone that surmounts the components of the finial 6. At Lamji the
finial is even today intact. It consists of two imalaka-Sili (stones relieved
with the design of fluted melon), surmounted on the neck-stone (fig. 2 ;
(fig. 3). The upper iimalaka-s'ilii carried an inverted bell, kalaia and
viiyupZraka of lotus-bud design '.
Sharma is of the opinion that << the form of an ardhamandapa never fully
developed in the temples N of. Western Nepal and the Sukanisii cc creates an
illusion of ardhamandapa ,,*. However, some temples of the region have got
fully developed ardhamandapa (fig. 6 ; fig. 7 ; fig. 13; fig. 16) and in no
case the Sukaniisi gives the illusion of an ardhamandapa. At Ukili two pillars
are holding aloft the roof and the Sukaniisii and garbha-grha have been placed
successively behind it in a straight axis 9. In the paiica-devala of Manma
double pillars are seen on its four sides cc irrespective of the doorway just
to support the flimsy load of a cornice running at the base of the tower or
the Sikhara >, lo. The pillars are most ill-suited and they indicate the fact of
declining trend in the forms in the realm of architecture.
On the adhisfhina of a few courses stand the jarighlr-walls executed with
nigabandha band running horizontally on all the sides and finally terminating
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in the form of a hooded canopy on the head of the deity, carved out within
a niche in the lintel. The ratha-projections of the spire commence from the
portion of entablature. These re-intrant projections provide remarkable display
of light and shade to the monuments. The doorway of the temple is generally
<< a quadrangular frame of two jambs and two lintels. The edges of the door
frame along the opening are grooved; in the middle of the jambs this groove
is interrupted by the design of the tuft. From the centre of he linted head
usually projects a square stump containing a carving of a flower or occasionally a four-armed figure of GaneSa >, (fig. 17). The door frames display the designs of spirals set vertically one upon the other. Occasionally lotus medallions
are also seen within these spirals. This is a << simplified derivative of sineous
flower stems which were very popular motifs in Indian temples >> ' I .
In some temples the representation of stambha-iiikhii, niiga-iakhi, and
patra-puspa-iiikhii are also found. The threshold is normally plain and consists of a single stone only. At Devalabanjha-Jhalara the f a ~ a d eof the temple
shows a projected construction above the pillared vestibule. It consists of
several dressed slabs of stones increasing in the shape of a fan as it goes
up and is made triangular at the apex (fig. 3). The ceilings of the temples
shows lantern design everywhere 1 2 . << It is arranged in several reducing tiers
of squares made up of triangular blocks placed diagonally to one another in
each tier and with their boarder facetted. Finally hanging from the topmost
square is a lotus rosette>>1 3 . The ceilings of the Devalahat temples show the
spaces left between the triangular blocks and the rosette-carved stones carved
out with the figures of the swans and Gandharva flying in the sky with the
garland of flowers in their hand (fig. 18). One temple of the site shows the
carving of the face of a cat at the place of the blossom of the lotuses. The
rosette-carved stones hang exactly above the idols of the temples. The interior
portion of the spires was built with long beam-like blocks of stones by keeping them in oblong fashion which provided circular, hallow and tapering space
inside the superstructures above the sanctums. The sanctums are generally
square in shape and house the idol of worship in the centre.
In the bigger temples there is enough space within the sanctums around
the idol. People use it as inner circumambulatory path at the time of the
worship of the deity. The sanctum walls of the temples are plain. and devoid
of ventilation for admitting light in the chamber. Only a few temples have
got pillars which are often monolithic, of square variety and decorated with
ghafa-pallava (vase with foliage), floral and geometrical design. The brackets
of the capitals are generally very huge. Some pillars have been carved out
with shallow niches and embellished with the figures of the human beings
and animals. The pillars of the temple of Jarkot are square in the bottom,
octagonal in the middle part and round at the top (fig. 16). Their abacuses
have been executed in the style of the amalaka-iila. However, they are not
of taranga type, as in the temples and baifhaka (pillared-pavilions) of Ajayamerakot.
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CHRONOLOGY
In the absence of inscriptions and copper-plates it is difficult to assign
proper dates to the temples of Western Nepal. The temples of Lord Siva
began to be made in Uttarakhand and Western Nepal after the visit of the
region by Sarikaracarya in the reign of the Katyuri. However, no temp es of
the tenth-eleventh centuries are extant to us today. Only very few t6!mples
could be assigned to the age of the Mallas. The Vinayaka-devala of Acham
and the temples of Lamji (fig. 2) were built in 1280 A.D. 14. A few temples
of Jumla and Dullu, which are similar to them in style, seem to be the constructions of the Malla period.
Most of the temples of the region are of the age of the Kalyala, Painka
and Baisi Raja. The temples of Chilikha and Jhelli l 5 have got close resemblance with the temples of Bhurti and Ajayamerakot and they seem to be
the constructions of the fifteenth and sixteenth centuries. The temples of Ajayamerakot, Doti, Pilkot, Jagannath, and Asigram have got close similarity with
those of JaveSwar, Baijanath and GopeSvar 16. The temples of Ajayamerakot
bear the inscriptions of Nagamalla (1378-93 A.D.). This shows that the
temples of Ajayarnerakot were built in the fourteenth and fifteenth centuries
A.D. 17. An inscription of the Ukili temple dated 1486 A.D. l 8 shows that
most of the temples of Jumla and Tibrikot, which are very much similar to
this temple, were built in the fifteenth and sixteenth centuries A.D.
The last date comes from the Litikoili temple of the Surkhet Valley. It
is 1582 A.D. and at that time PratapaSahi ManaSahi was the ruler of the
region 19. The temples of the Dailekh district which stand at Bhurti, Kuikinda,
Jarkot, Ravatkot, Dullu, Padukasthan Kimbugaon etc. were built during the
rule of the DulBla; the temples of Acham at Vinfiyaka, etc. on the command
of the Samala; the temples of Jalpadevi, Devalabanjha, Juji, etc. at the time
of the Bajhangi and Jhalara Raja and the temples of Beni, Kusma, Muktinath,
etc. on the incentives of the Parvate Malla. There are the temples of the
time of the Baisi Raja in the districts of Jajarkot, Salyan, Bajura, Roalpa,
and Pyuthan also 20. However, they are not properly reported and studied so
far as in the Kathmandu Valley. Competitive spirit of the rulers of different
States was the most important reason for the building of the temples on large
scale in Western Nepal during the later-medieval period.

THE TEMPLES
It is very difficult to provide proper chronological order and explicit description of the stone temples of Western Nepal. That is why, personal account
of some temples have been given here for providing an idea of the temple
architecture in Western Nepal.
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The village of Bhurti in the neighbourhood of Dailekh Bazar has got
twenty-nine temples and all of them have been built with precisely dressed
slabs of stones (fig. 1). The temples stand on low platforms and are grouped
in the sets of five and, therefore, they are all paficadevala. The spires of the
most temples are of tri-ratha variety and their interiors have been made by
the process of corbelling. The topmost stones of the interior above the idols
are executed with beautiful eight-petalled lotus flower and the lintels of the
gates also show the carvings of the eight-petalled lotus-flower. In front of
the spire the s'ukandsd rests immediately on the topmost slab of the architrave.
The sanctum walls and superstructures of all the temples are of the same
type, however, their gates open on different directions.
One temple of the site has been built on a three-tired platform, shows
vedibandha (basement), madhyavandha (middle-band) dagdachddya (cornice)
and varandikd (architrave) mouldings and is opened on the east by a rectangular gate. Its spi;e is rather of imposing dimensions but the finial components are missing. Because of the representation of the bhumiiimalaka
(fluted-melon designs) on the cardinal points in five tiers the superstructure
gives the resemblance of a four-storeyed spire from the exterior. The cardinal
shrines of the temple are missing today.
Another temple of the site shows two rekhddevala type of structures built
mixed up with a pidhddevala in the centre. The pidhddevala, serving the
purpose of prayer ball to both the rekha-devala, is of rectangular type and
its gates have been relieved in the eastern and western walls. The roof of
the pidhddevala, resting on the columns erected facing the rekhiidevala is
made with dressed stone slabs kept horizontally in diminishing order from
the bottom to the top and finally crowned by a stone carved out with the
designs seen in the adhisfhdna of the temple. The finials of both the
rekhddevala and pidhddevala are intact. The corners of both the spires have
been beautifully executed with the designs of fluted melons and their ornate
s'ukandsd facing each other above the entablature, gracefully gleam in the
atmosphere. The jutting out stones of the s'ukandsd have got exquisite
carvings of pendant lotus, buds which gracefully hang in the bottom above
the gates (fig. 15).
The temple of Jarkot (fig. 9), built on the levelled top a water-conduit,
is fronted with a pillared vestibule which is used by the worshippers for
worshipping the idol of the sanctum. There are five mouldings in the
adhisfhdna and the sanctum-wall is broken into two parts by a horizontal
band executed in the centre. The cornice portion below the architrave shows
simple linear decoration at its bottom. The other architectural features of the
temple are similar to those of the temples at Bhurti.
The paficadevala of Kuikanda was of triratha type in the beginning but
changed into a paficaratha type in the subsequent phase. This fact is evidenced by the position of its eastern and southern shrines which stand on
the samc platform and open in the same direction (southern). However, the
northern and southern cardinal shrines open towards the main shrine, stand
on a different platform and show different constructional features. Two

NEPAL. PAST AND PRESENT

177

temples of Dullu, called Patakani temples, show the figures of GaneSa in
their lintels. The duidevala of the village, although built on the same platform,
had its temples of different heights of which the southern temple is smaller
in size in comparison to the northern one.
Because seven of the eight temples of-Kinbugaon are located at one place,
people of the village call them a sapta devala. The biggest temple of the
group is housed by a Siva-liriga on a circular arghyapat!~.The jambs of the
doorway are carved out with spiral designs which extend upto the lalitabirnba
and terminate in the form of an eight-petalled lotus flower. The cardinal
shrines of the temple are smaller in size and their spires are dilapidated.
The documents of Dullu reveal that temples existed in the village of
Lamji during the rules of Jitarimalla and Malaibama also * I . However, the
temples which grace the site today are of the sixteenth and seventeenth centuries only. In 1620 A.D. Saimalaiahi donated 27 pieces of land (kheta) as
g u ~ h ifor the maintenance of the temples of Lamji 22. The main temple of
the paficadevala of the village is square on plan. The sanctum and the spire
of the temple reveal that it was once rejuvanated after its original spire collapsed on account of some earthquake or defects. The finial shows an inverted
bell, bhumi-imalaka, kalaia and viyapuraka. The finials of the cardinal
shrines are also intact and similar in workmanship to the finial of the main
shrine (fig. 2).
The temples of Devalahat-Baitadi have been built in a row and dedicated
to Lord ~ i v a(fig. 5). They consist of a sanctum and spire only. The ardhamandapa virtually does not exist in them; and when present, i t is not
functional in character. The temples of Devalahat are similar in style and
workmanship to those at Dullu and Ajayamerakot. The doorway of the westernmost temple of the complex is elaborated. The floral carvings of its threshold and the niches of the pilasters of the gate showing the figures of the
d v i r a p i l a s are quite illustrative at this place. The throne of the deity in the
sanctum is another notable feature of these temples. It is set in the walls
facing the entrance, elevated from the floor of the sanctum and adorned like
a mandapa with pillars and chajji. The spires of the temples have been built
with long beams of stones kept in oblong fashion in several courses which
has produced circular shape and tapering up-going hallow in the interior.
The ceiling of each temple contains a huge stone which is executed either
with a rosette and encircled by the swans flying cheerfully or a cat encircled
by the Ghandharva holding garland of flowers in their hands (fig. 18). The
rosettes and the figures of the cat are always exactly above the idols. Stylistically these temples are older than those at Dullu, Dailekh and Ajayamerkot.
The RanikB Raja of Doti and DldeldhurB provided excellent patronage
to art and architecture in their dominion. Asigram (fig. 1I), JagannBth, Pilkot
(fig. 6), Silgadhi and Ajayamerkot (fig. 7) were important places of temple
building in their State. There is great similarity in the temples of Dldeldhura
and Kumaon built at JaveSvar, Dvarahat and Baijnath 2? The temple of Asigram built in curvilinear style and housing the liriga in the sanctum, contains
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a big mandapa (vestibule) which was later on added by the custodians
(fig. 11). The temples of Ajayamerakot do not follow the plans and pattern
of Asigram, Devalahaf and Dailekh temples. Here generally two temples have
been built on one rectangular platform with their entrances facing each other
and joined by a mandapa which serves as common prayer-hall to both the
shrines (fig. 7). The sanctum-walls, spires and finials of these temples are,
however, similar to the other temples of the region. One temple of Ajayamerkot has an inscription of Nagamalla dated in the aka era 1315 (i.e.
1393 A.D.) 24. The temples of Ajayamerkot display more symmetry and elegance in comparison to the other curvilinear temples of Western Nepal.
During the reign of the Malla and Kalyala several curvilinear stone
temples were built at Jhelli, Kalikot, Marma, Dakacaur and Nagma between
Dullu and Jumla 25. One temple of Jhelli 26 shows its plan, size and elevational
details similar to thqse built at Bhurti and Ravatkot (fig. 8). In the Barahavisa
Dara of Jumla at Chilakhaya there are two stone temples of curvilinear
variety of which one temple had got a beautiful ardhamandapa 27. The door
of the enclosure surrounding the temples is quite imposing and is beautifully
carved out with floral designs and deities.
The stone temples of medieval period found in the districts of Doti,
Acham and Bajura display the same architectural features which one finds
in the curvilinear temples of Dullu and Diideldhura. One temple of
Vinlyakadevala village in Acham is dated in the aka era 1202 (i.e. 1280
A.D.). Thus, it was built during the reign of Raja Jitiirimalla28. Two copper-plates of Punyamalla dated aka era 1258 and 1259, discovered from
Jaugadh-Bajura, reveal that the temples of Bajura, particularly of Kolti, were
built during the second quarter of the fourteenth century A.D. 29.
In the Surkhet Valley at ~ i k r Vihar
e
there are ruins of a big curvilinear
stone temple (fig. 12). A few stone slabs of the temple have been executed
with fine niches containing the figures of Lord Buddha (fig. 26) and Bodhisattva Padmapani, stylistically datable to fifteenth and sixteenth centuries
A.D. An inscription of the Latikoili temple of S ~ k a1504 ( i . e . 1582 A.D.)
reveals that it was built by Yogi Atmanatha with the help of Rama Krsna
Thavai, an architect of Viranasi, in the reign of King PratapSahi ManaSfihi
of Dailekh 30. The temple is rectangular on plan and consists of a sanctumsanctorun and pillared mandapa, the latter faces the entrance and is used as
prayer hall by the devotees. It is a flat-roofed structure and the abacuses on
its pillars show the motif of lotus flower carved in taranga fashion. The
door of the sanctum is artistically made and its jambs, threshold and lintel
show the carvings of beautiful floral and geometrical designs. Naraharinath
is of the opinion that in 1582 A.D. ~ t m a n a t h aonly rejuvanated the temple
and it existed at the site in delapidated condition since a very long time 3'.
The districts of Jajarkot, Salyan, Rukum, Rolpa Pyuthan, Myagdi and
Bajhang are not explored by the archaeologists so far. However, there are
reports of the temples built in curvilinear style during the medieval and latermedieval periods when the Malla, Baisi and Caubisi Raja ruled the region.
An appraisal by the scholars reveals that in the past Western Nepal was vari-
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egated with stone temples of curvilinear. type and idols of the gods and
goddesses of various faiths were ardently worshipped in them or in their
princepts (fig. 19-30) by the devotees. Saivism was the most popular religion
of the region. That is why the linguaand images of Lord Siva often graced
these temples in the past. Because of the sacred temples of DullU and
MuktinBth, Western Nepal, as in the past, is even today visited by the religious people who warmly worship the gas-flames and the esteemed images
of the important curvilinear stone temples of Western Nepal.
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Fig. 5. - General view of stone temples, Devalahfit-Baitadi.
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Fig. 30.
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Narrative Paintings in Nepal
and in Rajasthan
Anne Vergati

Research and publications have, in the course of the past twenty years,
extended and deepened our knowledge of the different types of painting available for study in Nepal. By and large, all painting in Nepal, up till the twentieth century, was concerned with religious subjects. The earliest mobile
paintings @aubhd), of which we have knowledge, date from the thirteenth
century. In shape, they are rectangular and usually represent a divinity or a
group of divinities. Mobile paintings, known as vilampu, which are narrative
in intention, date from the sixteenth up to the end of the nineteenth century :
they too are rectangular but are of quite different dimensions from the
paubhd, being often between 2.20 metres and 3 metres in length. They manifest strong Indian, notably Rajasthani influences I .
vilampu are painted on rough cotton cloth in two or more registers which
are always horizontal. The story runs from the viewers' left to right. Occasionally the painted surface may be practically square, thus ressembling
the lay-out of a paubhd, but the horizontal register will nonetheless be present. The vilampu also deal with religious subjects. However they are more
vivacious, they shqw scenes of everyday life in the valley of Kathmandu :
houses, temples, rituals are illustrated in remarkable detail in these paintings.
Sometimes they are indeed the only contemporary sources available for studying daily life, in Newar society in the 17th and 18th centuries. The painted
scrolls depict Buddhist and Vaisnavite stories and legends. Curiously enough,
representations of ~ a i v i t ethemes, if ever they existed, have not survived the
ravages of time.
The most common subjects treated in vilampu emerge from a list of those
published. At the Musie de Gen2ve, J. Eracle has published a painting illustrating ekadaii vrata, the ceremony of worshipping Visnu which takes
place on the eleventh day of every month 2. Paintings of Krsna Lila held by
the Bharat Kala Bhawan at Btnares and by the patan Museum have been
made known 3. Sometimes vilampu illustrate stories and legends of previous
lives of the Buddha (avaddna or j i t a k a ) like the story of ViSvantara published
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by S. Lienhard 4 , the story of Sudhana Kumara. A c( life of the Buddha,,,
dated 1725, is in the Prince of Wales Museum at Bombay? Another Buddhist
painting from Patan illustrates the legend and the festival of Rato Avalokiteivara f Other paintings belong to the same type : the Svayambhu Purina
which is i n the collection of the Musie Guimet in Paris7 and the history of
BanBsura, son of Bali, dated 1795, and the illustration of the ritual of astami
vrata dated 1860. All the paintings have the same pattern. All are to be
((read,, from left to right and GaneSa is usually depicted at the extreme left
of the scrolls, before the first images, this being indeed the place he occupies
in any formal ritual sequence.
The technique employed in such pictures of separating scenes by trees
and floral barriers goes back to eleventh century manuscripts (a manuscript
published by A. Foucher provides an example) Ultimately this technique
may have derived from the stone bas-reliefs at Sanchi and elsewhere. All
Buddhist paintings which remain in situ in Nepal as the property of Buddhist
monasteries may be exposed to view in these monasteries during the sacred
month of August (new. ,qunIi) when the Newar Buddhists of the Valley celebrate b u l ~ idvo bo~7c.g~
((looking at the gods in the vilzcircr~and can see the
statues and paintings normally kept out of sight. On these occasions the paintings are hung on the walls of inner courtyards. Showing painted banners
publicly on the occasion of certain ceremonies was already a practice current
at Dunhnuang. Khoti~narid elsewhere in China and Central Asia, in the middle
of the first millenniu~n".
From the perspeclive of religious anthropology, rituals are illustrated
clearly in such paintings but the pantheon of the Valley depicted in them is
local. Great Hindu and Buddhist divinities rub shoulders in the scenes and
their names also figure in the legends of the paintings as mixed together.
The paintings illustrate local legends and festivals as well as rituals. A
i:iicirnpu shows rhc celebration of cr.?tu~nivrcitci, a ritual in which the main
divinity is AmoghapiiSa Lokeivara. A series of paintings from the seventeenth
and the beginning of the eighteenth century depicting the processior, of Rato
LokeSvara and the illusrration of the legend of the Svuyarnbhi P ~ i r i n ashow
the ritual of tr.:ltrr~iiilrtrttr being celebrated in the presence of the king.
Tllrough these paintings we realize that ct.yyami vrata was also a royal
ritual. This cult of AmoghapBGa LokeSvara which is combined with a sort of
public conf'ession of sins, is still very popular in the valley of Kathmandu
and is celebrated 011 the eighth day of the bright fortnight of each month,
usually at a tirrlltr "'. On such occasions, a vajriiciirya lays out on the ground
a cloth rntrr~~ltrlcr
with a red background and white lines (similar to that which
can bc wen in our illuslration). To ensure order and prosperity in his kingdom
the king had to worship Amoghapaia LokeSvara. In the Svuyarnbhi Purina
illu~trarions.when Maniciida, son of Bandhadatta ascends the throne, the
paintel shows not only the king's enthronement but also the astami vrata
carried out at that til~le.Such rituals guarantee prosperity for the kingdom.
Another illustration of a king carrying out a ritual, this time for Visnu, is
the painting of king Rukrnrimgada at the e k i d a i i vrata.

'.
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In Royal palaces of the Kathmandu Valley, mural paintings often decorate
the inside walls of the first floor. These paintings are composed i n a manner
similar to the vilampu, in two or three horizontal registers. There is very
strong influence from the type of paintings found in the palaces of Rajasrhan
where however it was the custom to paint both the inside and outside walls l l .
In the most ancien part of Hanuman Dhoka palace in Kathmandu one still
finds horizontal strips of painting with floral separations which illustrate the
exploits of Kysna. These paintings date from the same period as the first
painted scrolls, 17th and 18th centuries ".
The paintings in the Royal palaces at Bhaktapur which were executed
at the time of the king Bhtipatindra Malla (1696-1722) illustrate also the
exploits of Krsna. As in the scrolls, each scene has a caption in Newari.
Recent restauration work by an Italian team has brought to light an image
of king Bhupatindra : this shows the identification of the king with Visnu.
Alongside the king is his Sakri who perhaps had the features of his wife.
Bhupatindra Malla's name is written i n gold characters on the image of'
ViSvarupa 13.
Painters and artisans may indeed have travelled between Nepal and Rajasthan : they used to paint houses and palaces. In Rajasthan as in Nepal
certain divinities such as Laksmi and GaneSa today are still painted on the
walls of the houses when weddings are celebrated. Marriages between Nepalese and Rajput families have been frequent over the centuries and among
the wedding presents was often to be found a portofolio of paintings.
Elsewhere in the Himalaya, for instance in Himachal Pradesh and particularly in the Kangra area with which Nepal exchanged many influences
in the 18th and 19th centuries, there were similar techniques of composing
mural paintings of Royal palaces 14.
Similar types of paintings are known from China and Central Asia 1 5 .
Since Van Gulik, in his Chinese Pictorial Art, drew attention to mobile pain[ings in India, to Yamapata and Yamapattaka, many more Indian materials
have been brought to light and classified. Recently V. Mair. in the course
of his doctoral study of pien hsiang and pien Mfen in China, sought out Indian
antecedents for such Chinese materials. In his book V. Mair l 6 analysed relevant material from Hindu, Buddhist and Jain written sources. Some of these
date from before the beginning of the Christian era. The grammarian Pinini
(6th-5th century B.C.) already refers to devaloka who carried images of Gods
from door to door and begged from the inhabitants of the houses visited.
~ a u b h i k a , illusionists, and grantlzika, reciters are to be found in the
Mahibhasj~aof Patiinjali, composed c. 160-140 B.C. Picture story telling
about hells, already mentioned in the Mudririksasa, continued on i n India
up to the present day. In the eighth century Jain text, the k~vcll(1yamalaa
painting on cloth called sarzpira cnkra pata, the cloth (painting) of the cycle
of transmigration, is described in detail. It would seem that those whose part
or whole time occupation was to display, comment on and tell picture stories
were generally members of lower social classes.
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V. Mair reminds us that the narrative reliefs at Bharhut, Bodh Gaya and
Sanchi are, in essence, picture scrolls in stone and he points to the fact that
on the columns at Sanchi the narrative proceeds from the top downards. Mair
has also brought together nineteenth and twentieth century ethnographic descriptions of story tellers in action. He draws the attention of his readers to
the Killekyata of Mysore, to the Citrakathis of the North Konkon and Deccan,
to the Citrakir, still active in Bengal in the 1950s, as well as to the patua
in the same area. In his comparative study, the Nepalese vilampu are not
analysed.
S. Lienhard has already pointed out that the vilampu serve as supports
,for narrators
However we are still poorly informed as to the complex
functional relationship betweeri the Nepalese patron who orders a painting,
the artist who executes it and the narrator who <<uses,,it to confirm his oral
tale and the ever-changing spectator-listeners who constitute his audience.
With this in mind, we should remember that P. Pal has analysed with great
competence the style of the narrative paintings, in particular the Rajasthani
influence manifested in the treatment of landscape but he has never analysed
the function of the paintings.
In order to try to understand the relationships in Nepal between the narrator, his audience, and the painter, it is of interest to draw attention to the
manner in which certain mobile paintings are executed and displayed in conIn Rajasthan today 'is to be found a certain type of
temporary Rajasthan
painting known as par, which, in Marwari means << to fold D (sanskrit : pata).
The paintings in question are long scrolls, rolled on to a staff or pole. Painted
on cotton cloth by a member of the caste of painters, Cipa, who traditionally
are dyers of cotton, these paintings are made at the request of patrons who
seek Narayan Devaji's protection from illness or wish for success in business
and are therefore prepared to pay the painters. The painter works under the
instructions of a bhopa, the narrator who tells him which legends he must
illustrate and who stays in his house during the painting. When the painting
is finished, an c< initiation ceremony >> takes place at the patron's house. Relatives and friends are invited and the bhopa tells for the first time the story
illustrated on the par. The names of the patron and of the artist as well as
the date of the <<initiationc e r s m o n y ~are written on the par. The storks
depicted are, in general, local legends concerning deified regional heroes
like Pabuji Rathaur and Rimdev, or local stories concerning a god such as
Lord Dev Narayan.
The bhopa, who are temple priests and healers, belong to the low castes :
Gujars (cattle keepers and farmers), Kumbhars (potters), Balais (weavers) and
Nayaks or Thories (tribal people). The first three groups are. specialized in
stories about Dev Nariiyan while the last two favour Pabuji and Ramdev
stories.
The narrator treats the painting as if it were a divinity. He says three
prayers and sings five hymns to Dev Niirayan daily. He carries the painting
from vil!age to village and shows it on village squares with the help of an
assistant. One author has compared such a painting to a cc mobile temple,? :
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the purpose of the performances is to ((evoke the deity for the welfare of
the audience),. At this time, the bhopd dances and a three stringed janrar is
played. A good bhopd may know 15,000 verse lines by heart but is also
capable of improvising. As most bhopd are illiterate, the epic of Dev Narayaq
remains for them an oral one.
No performances occur during the rainy' seasons when the divinity is
said to rest and the par remains in the temple where it is normally kept. In
winter, when nights are long and when, after the harvest, the villagers have
get money and the time to watch, performances are frequent. I t is said that
the custom of showing par goes back six hundred years : a bard, Chochu
Bhat, a devotee of Dev NiirByan is believed to have commissioned the first
par. The par bhopd travel ingroups with two men : the patavi who is chief
singer and the diydld (the light-holder) who is his assistant and carries a
lamp for lighting up the painting at night time. In the PBbuji tradition the
bhopa performs with his wife. In all performances they use songs ( g a v )
alternating with declamatory speech arthav, <c meaning B, hence explanation
of the song. Bhopi do however use formulae both at the beginning and at
the end of the spoken explanation of the painting, but these vary from singer
to singer. Each bhopa follows his own patterns, which he learned from his
own teacher.
Some authors distinguish three categories of bhopd : 1) the priest custodian or temple bhopd 2) the jamat bhopd, always member of the Gujar
caste, and 3) the par bhopd who can be a Gujar, a Balais or a Kumbhar20.
The calling of bhopd is not hereditary : to become a bhopd necessitates a
talent for singing and dancing. Only someone who demonstrates genuine aptitude will be chosen by the bhopa as his apprentice. Often an individual is
possessed before becoming bhopd. The period of learning is long, gradual
and difficult. A disciple ( c e l d ) or a learner (sikhdar) will learn during the
performances the dances, the verses, the explanation and the jokes : he assists
the guru during the performance.
<<Thesikhdar learns the art of performing the par in several stages. In
the first stage, he 'simply observes the performances given by his guru. In
the second stage, he joins the Bhopa in singing at the time of performance.
In the third stage, he sings while playing Jantar. In the fourth stage, he assists
the guru at the time of performing the par. In the fifth stage, the celd performs
in the presence of his guru to show his competence... After attaining the
BhopBhood, he is allowed to have his own par which either he buys himself
or, as often is the case, is presented to him by a patron 2 1 . The par bhopa
do not earn entirely their living by performances they preserit in villages and
at fairs : they are part time assistant temple priests and, occasionally, are
also healers. Sometimes they also have jobs as craftsmen or peasants.
The musical instrument, jantar, or the painting, par, are never sold in
the market. When they are worn out, they are cast with appropriate funeral
rites into the Pushkar Lake, the sacred place in Rajasthan. The funerary qitual
for a par still requires the presence of five bhopd and the making of a fire
altar before the used painting is thrown into the lake. To sell a painting would
))

be a sacrilege for it i \ the itbode o f divinitie,. The funerary rituals of the
I J ~ , ! - remind us that In Nepal. at the end of each annual cycle, the masks of
the Nava Durga arc ~reatcd like deceased human beings : when worn out
they arc burncd cerelno~~iallq
ancl their a\hes, conserved in a pot, are placed
i n the Hanuniantc I - ~ L C I - ancl
,
u\cd f'or making new masks for the following
year i n the month 01' Augu\l. one ~nonth before the festival of the Great
Goddc\\ callcd. In Nepal, Da\aln
U p t i l l the encl of the 18th century pur painters worked i n Rajasthan
under the p;ltrollagc 01' kings and wealthy landlords. While the subject matter
illustra~cdi n their scroll\ was on the whole similar, it is possible to distinguish dif'l'crent stylch ol' painting I'ronl Mewar. Kotah, Bundi, Jaipur, Bikaner
and Kishingarli. In thc course of' thc 19th century painters found fewer patrolls. At the present clay. toilri~tintcrcst has motivated a certain revival of
1 ~ 1 ypainting. Paintings made for tourisls, however, are never signed by the
artist.
In Tibet too, there arc ~Iitrri-kurolled up and carried around from village
lo villase by rnur~il~riand other story tellers23 who tell of the wonders of
the paradise of Paclln~~sambhavaor recount the life of Milarepa. However
\uch paintings do not nlakc l i \ e solely ol' horizontal registers. In illustrations
o f the life of Gesar, as in thc thtrri-ktr just mentioned, the hero, the divinity
or the saint, is placed in the centre of the picture with episodes from his
life portrayed in register3 which I'rurne the centre of the picture with episodes
like a square ; the episodes usually follow one another in a clockwise direction. Even when distinct registe1.s are totally absent, this technique of depicting successive events on one and [he same surface is frequent in Tibetan
painting.
We have seen that the ~~iltrriil~ir
take their place in a tradition of picture
and in Asia. Today, in Nepal,
story-telling which is widespread in India
the tellers of Hindu and Buddhist tales are Brahmins and Buddhist priests
(vrijrci(~firyo).
Neither the Brahmin, when he recounts the Swasthini vrata
Ktitliti for women, nor the ~~trjrficfirycr
during the performance of the ritual
of cr.!ttrriii \pr.trrc~has recourse lo images or paintings. It would seem that in
Nepal the painters of \~iltrrtipri are never their narrators. The style and the
~netliodof composition of the Nepalese scrolls, like those of the mural paintings ill the Royal palaces oS Kathmandu Valley, seems much closer to those
of Rajasthani paintings than to Tibetan ones; however the c.ontent of the
Nepitlcbe narrative paintings conserves its local specificity, particularly in
the treatment of monuments, houses, landscapes and rituals. The Nepalese
scrolls are to be found in towns close to royal courts and Buddhist monasteries. In the Nepalese countryside, in contrast to Rajasthan, we do not find
illustruted popular tales.
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of Government of India, 1976.
15. R.H.van Gulik, Chinese Pictorial Art as viewed by rhe connoisseur, Roma. ISMEO,
1958.
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16. V. Mair, Painting and Performance. Chinese picture recitation and its Indian Genesis,
Honolulu. University of Hawaii Press, 1988.
17. S. Lienhard, op. cit.
18. O.P. Joshi, Painted Folklore and Folklore Painters of India, (a study with reference
to Rajasthan), Delhi, Concept Publishing Company, 1976.
19. O.P. Joshi, op. cit., p. 21.
20. O.P. Joshi, op. cir., p. 30.
21. O.P. Joshi, op. cir., p. 32.
22. J.H. Teilhet, ccThe tradition of the Nava Durga in Bhaktapur, Nepal D, in Kailash, vol.
VI, no 2, p. 81-98.
23. C. Jest, Dolpo. Communautks de langue tibe'taine du Ne'pal, Paris, editions du CNRS,
1975, p. 332-335. cc ler mois, 5e jour ... au dibut de l'aprks-midi tous les assistants se rendent
dans l'enclos de tissage de Tsering Puntsog pour Ccouter le rCcit de la vie de Milarepa (...)
Urgyen Gyaltsen suspend la peinture reprisentant les principaux Cpisodes de la vie du saint.
Tsering Puntsog, le lecteur appelC ma ni pa, commence par une invocation A Spyan- ras- gzigs
puis entreprend la lecture de la biographie (...). Lorsqu'il convient d'expliquer un Cpisode, T.P.
montre la peinture avec une baguette de fer A pommeau en forme de vajra. B See also p. 375-377.
R.A. Stein, Recherches sur l'kpopke et le barde au Tibet, Paris, PUF, 1959, p. 324 : cc Selon
le barde Rin-chen dar rgyas interrogC par SAR, le Prince Pierre de Grkce, si lui-meme n'en fait
pas usage (d'images), d'autres bardes s'en servent et rnontrent les aventures de Gesar avec une
flkche enrubannke (mda'dar). Telle a aussi CtC l'information recueillie par Roerich en 1942.n
24. In Bengal we also find narrative paintings with Hindu subjects influenced by islarnisation, it is often the painter himself who is the narrator. This is never the case in Nepal nor in
Rajasthan. Once again the parallel between Rajasthan and Nepal is a closer one. For the narrative
paintings in Bengal, see S. Sen Gupta, ed., The Paras and Patuas of Bengal, Calcutta, Indian
Publications, 1973.
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Fig. 1.

- The

Fig. 2.

- The story of Biiqasura from the Harivarq9a. dated 1795. Nepal, Muste Ouimet

story of BanBsura from the HarivatqSa, dated 1795. Nepal, Muste Guimet
(photo : M. Ravaux).

<photo : M. R8vaux).

Fig. 3. - A detail of the holy legend of Nepal, the Svayambhzi Purdna, from the Hodgson
Collection, beginning of the 19th century. MusCe Guimet. The scene shows king M q i a d B
celebrating the ritual of wtami.

Tibetan Monasteries in the Valley
of Kathmandu and their Role
in the Preservation of Musical Traditions :
The case of the monastery of Zhe-chen
Mireille Helffer

According to the legend, the great stupa (Tib. mchod-rten) of Bodhnath,
known in Tibetan under the name of Bya-rung kha-shor - as is told in the
Mchod-rten chen-po Bya-rung kha-shor gyi !o-rgvus thos-pa grol-ba -, would
have been built by Tibetans (Snellgrove, 1957, p. 91-120, Dowman, 1973).
Situated on one of the trade routes connecting Tibet and Nepal, it has at all
times attracted numbers of Tibetan pilgrims travelling to visit the holy sites
of Buddhism.
During recent decades, and especially since the 1970's, we have seen a
remarkable proliferation of Buddhist monasteries of diverse allegiances built
around this sttipa. There are fifteen to be counted today, and every year the
pressure of the growing number of monks and pilgrims intensifies. One of
the most imposing among them is without doubt the monastery of Zhe-chen
bstan-gnyis dar-rgyas-gling, built at the instigation of H.H. Dilgo Khyentsey
Rinpoche (b. 1910), doyen and recognized Supreme Head of the rrryingma-pa school. This monastery, which is modelled on the Tibetan monastery
of the same name (founded in 1735 by Rab-'byams 'gyur-med kun-bzang)
is often referred to in the Valley as <<theMonastery of Khyentsey Rinpoche,)
or even as <<theBhutanese Monastery),, because of the numerous Bhutanese
artisans called upon to build and decorate it, and will henceforth be referred
to by its short name, Zhe-chen.
The main construction of the Nepalese Zhe-chen, which owes its design
to a Tibetan physician living in the Kathmandu Valley, was completed in
1982-83. Situated within a radius of 100 metres north-west of the stdpa, it
is orientated towards the south and includes a central block of several stories.
It has a vast prayer-room on the ground floor, while on other floors there
are meeting-rooms, the << Protectors' Chapel D (mgon-khang), quarters for the
monastery's religious authorities, and the library. The great courtyard sur-

206

Mireille HELFFER

rounding the monastery is bordered by conventual buildings for the housing
of monks, classrooms, and to the north there is a chapel dedicated to Padmasambhava which shelters his giant statue, 7 metres in height, with more
modest statues of his 25 principal disciples, finished in 1989. The decoration
of the buildings has been meticulous : frescoes cover the prayer-room walls;
some 300 statues of different sizes have been installed; numerous masks,
garments and accessories are available for performances of 'cham ritual ballets. Construction of 7 stupas and 3 great prayer-wheels is in progress along
the road bounding the monastery; they will bring to an end the [major] works
envisaged for this location.
There are about 120 persons living in the monastery today, with a large
proportion of young monks and boy monks receiving religious and general
education. The direction of this has been entrusted to Rab-'byams Rinpoche
Chos kyi Seng-ge (born 1965), grandson of H.H. Khyentsey Rinpoche, and
recognized himself as the seventh reincarnation of the founder of the Tibetan
Zhe-chen. Teachings at an advanced level are regularly provided, either by
H.H. Khyentsey Rinpoche (when he is in residence) or by other invited religious masters. Added to this, connexions between the monastery and France
are well established : H.H. Khyentsey Rinpoche visited France for the first
time in 1975 and has numerous French disciples, among whom is his personal
secretary Matthieu Ricard (whose efficiency and competence have been
shown countless times in the translation and publication of texts in the rnying-ma-pa tradition, and whose obliging availability a goodly number of
French researchers have been able to appreciate).
In such favourable surroundings, the liturgical life of the monastery is
gradually becoming structured, under the guidance of the religious authorities
whose names have already been mentioned. After many years of exile, H.H.
Khyentsey Rinpoche, with Rab-'byams Rinpoche and several disciples, was
able to reach the Tibetan Zhe-chen in 1985, from whence he brought back
basic ritual texts belonging to the specific tradition of Zhe-chen, also inviting
an experienced former << chant-master >, (dbu-mdzad) to come to Nepal, someone able to instruct future leaders in the Nepalese Zhe-chen.
During a period of fieldwork at the beginning of 1989 - as the relics of
H.H. Bdud-'joms Rinpoche (1903- 1987) were transferred from France to
Nepal, to be placed there in a specially constructed stupa - I was, thanks
to the kindness of Rab-'byams Rinpoche (personally most concerned to have
a transmission as faithful as possible of the musical traditions of the monastery of origin), able to follow and partially record two major rituals in the
liturgical calendar, being the occasion of particularly imposing manifestations :
1) the ritual to avoid obstacles aroused by harmful divinities (gtor-zlog4)
celebrated from the 22nd to the 29th day of the 12th month of the Tibetan
calendar (29 January to 5 February in 1989), whence the name dgu-gtor, i.e.
gtor-ma for the 29th (day), by which it is often designated;
2) a ritual of <<greatrealizationn (sgrub-chen), performed in order to
compel the numerous divinities of the marzdala of the Tschogs-chen 'dus-pa
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to exercise their protection, but whose celebration was delayed that year because of teachings in course at the monastery.
By relying on observations made during the gtor-zlog of 1989, I shall
try to show how the written traditions inherited from the Tibetan Zhe-chen
(which came in turn from the monastery of Smin-grol-gling, founded in Central Tibet in 1676) are progressively coming to life in the very new Nepalese
Zhe-chen.

PRESCRIPTIONS RELATING
TO THE CELEBRATION OF gtor-zlog
It must first be remarked that the deity who presides over this ritual is
a form of Gshin-rje-gshed (Skt. Yamantaka), <<theconqueror of Yama, god
of death,), who is considered as the <<wrathful),manifestation of the bodhisattava Manjushri. The worship of Gshin-rje-gshed, known as <<destroyerof
the arrogant ),(dregs- 'joms) 6, is based on the <<hiddentext ,, (gter-ma) discovered in 1667, in the valley of Yarlung, by Gter-bdag Gling-pa, the founder
of Smin-grol-gling (Dargyay, 1977, p. 179). Given the ties which unite the
monasteries of Smin-grol-gling and Zhe-chen, it is not astonishing that Gshinrje-gshed dregs-'joms was chosen as the <c tutelary deity), (yi-dam) of the
monastery of Zhe-chen.
The texts relating to the celebration of the gtor-zlog are divided, as is
usual in all Tibetan rituals, between different books : the celebrant and the
chant-master must thus carefully prepare the sequence to follow from among
the different texts which, in the case under consideration, were distributed
in the following manner :
- printed ritual texts borrowed from the Smin-grol-gling tradition :
1) brgyud-'debs, extract of the Rin-chen gter-mdzod 8 , vol. TSA : 1-2;
2) Jam-dpal Gshin-rje-gshed dregs-pa 'joms-byed kyi las-byang Bdud-las
mum-par rgyal-ba 'i dga '-ston ", short title : las-byang, i.e. cc list of actions N
(to carry out), extract of the Rin-chen gter-mdzod, vol. TSA : 3-30;
- manustript texts relating to the practice of the ritual :
3) 'Jam-dpal Gshin-rje'i-gshed dregs- 'joms byed kyi drag-po zor gyi manngag "rdo-rje 'i thog-mda "', short title : zor-phrin, 26 fol. (incomplete) ;
4) 'Chi-bdag las kyi Gshin-rje'i phrin-las "pho-nya myur-mgyogs", short
title : las-gshin, 6 fol. ;
5 ) 'Jam-dpal Gshin-rje dregs-pa 'joms-byed kyi dmar-chen gtor-zlog gi lagZen, manual in two parts which details all the liturgical actions to be carried
out during the seven days of the ritual, with references to the texts to use,
to the chants to <<developD, to instrumental interventions, 37 fol. + 31 fol. ;
- technical texts relating to the manner of chanting and to the instrumental repertoire, preserved in manuscript form. These texts are mainly concerned with the musical notations used as mnemonics for the performance
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of solemn chants, designated by the name dhyangs, literally <<vowels,)characterized by the large number of meaningless syllables (tshig-llzad) occuring
between the significant syllables of the text, and favouring the prolongation,
in time, of a chant :
6) Gshin-rje dregs-pa 'joms-byed dbyungs-kyi yi-ge "Senggei' nga-ro",
i.e. << Musical notation (dbyangs-kyi yi-ge) for Yamantaka, who destroys the
arrogant, called "the roaring of the lion",,; the manuscript I was able to
photocopy was incomplete, ending with folio 33 ;
7) Chos-skyong rnums kyi dbyangs-yig "bstan-srung dgyes-par byed-pa ", i.e.
<<Musicalnotation for the protectors of the religion (Buddhist), called "That
which delights the Protector" B, 80 fol. ;
8) Dung-tshig gi yi-ge "mchod-sprin rnam-par bkod-pa ' i rol-mo ", which illustrates the notation of seven pieces to be played by the long metal trumpets
dung-chen, 7 fol., followed by the notation of seven formulae for playing
the short trumpets of bone or metal (rkung-gling), according to the tradition
of Smin-grol-gling, 2 fol.
A detailed analysis of the contents of these texts relating to musical practice is outside the scope of this article, but it is worth underlining how exceptional it is to have at one's disposal the complete range of texts needed
for the performance of a ritual, and above all a <<user'smanual,, (lag-len)
as complete as that found in text no 5.
Given the date of foundation of the monastery of Zhe-chen (1734), the
conventions adopted for the notation of the dbyangs would not be very ancient, and the documents available do not allow saying whether they were
directly borrowed from Smim-grol-gling, or whether they represent the practice of a particular chant-master (dbu-mdzad) of a definite period; however
that may be, they give evidence of an appreciable number of facts concerning :
- The text or the first lines of text of the chants, with the numerous
interpolated syllabes (tshig-lhad) inserted at predetermined places, which
characterize the dbyangs.
- The presence of circles placed under the syllables of the text to indicate, when required, the moment for a beat on the drum rnga.
- More or less complex curved lines placed above certain syllables to
indicate variations of pitch, of timbre or of intensity (loudness), to apply to
the chanted syllable and thus reveal differing degrees of ornamentation : these
signs are proportionally more numerous when the chant is considered solemn,
such as in the section of the ritual devoted to <<praises>,(bstod-pa).
To the notations concerning the use of the voice are added :
- Indications relative to the intervention of the different instruments
accompanying the chant, such as the hand-bells dril-bu to be either rung
continuously (dril-bsil) or to be used at the same time as the small drum
damaru (da-dril 'khrol).
- Indications relative to the entries of the conch-shells, the long and
the short trumpets; as for playing the short trumpets, more precise details
are added by the mention of formulae such as <<blowfive times with cut-offs,,
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( I n g a - 'bud bcad-ma),

blow four times with cut-offs f i (bzhi- 'bud b ~ a d - ~ a ) ,
four times with flashes* (bzhi-bud glog-mu).
- Reminders of the rhythmic formulae to perform simultaneously on
the drum rnga and the cymbals sbug-chal or rol-mo; those which intervene
the most frequently being :
a) <<tostrike three (times))> (gsum-brdung) which in its simplest form is a
sequence of :
sbram sbram byas - 1.2.3. byas - 1.2.3. rhang
The beats corresponding to the onomatopoeia sbram are noted by circles
below the figures; the beats corresponding to the syllable byas, performed
more softly, are noted by a circle of smaller size; the syllable thang,
which also has an onomatopoeic character, indicates that a tremolo must
be executed on the cymbals. These conventions are represented as follows :
c< blow

Fig. I . - Facsimile of the notations for gsum-brdung.

b)

c< to

strike nine (times) >> (dgu-brdung) with the seventh beat a1ways played
softer than the other eight beats, the cell of nine beats being preceded
by the onomatopoeia already mentioned (sbram followed by rhang) and
then concluded by a thang which involves the following notation :

Fig. 2. - Facsimile of the notations for dgu-brdung.

In the complementary manual mentioned above (no 7), which contains
the dbyangs for the c< protectors >> (chos-skyong), used in the part of the ritual
corresponding to the bskang-ba l o of these divinities - i.e. different forms of
Mgon-pol Lha-chen dbang-phyug chen-po, Gza'-bdud, Rgyal-chen rnam-sras,
Zhing-skyong - the conventions relating to the musical notations are identical,
but one may observe that several of the dbyangs have titles of a more or
less descriptive character, such as : << Great drum of the god Brahma >>
(Tshangs-pa lha'i rnga-chen) or : <<thesuccession of water-ripples >> (Chu-bo
rlabs- 'phreng) for Mgon-po with four arms ; <c The crow's flight >> (Bya-rog
'phur-'gro) for Las-mgon cc with a crow's face), (bya-rog gdong-can), <<the
harp of the Gandharva (Dri-za 'i rgyud-mang) for Rnam-thos-sras, the god
of wealth, etc. ...
Several manuscript leaves relating to the use of blown instruments give
a summary notation which make graphically explicit the way to perform the
different formulae of the repertoire, for example :
))
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a) three variants of <<toblow three (times) D (gsurn- 'bud) demonstrated as
follows :

b) three variants of <<toblow four (times) H (bzhi- 'bud) :

The existence of all these written sources could certainly serve as a basis
for establishing a repertoire at the Nepalese Zhe-chen, but the indications
given in the manuals remain +oo compendious for those who have not been,
since childhood, in the habit of practising these rituals, and Rab-'byams Rinpoche has not hesitated to use recording techniques to keep the testimony
of a former ((chant-mastern (dbu-mdzad) whom he had invited to come from
Tibet; he himself recorded ten cassettes of performances of the dbyangs of
Zhe-chen, as references to consult in case of need.

THE CELEBRATION OF THE gtor-zlog
In 1989, during the celebration of the gtor-zlog which I attended, the
presiding part in the ceremony was taken by H.H. Khyentsey Rinpoche, the
active role of celebrant was the responsibility of Rab-'byams Rinpoche and
the musical direction of the operations was entrusted to the dbu-mdzad Phrinlas. The latter was a young man born in Nepal, shy and inexperienced, who
showed great willingness but whose voice was not very powerful. The preliminaries of the gtor-zlog had little to do with the sound element, since it
was the time devoted to preparation of the dozens of sacrificial cakes (gtor-
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ma), in colours and forms differing according to the corresponding divinities,
which had been placed on a great credence-table; two of the larger of these
gtor-ma were placed in front of the credence, and one of them - triangular,
black in colour, supplied with three eyes and garnished with numerous miniature flags - was dedicated to Gshin-rje-gshed.
In conformity with directions given in the manual of practice (lag-Len),
the young monks charged with playing the short trumpets (rkang-gling) or
oboes (rgya-gling) were positioned to the left of the celebrant (placed on a
raised throne), then the players of the long trumpets (dung-chen).
The celebrant himself had in front of him, besides other liturgical utensils,
the bell dril-bu and the small drum damaru which his functions require.
The dbu-mdzad not only intoned the chants, but also struck the sbug-chal
cymbals, with their voluminous central bosses, whose sound is associated
with divinities of the <<wrathful,,type; he was aided by another monk who
played, when necessary, the sil-snyan cymbals, which have a more crystalline
sound.
Several rnga drums were spread to different points of the sanctuary :
two of the bigger ones were supported in wooden cradles, and these were
the mchod-rnga; meanwhile 16 drums of the smallest size, provided with
handles (the lag-rnga) were confided to the boy monks who, holding the
handles in their left hands, vigorously struck the skins of their drums with
a crook-shaped stick. Added to this great number of instruments, the presence
of which shows the monastery has all that is needed for the holding of solemn
rituals, were two dung-dkar conch-shells, whose sound was generally lost in
the fracas made by the other instruments.
Throughout the seven days of the ritual, the same liturgical sequence of
operations (i.e. invitation to the main divinity and his acolytes to evince their
presence, offerings, propitiation of the Protectors of Buddhist faith, praises,
ritual dances ...) were accompanied by the continuous (day and night) recitation of the mantra of Gshin-rje-gshed.
On the final day, outside the monastery, a ritual dance performed by the
c< black hat ,
, (zhwa-nag) was held-named after the costume worn by the celebrant Rab-'byams Rinpoche, exercising the function of an exorcist; this dance
was followed by a solemn bonfire of the great gror-ma cakes which had in
some way presided over the ceremonies.
As for the chanted parts, one could remark that the style of Zhe-chen
(by comparison with the style of other rnying-ma-pa monasteries) was particularly slow and soft, rendering it very difficult, if not impossible, to follow
the texts sung, even when one had the texts to refer to; on the other hand,
the small number of adult monks in the assembly, and the still fewer number
who knew the dbyangs, did not allow a very high level of performance,
despite the considerable effort which had been made to put on a ritual, let
us remember, held only once a year.
This effort is being pursued without let up, since in the course of the
summer of 1989 a dbu-mdzad from the Tibetan Zhe-chen, 'Jigs-med kun-
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bzang, who is gifted (according to the evidence of my Hungarian colleague
Alice Egyed) with a superb voice and extensive knowledge of the traditions,
arrived in Nepal, where he had been awaited since the spring. Since that
date the musical training of the monks has become more profound, even if
some among them have not appreciated all the traditional methods employed
by this venerable dbu-mdzad.
If one considered only the celebration of a single gtor-zlog, it may look
as though all has been put in order, that the Nepalese Zhe-chen might from
now on be considered a faithful holder of the tradition of the mother-monastery. But, if it were indeed an important ritual (since it concerned the tutelary
deity of the monastery), this ritual was far from being the only one. Some
weeks later I was able to attend a still more solemn ritual : one which mobilized an even greater number of musical instruments, such as the sgrub-chen
of the Tshogs-chen-'dus-pa already mentioned.
The recordings made on these two occasions will serve as a basis for a
study of the musical traditions of Zhe-chen; they will be completed by
another series of recordings which I intend to do during 1991, to evaluate
how far the presence of a more experienced dbu-mdzad has modified the
aesthetic qualities of the rituals. However, it must not be forgotten that these
ceremonies are not performed to please human beings ; they are primarly dedicated to deities whose goodwill is crucial for humanity.
If the monastery of Zhe-chen has been taken as exemplifying the way
liturgical traditions of Tibetan Buddhism resume a new life in Nepal, it is
because of the number of documents brought there from Tibet; but the presence of other rnying-ma-pa monasteries of different allegiances, in the close
proximity of the stiipa of Bodhnath, would equally allow the study of other
living musical traditions, such as the more recent one of Mchog-gyur gling-pa
(1829-1870) as followed in the monastery of '0-rgyan sprul-sku (Orgyen
Tobgyal 1988), a few steps from the monastery of Zhe-chen.
It is only by attentive comparison of these traditions that it will become
possible to establish the musical heritage of the core of the rnying-ma-pa
school and to detect foreign elements, notably bka'-brgyud-pa, which have
been able to infiltrate here and there.

N.B. For Sanskrit and Tibetan terms, the transliteration system followed i s Wylie's, with
the exception o f words nowadays well-known to the western reader (e.g. Buddha, bodhisattva.
mandala, stupa, rinpoche) and for which a phonetic orthography has been used.
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Notes
1

1. The four main schools in Tibetan Buddhism represented here in the monasteries are
mying-ma-pa, bka7-brgyud, sa-skya-pa, and dge-lugs-pa.
2. The title ccHis Holiness *, in French cc Sa SaintetCw, has been adopted in English to
designate the highest dignitaries of the several orders.
3. To be noted in particular is the publication in 12 volumes of the Cwm-chos - the
collection of cc treasures ,,compiled by the master Mi-'gyur rdo-rje at the end of the 17th century
- which appeared in 1984 under the joint aegis of H.H. Dilgo Khyentsey Rinpoche and the
Venerable Pema Norbu Rinpoche, based on texts preserved in Paris in the library of the Ecole
fransaise d'ExtrCme-Orient.
4. According to Samten Karmay, a gtor-zlog may be defined as a urite for turning away
or back or averting noxious spiritsn (Karmay, 1988, p. 239). The gtor-zlog rites celebrated at
this period of the year are not limited to mying-ma-pa monasteries : great rites of expulsion of
the past year's maleficence[s], reinforced with sacrificial cakes (gtor-ma). were observed in the
greater part of the Tibetan monasteries (cf. for example Tucci, 1973, p. 193, 197-8, and for the
tradition bka'-brgyud-pa, Ellingson, 1979, p. 721-62).
5. A manual of the texts needed for the celebration of this ritual has recently been printed
under the title : Zhe-chen bstan-gnyis dar-rgyar-gling gi 'don-cha.
6. The epithet ccarrogant B (dregs-ba) is applied to a multitude of divinities of inferior
rank, of whom a great number were originally part of the bon-po pantheon (NCbesky-Wojkowitz,
1975, p. 253-317). According to the text of the ritual, Gshin-rje-gshed dregs-'joms is presented
as having three faces and six arms, but I have not seen any iconographic representation up to
now.
7. Thanks to the kindness of the monastery authorities, I was authorized to photocopy all
the texts utilized; they were also photographed by my German colleagues of the Nepal Research
Centre.
8. The compilation cc Prtcieux trtsor des gter-ma B or Rin-chen gter-mdzod brings together
a monumental collection of a hidden textsn (gter-ma) of the mging-ma-pa school; it was the
work of Kong-sprul Yon-tan rgya-mtsho (1813-1899) and in 1974 H.H. Khyentsey Rinpoche
commissioned an edition in 135 volumes of it, from whence comes this reference and those
which are going to follow in the course of this article.
9. It should be noted that these sources, which apply to specific graphic conventions, were
not available during the preparation of my article on musical notation in the Tibetan Buddhist
tradition (Helffer, 1990).
10. The performance of the ritual of atonement called bskang-gso (from bskang-ba. <{to
fulfil u plus gso-ba, cc to restore n) is supposed to fulfil the wishes of the cc protectors n (chosskyang).
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ETHNOECOLOGY
AND GEOGRAPHY

Nepalese Hydronomy : Towards a History
of Settlement in the Himalayas
Michael Witzel

1 . The prehistory and the early history of Nepal are largely unknown - certainly, as far as the major part of the country is concerned, because it is not
situated closely enough to such early cultural and political centers such as
Kapilavastu, or medieval ones such as the Kathmandu Valley, Tibet, Chamba
or Jumla. Nor can we expect, except from future extensive archaeological
surveys, more information for those areas that have not left us with written
documentation.
In this situation, it may be useful to try to elicit more information not
only from the << unwritten history >> contained in legends, etc., but also from
language itself, where such information can be found in an <undiluted
i
>> state.
For changes in language occur, as is well known, mostly unconsciously and
over a period of many years and they are, for the greater part, not directly
influenced by official policy or by individual habits.
It is well known that place names such as those of streams, rivers, localities, and mountains often are very persistent. This especially applies to
names of rivers. In Europe, for example, where such names have been studied
in great detail 2, river names were found to reflect, quite frequently, the languages spoken before the influx of the Indo-European speaking populations.
They thus are older, dependent on the date of the spread of Indo-European
languages in the various parts of Europe, than c. 4500 to 2500 B.C.
It would be fascinating to gain a similar vantage point for the prehistory
of Nepal. A toponymical study of Nepal is bound to provide some insight
into the settlement patterns of the present and past populations of the area.
Such an attempt has not yet appeared though some authors have hinted at
the desirability of such an undertaking. In the following pages, I will limit
myself to the names of the rivers of the Nepalese Himalayas, to hydronomy,
as such names seem to be more conservative than those of settlements (and
easier to explore than for example those of local fields or mountains).
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However, except for the Kathmandu Valley, little has been done so far
in studying the names of Nepalese rivers and other points of topographical
interest. On the other hand, there exist many and elaborate theories about
the early inhabitants of the country, founded on legends and a few entries
in the various vamicivalis.
Yet even a brief survey and a first interpretation of the toponymical materials at our disposal opens the possibility to investigate the early strata of
populations in and around the Valley. The same can be done for various other
areas of the country, after the investigations described above have been carried out.

1.1. The West
In the context of the Himalayas there are, however, two disturbing factors,
first, the influence of Sanskrit name-giving and, secondly, the steady spread
of the Nepali language as a lingua franca. Both obscure the origi,nal distribution of names. For example, name such as Ncirdyani, Kamali, Bigmari
c Skt. Vagmati, Uttcir G a n g i (in Dhorpatan) are comparatively late Sanskrit
substitutes for often unknown local names. Similarly, the continuing eastward
spread of Speakers of Nepali, which has been occurring since the Middle
Ages, frequently obliterated, and still continues to efface more and more of
the local names.
Apart from this, river names in all of Nepal are formed according to the
following general pattern : where one layer of river names is superimposed
on an older one, for example by the movement of Nepali speakers eastwards
in the Middle Ages, only a <<suffixD, and mostly that of khola 5 , is added to
the old name so that we find names like Daron-di Kholi, Yan-guwa Kholii.
The original Tibeto-Burmese names, before the addition of kholci already
mean << Daron river,) in the Magar and << Yan river>>in the Rai language. In
other cases, a Nepali name has obviously supplanted an older one, for
example names such as in Andheri Kholci <<dark,gloomy river,, 6, Khalte
Kholii <<depressedgorge river,) 7, etc. which can be found in Western as well
as in Eastern Nepal. These words, kholci, -di, -guwa, etc. have the function
of a kind of <<suffixB, a determinative supplement that is automatically added
to river names, not unlike the English <<prefix>,river in designation such as
River Thames, River Nile, etc.
This diffusion of Nep. khola and of W. Nepali g a d is due to the eastward
spread of the Nepali speaking KhaSdKhas. The whole west of the country,
that is the area west of the Bheri, has been Indo-Aryanized thoroughly and
early enough (note the Simja kingdom of the Mallas) as to eliminate most
traces of earlier, Tib.-Burm. names (but see below, for some exceptions).
1.2. The North
The situation, however, is different in the North, that is in the areas beyond the main range of the Himalayas. This region, has only been mentioned
sparingly in this paper : names in this area are ~ B h o t y a , , , in other words.

NEPAL, PAST A N D PRESENT

219

they are based on a South-Tibetan dialect They often follow certain stereotypes, just as the bulk of the Nepalese river names, by adding certain suffixed
determinatives such as -chu, tsangpo (gtsan.po), drangka, etc. These Northern
Bhot groups were one of the last population groups to enter Nepal ", especially the well-documented Sherpas who came to Eastern Nepal from the
North only around 1 500 A.D.
The comparatively late Tibetan nomenclature is found as an overlay
above some earlier strata, including an older substratum of quite differently
formed names (see below : Langu, Manduwa).
It is surprising to note that in this area Gurung and Tamang names for
rivers and streams are relatively absent on our maps. Both languages are
closely related to Tibetan and one could assume that these tribes have migrated a little before, or along with, the expansion of Tibetan speakers about
the middle of the first millennium. However, they apparently only supplied
a few names high up in the ranges of the Himalayas while the areas at the
higher altitudes, adjacent to present day Tibet, show only (Southern) Tibetan
nomenclature. (See, however, below [6], for the commentary of A. Hofer on
this situation.)

1.3. The South
In the Terai, however, the situation is even more complicated. There has
been a large influx of North Indian as well as hill populations of the Nepalese
midlands during the past hundred years or so. This immigration intensified
after the eradication of malaria and still is continuing due to the increasing
pressure of population in the hills. Before that, the area, the notorious malaria
infested jungle belt ((of 8 kos,,, was sparingly populated by Tharus, Mech,
and other tribes. Most river names in the Terai, however, now are Indo-Aryan,
i.e. either Sanskrit or they are based on the Indo-Aryan language that is actually spoken in the area, that is from west to east : Awadhi, Bhojpuri,
Maithili, and Bengali (in the extreme south-eastern corner of Nepal).

1.4. The ~ H i l l s w
Even if the areas mentioned so far are largely excluded, enough names
remain to draw a first map of the designations common in various areas,
especially of the middle, c< hillyn (pahiri) belt of the country. In this study,
I therefore concentrate on the midland hill area between the high Himalayas
and the Mahabharat range where we can find the broadest scale of original,
non-Indo-Aryan names.
Even a brief survey which can be based on any large scale map of Nepal
results in several larger areas in the hills, with several typical clusters of
names. Each of them is characterized by the seemingly endless, stereotype
repetition of the same type of river names within each cluster.
In fact, one can easily distinguish, in addition to the Tibetan speaking
North and the Awadhi/Bhojpuri/Maithili speaking South, eight or nine distinct
areas as characterized by their river names. The westernmost one represents
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the core of the Nepali speaking population while the others reflect various
Tibeto-Burmese tribes. All these areas will be discussed in some detail, and
special attention will be paid to those names which do not fit the genera]
pattern of the particular area under investigation. In a few cases, evidence
from early Indian and from medieval Nepalese sources can be compared;
this sheds light both on the age of the names as well as on their early forms.
The results of such an investigation are of great interest and suited to
start a discussion which I would very much like see to be carried further by
specialists of the various Tibeto-Burmese languages spoken in the Himalayas l o .

1.5. At this instance, that is before beginning to deal with the bulk of the
toponymic material from the hills, it may be useful to add a few more general
remarks.
One problem that cannot be overcome easily in any evaluation of the
hydronomical evidence from Nepal is the quality of the maps on which such
an investigation is necessarily based.
All maps basically are variations of the old British survey maps. In these
maps only-the short and long vowels are differentiated by macron marks;
all other sounds that do not fit the Roman alphabet have been represented
by those closest to the Anglo-Indian system. While this creates some problems
for Indo-Aryan consonants (e.g. gad is spelled gad), it is not very problematic
for most Tib.-Burm. languages. For these, the missing indication of the quality
of certain vowels (ii represented by u, o by o, etc.) is more severe, as is, in
several languages the absence of the tonal accents. The breathiness that
characterizes certain vowels in some of the Tib.-Burm. languages of the Himalayas is often represented by aspirated voiced consonant in our maps and
lists ' I . As the personnel who recorded the names were not accustomed to
hearing such Tib.-Burm. sounds they may have misheard quite often.
Nevertheless, these problems may be rectified by a thorough study of the
name material as it is precisely this kind of mistake, which is by its very
nature, regular and discernable.
It is more difficult to deal with another set of problems. How did the
recorders of names in the field actually assemble their name material ? It
must very much have depended on whom they asked for the name of a village,
a stream, etc. Whether they got the general Nepali name or the local Tibetan,
Magar, Gurung, Tamang, Rai, etc. name. Many villages, rivers, etc. have multiple names, e.g. the Dhobi Khola of Kathmandu, whose Newari name is
Hija Khusi but which also has <<proper,>Sanskritized name, Rudramati.
Even a brief study of A. Hofer's comments on the Kathmandu Valley
~
published in Khumbu Himal, or a look
maps and other ~ S c h n e i d e rmaps
into Snellgrove's Himalayan Pilgrimage, Buddhist Himalayas and Four
Lamas of Dolpo shows that a certain system indeed was at work :
1. the local names were transcribed as closely as possible so they could
be perceived by a speaker of an Indo-Aryan tongue, thus Tib. ts > c, tsh >
ch, etc. ;
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2. often a determinative such as gdon
course, kholi, etc. was added;

c(

village w , ko! ('castle

22 1
n,

and of

3. in some cases a completely different name was entered stemming from
the local non-Tibetan language (of the guides ?) or from the accepted lingua
franca designation based on Nepali usage.
It is obvious that this '<method)) led to the miswriting and omission of
many local names. While a misrepresentation in Nagari-based Roman transcription 'often can be corrected, and certainly so on the spot, the omission
of local names and their substitution by Nepali ones is not always detectable,
unless one'carries out extensive research in the field. It then becomes clear,
for example, that Mustbng-bhot is the partly Nepalized form of local Lo Monthang (Blo sMon-thang), or that Jom(o)son stands for Thakali Jhongsampa
(which speakers of Tibetan understand as Dzongsarba (rDzong gsar-ba).
Other names are altogether changed, such as the Takhali place names Kyula
> Nep. Lete, Kobang > Nep. Debisthin, or are translated such as Newari
Hiji Khusi > Nep. Dhobi Kholi. M. Aris l 2 gives an interesting example
from Kutang : Tib. Serang (gSer brang i<
golden field N or gSer rhang <(golden
fly))) has been misunderstood by the Indian survey as Sringi c Skt. Srngi
( a having a horn ))).
In the manner described above, the recorders of our Anglo-Indian maps
may have missed many names which the tribes living at higher altitude use,
that is, apart from the Tibetan ones, especially those given by the Gurung
and Tamang 1 3 . This may explain the relative absence of such names on the
maps (see below [5.3.]).
If only the general lingua franca name (in Nepali) is given, this may
severely disturb the evidence of a certain area. Nevertheless, due to the settlement patterns in Nepal which, not unlike those of S. China, are arranged not
in contiguous areas but according to altitude levels, we still get a certain
amount of good evidence. It is well known that Nepali speakers usually settle
in the valleys where they can have irrigated rice fields, or a little higher, in
maize growing country. The (various groups of) earlier inhabitants thus are
(successively) pushed up vertically, on to the higher slopes.
This provides for a very much broken settlement pattern which, nevertheless, retains enough vestiges of the original spread as to ensure larger area
clusters of the original names. In the case of hydronomy, the older names
are mostly retained anyhow, with the addition of gcid or khold, or the various
local determinatives. This kind of << suffixation results in a quite fragmentary
but clear areal picture. Sometimes we even get a longer series of such supplements in one name, such as Mud-khyun-khold (+ Madi KholB, S. of the
Lamjung Himal) with a Gurung and a Nepali supplement, or Kyung-ri Kholci
(+ Modi + Kali Gandaki). In some of these cases, the names on our maps
may be due to the mother tongue of the translators employed when the names
were collected. For example, a Hindi or Nepali speaking collector may have
asked a local Magar person for the name of a river, who gave him a Gurung
name, with a Magar hydronymical determinative added in Magari.
))
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Another set of problems, akin to the last one, is the fact that rivers often
carry different names along their courses. The upper reaches of a river may
have a name different from that in its lower course, or they may have a still
another name for their middle course. Even in a homogeneous, monolingual
country like Japan, one and same river can have three names, for example
the Kumarzo-gawa in the Kii peninsula, South of Osaka, which is called
To.tsu-gawa and Ama.no-gawa in its upper reaches, or the Ki river which is
called Yoshino-gawa in its upper run. In these cases, the name changes as
soon as the river leaves one of the small traditional provinces (kuni) and
enters another one, thus changing its name practically every time after having
passed through a major mountain range.
There are other cases, well known from various countries, where the
headwaters of a stream have different names, such as the northern German
rivers Werra and the Fulda, which from their confluence onwards are called
Weser. How far this can go is seen in southern Germany where two small
rivers near Nuremberg, the Rednitz and Pegnitz, undergo a sort of phonetical
sangam as well and the combined river is then known as Regnitz. In northern
India we find the Bhagirathi and Alaknandi (but cf. also Kalindi, the name
of tributary of the Ganga, Ram. 2.55.4, 12, 13, and Mandakini) which become
the Gangi.
In Nepal, a similar phenomenon is that many rivers are called Bhote
Kholi in their upper courses, as they come from Tibetan speaking territories.
The spread of the names Kosi (Skt. Kaus'iki) and Gandi, Gandaki (Skt.
Gandaki) is a comparable occurrence. The suffixed determinative Kosi and
Gandi / Gandaki / Gandaki is added to all major rivers in their respective
area, forming the <<SaptaGandaki,, and <<SaptaKauSiki>, rivers, that is :
Bari G i d , Kili Gandaki, Seti Gandaki, Madi Gandaki, Marsyandi, Buyhi
Gandaki, Trisuli Gandaki and the Sun Kosi, Timba Kosi, Likhu Khola, Dudh
Kosi, Arun Kosi, Tamur.
Even under the present conditions, taking into account all the constraints
mentioned so far, the materials collected in the sequel are copious enough
to establish a clear. picture of the Tibeto-Burmese hydronomy of Nepal. It
will, I believe, speak for itself 14.

2. If one compares some of the typical designations of rivers in the Nepalese
hills that form patterns with the local word for <<riverwor << stream,,, a few
clusters of river names emerge that have a common suffixed designation. A
particular cluster generally agrees with the region of a particular present day
population group speaking a common language, or with that of some individual tribe of Nepal.

It is the western Nepali word for <<river,stream), instead of the standard
Nepali word khola. Rivers which nowadays incorporate this word as second
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part of the compound which forms their name are found in the area west of
the Bheri river. A north-eastern outpost is the Suli Gad, a tributary of the
Barbung Khola in Dolpo.

It is the Northern Magar (Kham Magar) word for <c river,, ; hydronomy
with this supplement is found in the area east of the Bheri and west of the
Kali GandakiIMyandi Khola; the northern limit of this Magar speaking area
is in the along the Jairi, another tributary of the Barbung KholB.

The Magars living more towards the east and south use a phonetical
variant of the same word for <<river,,,di.
River names with this supplement are found east of the Myandi
KholaIKali Gandaki, up to the Burhi Gandaki in the east, and up to the
Galesti Khola and the AnnapOrna Range as the northern limit, and the bend
of the Marsyandi towards the west. East of this follows a central area with
mixed types of nomenclature.

2.4. khu
It is typical of the Kathmandu Valley 15, and indeed, in Newari a stream
is still called khu or kho and a streamlet is khusi, such as H i j i Khusi =
Dhobi k h o l i (in Nepali) or Rudramati in Sanskrit. It should be noted, however, that this designation extends beyond the Valley to its western approaches
and far into the east (see below). On the western and northern rims of the
Valley, however, there also are some traces of -di/de, -gu.

East of the Kathmandu Valley, up to the TBmba Kosi and the Likhu KholB,
we find names with the four supplements -ri, -si, -ku, -ti. Their distribution
forms no obvious pattern.
In this area live the Thami, Sunwar, and some Western Rai. However,
during the last hundred years or so, Tamangs have steadily been immigrating
into this region from the north 1 6 .
Further east, between the Liku Khola and the Arun Kosi the local hydronomy displays variations of the Rai designations for <<river,.

There is a great variation of names in the area between the Likhu Khola
and the Arun Kosi, which is typical of the many dialects of the Rai language.
In this area, we find river names formed with supplements meaning << water,,
or <<river,,in the various Rai dialects. The words meaning ~ w a t e r aare : wa,

224

Michael WITZEL

wa, cuwa, cuwa, cidt, cwa'l, ku, yowu, etc., and those for <<river,,: hongku,
kawi, k i w i gulo, kdku, etc.
The distribution of the determinative supplements in the Rai area forms
no obvious pattern and the <<suffixuchanges from valley to valley. However,
a few clusters of names in -kuwa, -khuwa and -wa can be observed. The
suppletion -wa is also found east of the Arun Kosi, on the Upper Tamur
River in the area of other Rai tribes, the Lohorung and Yakka.

2.7. The rest of the midland country up to the eastern border where the Lepcha territory begins, is occupied by the Limbu. However, the Limbu word
cud, cwa '1, cwdt or that for <<river>>
cua, wohong, is not directly
for <<water>),
reflected in the river names of the East, beyond the Arun 17.
Otherwise, this is the only contiguous area of Nepal where river names
have not a typical supplement but each river is given its own individual name,
without the addition of a local (Limbu) word meaning <<river)>.
(Only -wa
is relatively frequent in the areas occupied by the Lohorung and Yakka Rai).

2.8. These observations lead to the following general results : there is an
enormous area of Magar names reaching from the Bheri to the Burhi Gandaki,
a second cluster with Newari affinities in and around the Kathmandu Valley,
and the large Rai area between the Likhu Khola and the Arun, in addition
to the heavily Indo-Aryanized area of Western Nepal, i.e. the land west of
the Bheri which is characterized by the W. Nepali form gad. It will be interesting to investigate the areas with a more mixed nomenclature. Even now,
however, a few general statements can be made in the light of the foregoing
discussion.
Some tribes, even those found dispersed over a large area, are absent in
this scheme of river names, such as the Kusunda who live on the Mahabharat
Range west of the Kathmandu Valley IR,or the Danuwar l9 who live on south
of the Valley 20. In the case of the Kusunda, this is perhaps most regrettable
as their language, which is said to have no connection with either Indo-Aryan
and Tibeto-Burmese, nor with Munda21 and Dravidian, nor with such stray
remnants of language families as Burushaski (in Hunza, N. Pakistan) or
Nahali, north-west of Ellichpur in Maharashtra, which shows traces of a lost
stratum that precedes, subsequently, a Munda, Dravidian and Indo-Aryan
level 22. The Kusunda certainly are one of the oldest populations of Nepal
and it is therefore an urgent matter to carry .out a detailed survey of the
remnants of their language and their toponymy.
The various cluster areas described above are now taken up in detail as
to present some name material and for some additional remarks on factors
that disturb the pattern.

3. Western Nepal
3.1. As has been mentioned the western Nepalese rivers bear names with
the local supplement -gad. The names often are taken .from the most typical
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characteristic of the stream in question : Tila G i 4 4< sesame river n is the water
course for the irrigation of the fields of the Jumla area; or they indicate
their origin : Giri Gdd <<mountainrivern. The Skt. forms tila and giri are a
feature that indicates the strong Sanskritizing (Hindu and Buddhist) influence
under the W. Nepalese Malla (Simja) kingdom of the Middle Ages. Other
rivers are called in accordance with their color : Lohare Ga4 the copper
brown river>>< Skt. lohara <<copper,,,cf. Nep. lohar < Skt. lohakira u blacksmith,,. Other typical names are, e.g. Nilgarh Gad, Iswari Gad, Runighat
Gad, Surnaya Gad, Loli Gad, Lamuni Gad, Ghatte Gad near Baitadi. The
word gad itself is of uncertain origin. Turner Comparative Dictionary of IndoAryan Languages, does not offer a solution, see CDIAL 3981, 3967, 3968,
3979 23.

3.2. In this area the names based on a local form of Tibetan reach far down
southwards as a large part of Nepal in this part lies to the north of the main
Himalayan range. The areas of Humal, Mugu etc. have a Tibetan hydronymy,
with names such as Ngyar-Gad 24, the Phalung-Chu, etc.
What is remarkable, however, is that some of the names of these northern
areas seem to indicate a substratum that is neither Tibetan nor Indo-Aryan.
3.3. Mu-gu, Lan-gu, Madu-wa, Ka-wa Lungpa instead remind of more eastern
types of names such as found in Rai hydronomy, with suffixed determinatives
in -gu, -wa (see 2.6. and 8.1-3.).

3.4. Even names such as Phulung, Garpung, Barbung (Tib. spelling bar.
ron] 25 rather fall into a more general Tibeto-Burmese pattern than into a
Tibetan; cf. also such names as that of the Arung (+ Rapti) 26, Ghustung
(+ Pelma + Sano Bheri), Mailung (+ Trisuli). Cf. also, in the Jomosom
area, Panga, Panda, Pang-(kyu), Yomkim, Tangdung Khola, all flowing into
the Kali Gandaki, and cf. below, for similar names 27. However, regardless
of what the (sometimes rather accidental, secondary) Tibetan orthography for
these names may be in each case, some of them may indeed be interpreted
as being of Tibetan origin : Mugu is written as Tib. Mu.gum, Phulung could
be < Tib. phu.klun (cupper valley>>, Garpung < Tib. sgar.spuns <<camp
pilehill >, 28 ?
3.5. However, a linguistic substratum is perhaps more probable. C. Jest 29
has noticed, on the basis of his anthropological data, that the population of
the Dolpo (Tib. rdol.po) and Tarap (rta.rab) area shows traces of an earlier
substratum. Apparently, the area was one of retention, a conservative niche,
cut off by the pre-dominant Magar population of this region further south
and from other Tib.-Burm. speakers further east 30. The river names in -gu
and -wa are reminiscent of those in the Rai area. Indeed, some Rai groups
have a tradition that they originally have come from Mugu 31 !

3.6. In addition, a few names even in the heartland of the speakers of W.
Nepali (the -gad area) indicate a Magar settlement that must have extended
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much more towards the west before the immigration of the Nepali speaking
KhaSaIKhas in the Middle Ages 32. Examples are the Maubhe-ri river near
Baita-di, the Jama-ri Gad (+ Lali Gad + Purchaun-di Gad + Chaulyani
+ Mahaksli).
Note also that the Magars were apparently known already to the
Mahabharata as Maga 6.12.33-34 = Manga 6.436-7 (Bombay), to the Puranas
under the name Mangara 33, and in a Nepalese copper plate inscription of
110011 A.D. as Mamgvara 34.

3.7. The River Ba-bai, to the south of the Bheri, may have a Magar name
as well : b y, b yh is a Kham Magar word for <<river>>.

4. The M a g r i t
4.1. This huge area, mainly settled by the Magar tribe, extends from the
Bheri in the west to the Burhi Gandaki in the east and is fairly uniform in
its nomenclature : river names invariantly end in -ri or -di. The names in -ri
are found in the western part, that is in Kham Magar territory, and those in
-di in the eastern part.
For curiosity sake, a local name supplied by the Kashmiri historian Kalhana, who wrote /in 1149150 A.D., may be mentioned here. In his
Rgjatarangini, at 4.531-586, he describes in great detail the expedition of
the Kashmiri king Jayapida (c. 752-773 A.D.) to the east. The king of Nepal
with whom Jayapida fought was called Aramudi. No such king is known
from W. Malla sources or from the chronicles of the Kathmandu Valley, such
~ ~ .it happens so often, the author (or already
as the G o p a l a r d j a v a m s b - ~ a l i AS
his sources) may have misunderstood a local name 36. NOWit is well known
that many peoples, also in South-Asia, name their kings after the name of
the tribe or people they govern. A conspicuous example from early India is
that supplied by Panini's grammar, 4.1.175, (5th c. B.C.) which teaches that
the Kamboja (in E. Afghanistan) call their king by the same name. Alexander
fought, in the eastern Panjab with king Poros. This, obviously, is a Greek
transcription of the Rgvedic tribal name P i r u . The word underlying the name
of king Abisa'rEs (Arrianus, Anabasis 4.27.7, etc.), he meets in the same area
re-appears in the Rajatarangini under its proper Sanskrit form (Darva)-abhisdra, Greek (gen. pl.) Abissare'dn, (Arrianus, Indika 4.12). Closer to Nepal,
we find, in the Piili Canon 37, a king named Mahdkosala, << the great Kosalan,
called after his country, Kosala.
After king Jayapida had fought another enemy, called Bhimasena, <<in
the eastern region,,, a battle between the Kashmiri king and the <<Nepalese
king,, Aramudi took place on the Kdla-Gandikd, the modern Kdli Gandaki.
The Kashmiri king was defeated and kept a prisoner in a fortress built high
above the bank of the Kdldgandiki 38. The place where the Kashmiri king
was kept temporarily 39 is called by Kalhana as'ma-ves'man, astone house,,.
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In modern Nepal, there is a Gulmi district, situated on the west bank of the
Kali Gandaki; Gandigulma is already known from two documents of 998
and 1165 A.D. 40 and Gandigulma-visuya, a district, is mentioned in a Buddhist ms. of 109213 A.D. 4 1 . Now, gulma means <<policestation, toll station,,,
and M. R. Pant 4 2 conjectures that king Aramudi's 4c stone housen is intended
here.
We are therefore led to think that Aramu-di (or Ara-mo4i 43 ?) might
represent a Magar name for the area this <<Kingof Nepaln had under his
reign. If this indeed was the case, a Magar word, probably the name of a
river and a region, would be attested already in the 8th century A.D.
4.2. In the Magrfit area there are, however, a few exceptions in its otherwise
constant hydronomy, such as Seng (+ Dogra-ri + Uttar Ganga + Sano
Bheri), Pelma, Ghustung, Lukum + Uttiir Gangfi, Bhurung (+ Modi Khola
+ Kali Gandaki), Harpan (+ Phewa Lake), Bagar (+ Thulo Khola + Kali
Gandaki), Midim (+ Madi Kholfi -+ Seti). They seem to agree with the
phonetic pattern of the non-Tibetan names found in the northern areas (see
above [3.4.]); cf. also Sarda (< Skt. Sarada ?), Sansar Khola (+ Kgli
Gandaki < Skt. Samsara ?).

4.3. Exceptionally, the Ba-ri-gad (+ Gandaki near Ri-ri) still has the designation g a d instead of the more common kholi in an area which lies much
to the east of the western Nepali cluster using - gad 44.

5. The Eastern Magar land
5.1. This area is very homogeneous as well and generally has river names
ending in -di only, for which there are numerous examples.
5.2. An exception are two areas which contribute words for <iriverw otherwise known from Eastern Himalayan languages, namely -ti. The word, however, is one of the oldest, commonly attested Tib.-Burm. words for << water,,,
*ti(y) 45. Examples are :

a.
b.

c.
d.

Migris-ti
Ghale-ti
Ris-ti
Kales-ti
Surau-ti
Nis-ti
Las-ti

)
}
)
}

both eastern tributaries of the northern
Kali Gandaki, just south of the Thak area,
both eastern tributaries of the Modi Kholg,
+ Seti,
+ Seti,
a tributary of the Bari Gad + Kfili Gandaki,
a tributary of the Kali Gandaki, near Baglung.

The only other area with river names ending in -ti is that of the Sunwars
on the Tamba Kosi (see below [10.2]). To think of a Sandhi variant form of
Magar di in these names, due to the preceding voiceless -s-, is not likely,
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as -ti also appears in the counter-example Ghale-ti where -ti occurs after a
vowel. The origin of these names remains open for the time being. Prima
facie, they look like old local names, containing the old Tib.-Burm. word
for <<water,,, *-ti(y), (cf. below [10.2]).

5.3. There are just a few Gurung names that actually can be found on the
maps of this area. The Gurungs who now occupy the ranges of north of Pokhara seem to have left the earlier Magar names intact : even small rivers
high up on the course of the Marsyandi such as Nga-di still have Magar
d e ~ i g n a t i o n s ~One
~ . may attempt to explain this in two ways : either the
Gurungs living high up on the slopes as shepherds until the last century,
were not interested in coining new names for the valley streams and simply
took over the local (Magar) names, even without adding their own determinative supplement kyu/khwon 47; or they could indeed not form new names
as they had only a relatively limited contact with the population of the lower
courses of these rivers, and thus had even less influence on the name giving
and certainly could not influence the nomenclature of the maps. Another
possibility is, of course, that the persons who collected the names for the
maps heard them only from local Magar people, and not from the Gurungs
who lived at higher altitudes 48. (Cf. below [6] for A. Hofer's notes on the
similar situation in the Tamang speaking area of the Ankhu Khola).
Gurung designations in the area are :
- Mud-kyun Khola (+ Madi

+ Seti) 49;

- Khyung-ri Khola (+ Modi + Kali Gandaki), which is of special interest. In this case, the W. Magar supplement -ri seems to have been added
to a Gurung word for <<river,,, kyu/khwon, thus extending the usual system
of renaming of rivers in Nepali to the Magar area as well. The obvious conclusion is that the Nepali speakers took over a Magar designation which already was based on a local Gurung name, in case is a very simple one : the
local people simply called their stream <<river,>.

To be differentiated from these Gurung names are the river names ending
in -kyu in the Jomosom area, all of which flow into the Kali Gandaki. They
have the Thakali determinative -kyu <<water
>, :
Dhin-kyu
KYl.4
Pang-kyu

(S. of Thangbe),
(E. of Jomosom),
(Marpha).

S. Gauchan and M. Vinding 50 have collected the following names in the
Tukuche dialect of Thakali, with some local variants (of the northern villages
of Thin, Shyangtan and Cimtan), and with the standard Nepali equivalents.
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Thakali
Omdo-Kyu
Thinang-kyu
Shyang-kyu
Dhumpha-kyu
Pang-kyu
Ghang-kyu
Dhon-kyu
Hum-kyu
Cimang-kyu
Mharshyang-kyu
Nimung-kyu
Mhansin-kyu
Tama-kyu
Cindhong-kyu
Lhang-kyu
Dhyushuta-kyu
Khal-kyu
Mlang-kyu
Pangbu-kyu
Ca-kyu Dhong
Ghaiku-kyu
Hop-kyu
Chara-kyu

Nepali
Kali Gandaki
Thini Khola
Shyang Khola
Dhumpha Khola
Marpha Khola

Local form (north)
Kha-kyu
Sill-kyu

-

Cim Khola
Cokopani
Thapa Khola, Tharo Khola
-

-

Larjung Khola
Ghatte Khola
-

Kalopani
Chayo Khola
Lete Khola

To add a small note on another river name of the Magrat : Seti is, of
course, a Nepali word meaning <<whiten,and thus is a natural name for
quickly. flowing rivers. It is, indeed, one of the most common designations
for rivers anywhere in the world, taken from the appearance of mountain
rivers and streams, as opposed to slow moving ones (which often are called
black, blue, etc.).
Yet, since the Seti river 'flows through the heartland of the Eastern Magar
area, and it may very well be the case that an original Magar word *Se-di,
has been Indo-Aryanized to seti 5 1 . It is notable that the other Gandalu tributary has an antonym name : it is the Kdli Gandaki or Krsnd Gandaki, <(the
black Gandaki B.

5.4. The name of this river must have been Sanskritized very early as it
occurs already in the Changu Narayan inscription of Manadeva of A.D. 464,
as Gandaki, though it is not clear to which one of the Gandakis he refers
to. The word is also found in Kalhana's Rajatarangini 4.546 (1149 A.D.) as
Kila-Gandiki, obviously the modern Kdli Gandaki in Central Nepal. As has
been pointed out above Gandigulma is already known from two documents
of 998 and 1165 A.D. and Gandigulma-visaya, a district, is mentioned in a
Buddhist ms. of 109213 A.D. ; this area probably is the Gulmi district, near
the confluence of the Bari Gad, Kali Gandaki near Riri. The shorter form
is also preserved in Skt. literature : Gandi Mbh. 2.794, 3.8091, 6.325,
13.7647, HarivamSa 7736; Hit. 14.16, VP. 182.
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The longer form Gandaki5* is preserved in a number of shapes in Skt.
texts : Kila-Gandiki, Rajatarangini 4.546 ; Gandakavati = Gandaki, LIA 1.59
N ; cf. also Gandasahvayi, name of a river, Mbh. 3.14320; Gaddirika, name
of a quickly flowing river; Apara-Gandikih Mbh. 6.320 and PJrvapirvinuGandiki, names of localities, Mbh. 6.282.
The interesting point is that the Gandaki river, viz. the Gandak in the
Northern Indian plains, is called S a d i n i r i <<alwayshaving water,, in a Vedic
a
SB). This obviously is an epithet 53 hiding the
text ( ~ a t a ~ a t hBrahmana.
original name, probably a Munda word *Gund or *Gandakl. From SB it
appears 54 that Sadinira was the name of the river forming the boundary
between the Kuru-Paiicala and the Kosala-Videha, i.e. Uttar Pradesh and
Oudh, viz. between the Kosala and the Videha, i.e. further east, between Oudh
and N. Bihar. While the western boundary of this region (Oudh-N. Bihar)
thus may have a Munda name, its eastern boundary, the Kosi river, probably
has a.Tibeto-Burmese one (see below). The country between these two rivers
is called Kosala in the same Vedic text (SB) and Gandakih (ccthe Gaqdaka
'people>,) in the Epic. If all of this is correct, we get an inkling of the variety
of the early populations in the eastern parts of North India in the Vedic and
Epic periods, that is well before the begin of our era, and earlier than the
(rather maximizing) lists extracted by Shafer (Ethnogr. of Ancient India) from
the Mahabharata.
The names Nep. Gandi, Gandaki or Skt. Gandaki (Tamang Gsndi), appear to have a Munda etymology : the Munda word for water is gad, gand;
and *gandak' is one of the Munda words for << river >, ; cf. Ho gada <<riverB,
Santali g i d a , see Pinnow, BzN 5.3 sq. 5 5 . One can also compare the name
of the Ganges, Skt. Gangi found already in the oldest Indian text, the Rgveda,
in a late hymn (10.75) which may have been composed towards the end of
the second millennium B.C. 56. Compare, finally, Chin. Yangtse-Kiang, Thai
etc. : Me-khong, < *-ghang (?).

5.5. The question which is of interest here is the following : how far into
the Nepalese hills did the settlements of a Munda speaking people reach ?
It may be recalled that Munda influence has been alleged in some of the
Nepalese Tib.-Burm. languages, (see above, no 21). On the other hand, the
Kusundas living in this area bear witness to an even earlier substratum of
languages 57.
5.6. It is also be noted that one of the tributaries of the Marsyandi is the
Musi which may be analyzed as Mu-si, and cf. Dhang-si (+ Mari), is comparable to the eastern river names Ro-si and KO-si, Junbe-si, east of the Kathmandu Valley (see below [10.4]).
A few other names in this area deviate from the usual Magar pattern :
Char Khola + Kali Gandaki; Rohu Khola + Kali Gandaki; Rohu Khola
+ Kali Gandaki ; Chepe -+ Marsyandi (cf. the name of the Chepang tribe ?);
Andhi + Kali Gandaki, which may be a Nepalized form of an older name
*an-di; kyumnu Khola + Modi -+ Kali Gandaki, for which one may compare
Note also : Khu-di, a village near
Chepang kyu and Gurung kyu <<river>>.
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Pokhara, and Khu-di (+ upper Marsyandi), and Tilak-khu-di north of Barekot
in Jajarkot, with khu- which otherwise is found only further eastwards, in
the Kathmandu Valley and its surroundings, and in the SunwarIRai areas.

6. Kathmandu Valley and surroundings; the Tamang area
The central area of the Nepalese midlands, around Kathmandu, is left
out here, for the moment, and will be taken up last in this paper.
It may be mentioned, however, that there is a surprising absence, on the
maps, of Tamang (formerly called Murmi) names in the area. They settle
north of the Valley and in the areas east and west of it. The Tamangs have
been moving south during the last hundred years or so and now settle even
on the southern rims of the Valley. It has been surmised above that their and
the Gurungs' relative late immigration into Nepal is the reason of this lack
of Tamang names.
However, I can add some more detailed observations by G. Toffin 58 and
those with which A. Hofer has kindly provided me. Toffin describes the upper
Ankhu Khola area as settled by Tamang, with some more recent Gurung
settlements, at Khading, Lapchet, Tira, Chalis. There also are some recent
Kami and Newar settlements. A. Hofer's field notes 59 refer to the Western
Tamang settling between the Trisuli and the ~ n k h uKhola. Their immigration,
he assumes, has probably taken place in mid-18th century.
According to Hofer's observations, the larger rivers in the area indeed
do not have Tamang names while the smaller streams do have Tamang designations which, however, are not reflected on the maps due to their insignificance. Hofer thinks that about half of the names of the smaller streams
have a clear Tamang etymology, while one quarter is Nepali and the rest
50 % !) is unclear.
The streams and rivers with the supplement Kholi in Nepali have the
Tamang supplement syon c< river, streamlet B, for example Nep. Mailung Kholi
= Tamang Mtlun Syon 60. Those which have the Nepali supplement Gandi
receive the Tamang form of this designation, gtndi, for example Buri Gtndi
= Burhi Gandaki. In addition, there are a few non-Tamang names in -khu
such, as An-khu 61, Salin-khu 62, Phalin-khu Kholi, notably the larger rivers
in the area.
It should also be noted, that the area of the upper Ankhu Khola abounds
in names of the <<generalTib.-Burmese,, type mentioned above [3.4.], no 23,
27, and below [4.2.], [6]. For example, there are place names such as Khading, Hindung, Tipling, Sertung, Kimdang, and immediately east of it, along
the western contributories to the Trisuli such as the Mailung, we find Gadlung, Gholjong, Combiging. These areas are now inhabited by Tamang,
partly also by Gurung and Ghale 63.
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7 . The Thirni, Sunwar and Rai region
In contrast to the more western areas of Nepal, this region is very much
fragmented in its hydronomy. This is typical for the division of the Rais into
many subtribes which are reflected by as many dialects.
In the west of this area, some names in -ku are found : Po-ku, Lar-ku,
Bu-ku, Dhikure 64 + Maulung.
The western tributaries of the Dudh Kosi exhibit a different pattern, one
of the few clusters in Nepal of river names without any addition of a word
signifying << water >, or <<river,,. Such names are :
Lumding,
Loding,
Tsading.(+ Shisha + Dudh Kosi),
Sarrang,
Pokting (+ Maulung),
Yolung (+ Maulung),
Maulung (cf. Mailung in the Tamang area, another name which looks
generally Tib.-Burm. ; see above, names such a s Phulung, Garpung,
Barbung, Arung [3.4], Seng, Lukum [4.2.], Mailung [6.]); cf. also Liding
(+ Rawa + Dudh Kosi).

8. The Rai proper (Kharnbuvan)
8.1. It is on the Dudh Kosi that a new type of names ending with the typical
Rai <<suffix>,-wa begins to make its appearance :
Ra-wa
Sogo-wa

(+ Dudh Kosi),
(-+ Hunku)

(+ Dudh Kosi)
(+ Hunku)

Me-wa
Khalami-wa

Nyambua-chu on the upper Dudh Kosi is found already in Tibetan speaking territory and therefore has the Tib. supplement -chu. The suffixed deteri
water ,,(Consp.
minative -wa can be reconstructed as Tib.-Burm. *r-wa <rain,
443).
These observations set the pattern for almost'all western tributaries of
the. Arun Kosi. Directly formed with the supplement ?wa are, in order of
occurrence from north to south :
IS-wa,
Kasu-wa,
Sis(u)-wa,
Ka-wi (probably only a dialect form of kuwa, see below).

8.2. Most rivers in the area have names which combine the appellative part
of the name with another well known word for water, that is khu viz. ku.
On the right and left banks of the Arun Kosi, we get, from North to South,
among a few others, the following names 66 :
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Phung Chu
Karma Chu

Tiju
Chong
Barun
Kasu-wd
Is-wi
Choyang
Le-khu-wa

Ir-k(h)u-wi

+

Yan-gu-wa

+

Nakthang-Chu
Wakang (tPiling)
Bagang (tLhese,
Syamjung)
Dima
Wabak
Maghang

Cir-ku-wd
Chintalung
Ya-ku-wa
Kha-ku-wa
Na-ku-wa
Legu-wa
MBngme (Mangmay a)
Munga
Tamur

The word khu is well known from other parts of Nepal. While its etymology remains unclear6' its distribution seems to have been influenced by
the various words for <<water,river,, in the Rai-Limbu cluster. The Eastern
Rai, the Charnling Rai, and some Limbu, at least, have among other designation, -wa 68 and the western groups of the Rai have -ku(nj and compounds
of -ku(n). Typically, the Central Rai have the conglomerate form -kuwa
(kunwa), see below [13] (list). The particular spelling khu(wa), etc. seems
to be due to the recorders of the place names of the Anglo-Indian maps
only 69.
As part of a river name, -k(h)u occurs, outside the Rai area, first of all,
in a more western territory, the Kathmandu Valley. Occasionally it appears
even in the Magar land, as has been mentioned above : we find Khu-di, a
village near Pokhara, and Khu-di (+ upper Marsyandi), see above [ 5 . 6 ] . Himalayan k(h)u is, indeed, one of the better known words for << waterw (see
below [13]). However, in Rai territory, it occurs separately, without the extension -wa, only in a few isolated river names : Hin-ku, I-khu (+ Sun Kosi,
near the Arun), and in the Likhu area : Poku, Larku, Buku, etc. (see below [8.3]).
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8.3. The word frequently appears in a form without aspiration. Thus, we find,
on the Dudh Kosi :
Hin-ku

Kan-ku (+ Dudh Kosi), De-ku (-+ Dush Kosi),
Shi-ku (+ Dudh Kosi),

Hon-ku
Ghi-ku
Shi-ku

(+ Rawa),
(+ Dudh Kosi),

La-ku

(+ lower Sun Kosi),

Lar-ku
Po-ku
Bu-ku

(+ Likhu),
(-+ Likhu),
(+ Likhu).

A singular deviant form, probably due to local Sandhi, is Hon-gu. It will
be useful to bear this in mind for an &planation of the central Nepalese
river names in -khu.

9. Limbuvan
9.1. The kai pattern is continued even east of the Arun. A number of river
names there have the same supplement -wa, or -wan : Me-wi, Si-wi, Mae-wi,
Ta-wd, In-wi, Simbu-(w)a, San-win, all in the catchment area of the Tamur;
further : Hin-wan, Legu-wa, Pilu-wa, Nibhu Pu-wa (north of KankaiIIlam),
Khen-wa. It is obvious that the occurrence of these names is largely congruent
with the territory of two Rai tribes, the Lohorung and Yakka.
9.2. The rest of the area of the Arun, however, shows more inventiveness,
and can be compared to the region of very much mixed names in the territories west of the Dudh Kosi and in part of the Magrat.
The name of the Arun itself is not without interest. It looks, prima facie,
One may
typical Indo-Aryan, a derivative from Sanskrit aruna (<reddish>>.
think of related formations, the names of the. Sun Kosi < Stk. sona c< gold )>,
Tam(b)a Kosi < Skt. timra <<coppercolored>>,Dudh Kosi < Skt. dugdha
milk B, i.e. << white colored >>.
((

However, the matter may be different altogether : one of the smaller
northernmost tributaries of the Arun is called Barun. This word, too, looks
Indo-Aryan, it could be the Nep. form of Skt. varuna <<Varuna>>,
the god of
the ocean or of certain other aquatic locations, or from viruna <<belonging
to Varuna,,. However, as the river Barun is situated so high up in the Himalayas, in fact in Tibetan speaking territory, a Sanskrit name is highly unlikely. The question therefore rises whether Barun does not preserve the older
form of the same name which, in the lower reaches of the stream has been
given the Sanskritized form Arun 70.
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10. At this stage, it is more profitable than before to take a closer look at
the area between the Kathmandu Valley and the Likhu Khola.
10.1. First of all, the western parts of the area exhibit some heavily Sanskritized forms 7'

Sindhu

= Skt.

<< river B, << Indus n

Indrivati

= Skt.

<< connectedlbelonging

Carncivat'
Mahcideva
Mohabir
Sindur-pa
Gopi

+ Rosi + Sun

Kosi,

to/ with Indra n
Kosi; older name M i l a m - ~ h i l - c h u ~ ~ ,
= Skt. carana << moving, behavior, grazing N, cf. the Nep.
equivalent Carenge
+ Bhote KosiITamba Kosi,
= Skt. cr great god B, << ~ i v ,,
a
+ Tamba Kosi,
< Skt. mahivira <<greathero,,
+ Khimti,
< Skt. sindira <c red (paste) ,,
+ Khimti,
< Skt. gopi cow girl ,,
+ Yarsa + Bhote Kosi.

-+ Rosi + Sun

Most of these names occur on the trade route to Dolakha and Tibet. It
should not be forgotten that Dolakha (Rajagama) has been a separate Newar
kingdom in the Middle Ages. It is occasionally mentioned in the
G ~ ~ c i l a r c i j a v a m i c i v aThe
l i ~ ~very
.
fact that Dolakha also has a Sanskrit name
points to the strong influence of Sanskritic culture event in this comparatively
remote area. Sanskrit or sanskritiied names for many of the local rivers
should therefore not surprise.
Apart form these names, the area has a few typical supplements in the
designations for rivers.
10.2. The suppletion -ti is rare in river names, and is otherwise found only
in some pockets of the Magar territory (see above [2.5], [5.2]. However, *ti(y)
is the old and quite generally attested T1b.-Burm. word for water 74 and its
occurrence would not surprise. Yet, the& are some indications which may
connect the sporadic evidence for -ti in the Magrat with that in the area east
of the Kathmandu Valley. This is the territory of the Tharni tribe, who live
higher up in the Tama Kosi valley 75. Their language resembles must closely,
according to Shafer 76, the Western ~ i m a l a y i s hof the Bodic division of Ti~ , It i s . thus
beto-Burmese, (notably the early immigrant K a n a ~ r i ~etc.).
completely isolated among Central Himalayish (Vayu, Chepang, Magari) and
Eastern Himalayish (Rai, Limbu, etc.). Indeed, the Thami seem to remember
~~.
a more western origin. They claim to have immigrated from H ~ m l a This
is one indication among others (see below [12]), that there was a west-east
flow of population and languages, similar to the much later one of the Nepali
speaking Khas tribe. - Names in -ti include :
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-+ Tamba Kosi,

+ Khimti,
+ Likhu,
-+ Bhote Kosi

= Tamba Kosi,
-+ Bhote Kosi = Tamba Kosi, near Dolakha.

This river name seems to be the basis for the name of the town : Do-lakha
< New. la, (lakha-) << water,,, Old New. lankha, seems to be a Newari translation, the << Do(1)-river ,.

10.3. Secondly, in the same area, the supplement -ri is found here and there :

-+ Rosi
+ Indrawati
+ Sun Kosi

+ Sorung + Sun Kosi
near the town of Jiri : a toponym obviously taken from the
river name 79,
+ Khimti near Jiri
+ Tamba Kosi + Bhote Kosi
-+ Tamba Kosi
As this originally is not a Magar area which has typical river names in
-ri (see above [2.2], [4]), nor do we know of an Eastern Magar settlement
here, the river names must be based on local forms in -ri, perhaps those of
the Thami tribe 80.
Further, on the Sun Kosi, there are some names in -di : note that there
is Wa-di8', near to Lyang, on the Sun Kosi, south of its confluence with the
Khimti. This probably is the westernmost occurrence of the Rai word wu
<<water,,, and interestingly, it is comp.ounded with a form of the Tib.-Burm.
word for <<water,,which looks like the common Magar form, d i (see above).
A little further down the Sun Kosi, after its confluence with the Likhu KholB,
near the village of Cdpld, there is another name ending in -di, the Phe-di
Kholci 82 which flows into the Molang.

10.4. Most interestingly, there are a few names with the otherwise unattested
supplement -si :
Ro-si
KO-si
Junbe-si

flowing down from the' eastern slopes of the Kathmandu
Valley 83,
as the name of the several Kosi rivers,
in the eastern part of the area; note that the river is called
Be-ni.

The only form which is comparable is Mu-si Khola, an eastern tributary
on the upper Marsyandi, in the Magar territory (see above [ 5 . 6 ] ) . However,
the variant of Newari khu occurring in many names of streams, that is khu-si,
can be compared (cf. also, n. 23 nepali kholsi/ci, etc.).
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10.5. Now it cannot be doubted that the supplement -si found in Kosi is
very old indeed. The river Kosi appears in Sanskrit literature as early as the
Ramayana and the Mahabharata under the form KuuSiki, where -S- is due to
the pressure of Sanskrit phonetical rules that do not allow an s to follow 0,
u, etc. In the Gopdlariijavamiivali g4 the river is called Koiaki.
However, the older form of the name seems to have been preserved as
early as in the middle Vedic text Satapatha Brahmana (c. 6-7th century B.C.),
in the name of Kosala, the country to the east of Oudh. In this Vedic text,
the authenticity of the form of the name with intervocalic -s- cannot be
doubted. As is well .known, the transmission of Vedic texts has been so extraordinarily faithful that words, sounds, and even the tonal accents went
unchanged for more than 2 0000 years. We thus have to regard Kosala, with
its sequence of -0s -, as a foreign word in Sanskrit 85.
But in later Sanskrit, under the pressure of the ruki rule, which would
require *Kausika, *Kosala, etc. the names have assumed different forms :
KauSiki (cf. also the later forms with the normal development of S > s or
retention of the older -s- : Prakrt Kosiyii, Pili Kosikig6, Hindi Kosi), KoSala
(Pali Kosala 87).
The Vedic word Kosala can be explained as follows. There are a number
of names of tribes or countries ending in -la (viz. -ra, almost an allophon
form in early Vedic) such as :
Siikala 88 (AB), hikalya (sB), Kosala (sB), -Tosala 89 (AV-Par., Hariv.),
Valkala (Mbh. ), Kuntala (Mbh.), Kauiala, Kerala (Pataiijali), Urkala,
Mithild, Prasthala, Mek(h)ala, Kayarigald; cf. also : Paiicdla (KS, MS +),
Nepila (AV-Par.) 90.
The rest of the word, kosa- then would have to be explained along the
lines of the other Tib.-Burm. river names, especially those ending in -si that
are found just east of the Kathmandu Valley in ThBmi/Sunwar/Rai territory.
Otherwise, it is closest to such Newfiri designations as Khu-si <<streamletn,
and Rai hongku roksi9'. The designation of a streamlet, however, can hardly
be the origin of the territorial name Kosala; one can imagine only that of
a large stream, such as the SarayuIGogra, or the Gandaki. Note that in the
Mahabharata the Kosala people are called Gandakiih (see n. 23). Also, the
Vedic form has ko- and not the equally possible kho/khu-. Therefore it is
more likely that the word indeed is based on an old Kirata (i.e. Rai) word
ko/ku 92.
The Kirata, however, are mentioned already in some of the earliest Vedic
texts, such as the Atharvaveda and the Vajasaneyi-Samhita, as mountaineers
and cave dwellers : Kirfita 93, Kiliita 94, Kailita 95, Kairirika 96, cf. also P r a b t
Cilada 97.
We do not know much, of course, about the identity of these mountain
tribes, which one should rather place in Himachal Pradesh and perhaps also
Western Nepal, in the border areas of the Vedic areas of settlement 9g.
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The linguistic problem remaining is the -a- in Kosa-la. However, it can
be explained as having been formed in analogy to other tribal or territorial
names ending in -ala / - i l a / -ara / -iira, such as the Vedic words ~ i k u l u ,
Tosala, Paficiila, Gandhiira or the late Vedic a Epic Tosala, Nepila, Valllala,
Kuntala. A Vedic form *Kosila l *Kosila is unlikely as there are only few
words with the suffix -ila in early Sanskrit, see Wackernagel-Debrunner, Altind. Gramm. I1 2, p. 362 sq. They are, however, found in later Sanskrit. This
proposed explanation of the name Kosala should be evaluated in connection
with the following item.
10.6. In the area between the Kathmandu Valley and the Li-Khu Khola the
determinative -ku is well distributed, which we have already met with in Rai
territory (see above [2.6], [ 7 ] ) . It is well represented on the northern Dudh
Kosi (see above : Hinku, Hunku, Kanku, Ghiku, Burku, Depku, Shiku, Deku),
and also on the Li-kh Khola, where we find :

Lar-ku, Po-ku, Bu-ku, Phas-ku

+ Carnavati + Bhote

Kosi.

In this connection, the question rises whether the modern name of the
Likhu Khola is the correct one. One will at once note the difference between
the designation of the larger river Li-khu and the supplement -ku in the names
of its tributary rivers. Indeed, in the last century, Hodgson 99 heard the Sunwar, who live in this area, pronounce their word for <<river>>
as liku. This
pronunciation fits the local evidence for the designations of other rivers exin the area seems to be
actly. Unfortunately, the modern word for <<river>>
the Nepali one, kholii. River names in -ku, however, are found even further
to the west. For example, two rivers flowing into the upper Bhote Khola,
north of Barahbise are : Ca-ku, and Jema-ku.
This special form of the word for <<riverP, therefore, is attached to river
names between the Sun Kosi and the Arun Kosi, in the whole of the Sunwar,
Jirel and Rai territories. It is somewhere in this area that the word kosi must
have been coined, because ku/ko loo occurs here and -si is attested at least
in one river name of the same region, in Ro-si, cf. also Rai hongku rok-si
<<smallriver,,. Interestingly enough, Hodgson noted that the Kuswar, another
name for the river tribe of the Kushar or Majhi who live in this area as
boatmen, have the Indo-Aryan loan piini for << water ,,,but kdsi for cc river%lo'.
10.7. We do not know much, of course, about the early history of this area,
except that already the Licchavi king Manadeva had made an expedition <<to
the eastu before 464 A.D. There is an alleged inscription of AmSuvarman
(of c. 600 A.D.) at Dumja Io2 near the confluence of the Rosi and Sun Kosi,
and Dolakha was a semi-independent kingdom during the Middle Ages, under
its Skt. name Rijag(r)ama.
During the last few hundred years at least, the area has been inhabited
by Sunwars (on the Tiimba Kosi and Likhu Kosi rivers), and its western part
by the little studied Thami lo3 tribe (with western Himalayish connections)
who now are being absorbed by the Tamangs. These have been advancing,
as has been noted above, during the last hundred years or so, down from
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the mountains to the western and eastern rims of the Kathmandu Valley and
now settle even south of it, on the Mahabharat Range.
However, the Gopdlarijavamidvali (GRV) is of interest here. After
giving the list of 32 Kirata kings who ruled the Kathmandu Valley and its
surroundings before the emergence of the Licchavis, the text has a sentence
about the Kiratas which has not been understood quite correctly by the translators. The text reads lo4 :
ete dvdtrimsa kirdtardjdh tdmarjjuna-koiaki-Wd bhavd ye4 1 1 Io5
Dh. V. Vajracarya and K.P. Malla translate : <<TheseKiratas now occupy
the land between the TamakoSi and ArunakoSi 1jun kirdra. h a r i (ahile)
tdmdkofi ra arunakoii.ko bic.ko bhkbhdg.mil bastachan,,. However, the text
~ does it say that the Kiratas live between the
neither has < < n o w l a h i l enor
two rivers TamBkoSi and Arunakosi.
First of all, the sentence is parallel to several others in the early parts
of the GRV which sums up lists of kings of a dynasty that has come to its
end, see :
evam astd gopdla-rdjd bhavati (17b.3)
ete traya mahisapdla-rdjd (17b.5)
ete dvdtrimsa kirita-rdjdh ... (18b. 1)
ete dyaudhyd-nrpih vartta ( 19a.5)
ete vamsdntare mahipdla gavudeivara igate nrpa (22b.2)
The sentence thus refers to the Kirata kings and not to the Kirata people,
as some scholars understand the line. The second part of the sentence is, of
course, a relative clause marked by ye referring to the Kirata kings : tamarjjuna-kos'aki-tat6 bhavd yeh I I If we make a very minor correction Io6 in
the text and read tdmarjjuna-koiaki-*tatodbhavd*ye, we can translate cc who
havelhad their origin (udbhava) on the bank(s) lo7 of the Tams and Arjuna
Kosaki D.
If we do take bhavd as a separate word log,we run into a slight difficuiry :
it usually is a noun, meaning <<birth,origin, existence, prosperityn, etc. The
sentence then would read : <<theorigins of whom is from the bank(s) of the
TBma and Arjuna Kosaki,, which basically is the same as the emendation
proposed above, but is quite different from that of Vajracarya and Malla log.
The two rivers are to be indentified as the Tam(b)a 'copper colored'
< Skt. tamra and the Arjuna 'white' i.e. Dudh <<milk,,Kosi rivers, 'in the
territory of the present day Sunwar and Rai.
Malla take; this sentence as referring to the Rais and Limbus, whose
land is commonly called Kirdmt and who, in his and already in Hodgson's
opinion, have been <<banished,, from th- Kathmandu Valley lo. One can
indeed refer to the place name Kirantichdp, on the Tama Kosi, near Carange.
The whole area east of the Katmandu Valley, Kirdnt, is divided into three
parts. In Nepali, they are called, from west to east : pallo kirdnr, majh kirint,
wolo kirdnt. Hodgson, however specifically calls ] I 1 only the inhabitants of
the area between the Dudh Kosi and the Arun Kirdnti. - Easternmost Nepal
is called Limbtian Il2.
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The case rests, however, not so,much on the later, 19th century chronicles
but on the correct interpretation of the GRV clause tamarjjuna-koiaki-!arid
bhavi yeh. It certainly does not mean they were living B or cc they are living
(now) a . ~ o t that
e the translators smuggle in a now a I aahile* to justify their
translation.\
The Kirata kings apparently were defehted indeed I l 3 and succeeded by
the Licchavis in the Valley of Nepal, but this does not, of course, mean that
the local population was killed or left the 'Valley. Indeed, several strand. of
humanity seem to h a v e contributed to the Newar people : even the physical
appearance of the present day Newars shows various mixtures of Australoid
(Veddoid), Mongoloid and Indian (Mediterraneanlcaucasian) features Il4. Nor
did the people in the Valley change, along with the emergence of the Licchavis in the Valley, their language to some form of Middle Indo-Aryan
(Prakrt), imported from the plains. We can only say so far that the inhabitants,
at some unknown time, adopted a form of the Old Newari Ianguage. This
must have happened, in any case, well before 983 A.D., the date of the (so
far) earliest land grants on palm leaves which contain local names in and
influences of contepporary Old Newari, 4s well as, somewhat later on, some
actual words and sentences in this language 'I5.
We do not yet know whether the Tib.-Burm. place names in the Kathmandu Valley, as found in Licchavi time inscriptions, represent an archaic
form of Newari earlier than that of the land sale documents or whether they
stem from the language of the iiKirata,) l I 6 . Therefore the GRV sentence on
the Kirata kings, quoted above, though coming from a source written down
only at the end of the fourteenth century, is crucial for our understanding of
the early history of the Valley ' I 7 .
((

10.8. Just like the place names of the Licchavi inscriptions (see immediately),
the names of the Kirata kings, as given by the GRV, provide a hint about
their obviously Tib.-Burm. language, its phonetical shape and syllabary structure. GRV f. 17b.5-18b.l contains materials on the following Kirata kings :
Elam, Pelam, Melam, Cammim, Dhaskem, Valumca, Humtim, Hurama, Tuske,
Prasaphum, Pavah, Disti, Camba, Kamkam, Svananda, Phukom, Simghu,
Julam, Lukam, Thoram, Thuko, Varmma, Gumjam, Puska, Tyapami, Mugamum, Sasaru,' Gugqam, Khimbum, Girijag, Khurimja, Khigu.
While some names seem to be Sansk1,itized forms I l s (Svd-nanda,
Varmma, Giri-ja ?), the rest looks Tib.-Burmese. Note the initial cluster pr,
and the internal clusters sk, st, and the frequent syllable final -m 1 -m. These
features agree with the phonetical shape and the syllabary structure of the
place names recorded in the Licchavi inscriptions ' I 9
However, the Sanskrit inscriptions of the Licchavis preserve place names
in a perhaps still somewhat older, archaic form I2O which is characterized by
a large number of initial clusters (Cr-, etc.), for example in jriitikhm (read
[gyiO]?), praripriri, pritibru, prorijiiambu; bridul, bremgumco, stharudrariga. On the other hand, resonants in second position, such as Cy, Cr, Cy,
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are not very common, other than -r-, and Cv as in gvalam [golam] I 2 l : note
that OIU,uIUIO sometimes interchange, e.g. in iolla.1 Sulli / Suli -adhikarat Jap,tik Hudikhi, Lamkhu-lam, Vihlin-kho-srotah '22, etc.
Secondly, there are even more internal clusters, found at the syllable
boundaries, such as -jfia- [gya ?I, -PC-, -pt-, -pi-, -1pr-, -rl-, -st-, -spr- in :
prorijiiarnbu, kompro-yambi, mipcok, japti-khi ripiiriko, jolpriri, gorlam,
testuri, hmaspriri; further, various combinations involving nasals, such as
mripriri, bremgumco, and occasional double consonants such as in
prayattikhi, bhumbhukkiki- 123.
(In addition, there are, of course, aspirated resonants such as mh, written
lhml as in hmaspriri, hmupriri, hrimko, hnagum, sounds which survive in modern NewBri).
Some other words, howkver, such as the personal name Kedumbita, or
the Kirata terms of government offices such as the Solla- 1 Sulli- 1 Suli- 124,
kuthera-, lirigvil-, and mipcok-adhikira, all mentioned in the Licchavi inscriptions 125 hardly show these special features (such as Cr-), prclbably by
chance, as we have only a very limited corpus here.
The Licchavi inscriptions and the names of the Kirata kings, as given
by the GRV only at the end of the 14th century, thus basically agree in their
still rather complicated syllabary structure. But already the names found in
the first post-Licchavi documents, that is the newly discovered 126 land sale
and mortgage documents on palm leaf, the oldest of which is dated 983 A.D.,
contain names in a much more modern form. The complicated initial clusters
and even the internal clusters at the syllable boundaries have been simplified
(except those few surviving types
Cy, Cr, Cv, those involving h : hy, hr,
hv, and except, of course, those in learned Sanskrit words).
Thus, we find in some of the earliest documents 128 : Siti-gvalaka-Vondul-nima- (a-special case as the word is quote. by nirna), Yam-gvala-,
Harikhi-tollaka NS 159, Tyagvalaka-, No-gvalaka-, Mati-, M i n i gvalaka NS
185 (p. 103 sq.), and in the mortgages : No-gvala-Yaluvi- NS 103, Tegvalaka- NS 121, Yusedem- NS 159, Dulvamhmam, rianidul- NS 189, Nogvalka-, Kasavqti-, Yulvi Vinai, Kim[o]ja Brahma-pucom NS 189 (p. 187 sq).
It appear; that initial clusters are no longer attested, other than the ones
still allowed in modern Newari in the conventional writings such as Cv [Co],
Cy [Ce] (see, though in internal position, due to noun composition : No-gvala
(-ka) NS 185, 189, etc., Jyami-khyela NS 272).
At the syllable boundaries, too, only a few combinations occur, mainly
syllable final nasal resonants (ri, 7, n, m, m), combination of resonant and
h, Vondul NS 159, Vampuhlam NS 262, Temla NS 193, and occasional double
resonants such as in the personal name Hallu NS 193. Two exceptions are
the family name Yulvi Vinai NS 189, and Bhatkhocchem NS 262 (for bhatta- ?).
Final consonants found in the older documents are the resonants ri, n,
m, m, I, 1, as far as visible from the compound names. In actual w,ord final
position we find only -m, -n, -1 : Pakocchem NS 294 (note that -m of -chem
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frequently is not written), Mayalam NS 261, Vampuhlam NS 262, Thasiri NS
21 1, Dul NS 189 Vondul-nima NS 159.
For the development of these features it is important to observe two parallel features in Old Newari :
a. there is a strong tendency to simplify clusters in word initial and even
in syllable initial position : thus p r a n i l i (Licch. inscr.) > p a n i l i (Kaiser
VamS., p. 7) ; and
b. there seems to be a strong stress accent which effects syncope of longer
words : thus pala (an unit of coins) is also written pla, p r a ( ~ o l v e r - S l k y a ,
Docum., p. 85) ; pana <<moneyu is also written pna, p. 42. Cf. also the common writing - gla in the documents, in word such as Manigla
< manigolaka 12' or Yeglatyigla Kolver, Documents, NS 456.
The situation is quite similar in the Gopilarijavamsb-vali, which was
written a few hundred years later; the evidence from its many place names
and personal names I3O indicates the following. Initial clusters are no longer
found, other than the ones allowed in modern Newfiri (hy, hn, hm, etc.), and
such as Cv [Co], Cy [Ce] : Thvakvith,
those of conventional <<spelling>>
Jhvimpana, Pvananti, Thyami, Hnola [nhola].
At the syllable boundaries, only a few combinations occur, mainly involving syllable final nasal resonants (ri, ii, n, m, m ) , and occasional double
resonant, such as in Bhurigukacha, Meriguhi, Yebdeceiiceta, Menantuthi,
Yitumbahira, Bhomta, Sellakvith.
Final consonants found are the resonants m, and (as far as indicated in
the body of the text by halanta, virima) -m, e.g. in -tom; other finals are
not clearly marked but can perhaps be deduced from their composition with
-kvit, -bahiri, -chem, -sthan, -pura, vihira, etc. (i.e. : ri, n, m, r, 1 ?).
These peculiarities of medieval Newari features thus continue the
development, already noticed in the Licchavi inscriptions, of a gradual disappearance of final stops : as in co : cokh-pari 13' probably via final implosive
consonant. The final stage is reached, as is well known, only during the last
few centuries, when the final colisonant was lost, though it was still heard
by Nepali speakers when they took over the words from Newari, as for example in the Nep. loan word jhyil << window >> or in the Patan toponym (Nep.)
Nugal < New. Nugah < Old New. Nogvala, Nogola, Nogala (see Documents) 1 3 2 .
In modern Newari the syllable final consonants (other than nasals) have
virtually disappeared. There are but a few examples, such as lapte <<leaf>,.
Likewise, in modern Newfiri only a limited number word initial clusters are
common : such as mh, lh, and the clusters with -y- and -w-I". This makes
much of medieval and certainly most of modern Newfiri a language of open
syllables, not unlike Japanese.
To return to the Licchavi inscriptions : a closer study of the toponymy
and of personal names (see below [12.2]) may lead, in the manner indicated
above, to a decision of the question whether speakers of Archaic Newari
were present in the Valley already during Licchavi time. The forms of the
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words we find in these inscriptions, for example (md-)kho-priri I l 4 , definitely
differ event form from the oldest attested Newari. The persistence of various
consonant clusters (st, pr, spr, mentioned above) and of postconsonant resonants such as -r- indicates, at best, a very early form of Newari, if not
another Tib. - Burm. language altogether. Note that such consonant clusters
are very rare in medieval and certainly modern Newari (other than in Sanskrit
loans). K.P. Malla has explained some of such place names as being of
Newari origin (but see below [12.2]).
In any case, from 983 A.D. onwards, the Newari forms of place names
and names of persons 13*, and even some occasional words or phrases in early
NewBri are in evidence '16 : they are found in the recently discovered mortgage documents 13', in manuscripts colophons, and in the - mostly still unpublished - post-Licchavi inscriptions. We find, for example, Khvapa for
Licchavi Khoprri, Khrpuri with a clear development of r/ri > o/u 13R.

10.9. The preceding discussion allows to draw the preliminary conclusion
(a) that either there has been an immigration of Newari speakers '19 after
c. 750 A.D., the date of the last Licchavi inscriptions, or (b) that archaic
NewBri, as perhaps found in Licchavi time place names, underwent a series
of quick phonetical changes during the one or two centuries preceding the
first attested Newari forms in the mortgage documents. Obviously, the new
pronunciation was introduced into the documents, following a phonematic
spelling, after the downfall of the Licchavis. This problem, however, can
only be mentioned here and is in need of a detailed investigation I4O (cf.
below [12.2]).
MJhen trying to identify the source languages of Licchavi time topography
one should, in view of the possible historical developments mentioned above,
take a close look at the Sunwar and western Rai languages and perhaps also
compare the little studied Thami language 14'. Note also that the linguistic
position of Newari within Tibeto-Burmese and its Himalayish section is not
yet determined we11 142.
Whatever the outcome may be, one should not forget that already the
second oldest Indian text, the Atharvaveda, of c. 1100 B.C., knows of the
Kiratas. These tribes hardly are those reported as living in the Kathmandu
Valley before the Licchavis, as the Atharvaveda, whether in its Saunaka or
its Paippalada version, did not yet know of this area 14? It is likely, as has
been pointed out above, that the name was first given to a more western
Himalayan tribe, in the Himachal Pradesh area, and was later, with the extension of the geographical horizon of the Vedic people, transferred to their
more eastern Himalayan neighbours 14! Another possibility is to suppose a
steady eastward movement of the Kiratas from an area in Himachal Pradesh
towards the Kathmandu Valley. This possibility indeed exists, as was indicated
above [3.3] : the Mugu and nei&bouring regions have some names which
are of Rai type, and the modern Rai as well as the Tharni sometimes claim
that they migrated from that area towards their present habitat.
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10.10. If one could indeed take the statement of the Gopilarijavamsh-vali
as indicating a movement of the Kirata (kings), a few names in the area
could still bear witness to this : a tributary of the Tamba Kosi has the Rai
supplement in -wa, such as in Sanga-wa or Kirdu-wa. In the area of the
Bhote Kosi (near Dolakha) - Khimti - Likhu Kholii there are a number of
names in -wa, however, mostly those of villages (which, nevertheless, may
have got their names from a local streamlet) : Soktu-wa, Majhu-wa, Tanu-wa.
In such cases, however, it will be better, for the time being, to exercice caution, until the population of these villages is either known or could be interviewed for the meanings of the streams and for eventual alternative names.

11. Kathmandu Valley
11.1. Finally, the hydronomy of the Kathmandu Valley 145 and its surroundings can be viewed. in its proper proportion. The most common names for
rivers and streams or streamlets in the Valley are those ending in -khu, such
as Nu-khu, Bal-khu, S i m i - k h u , Tu-khu, Ga-khu Khusi 146,or east of Patan :
Lu Khusi, Tyeta Khusi, east of Bhaktapur : Mu Khusi, and west of Kathmandu : Bhacha Khusi. K.P. Malla 14', in his 1982 article, supplies the folldwing list, passim :

Khasyari-khu
Tu-khu
Sam-khu
La-khu
Bal-khu
Bhacii-khu
Tem-khu
Hija-khu (si)

> Bagmati 148 [already mentioned in Changu inscr. of
~ i v a d e v aas Vfigvati]
> Hanumante
> Iksumati
> Manimati [Changu inscr. of Sivadeva] 149
> Dhanavati
> Ratnavati [or Kirtipur Kholii]
> Bhadramati
> Tekhu
> Rudramati [or Dhobi Khola].

The word khu, though rare, does also exist separately in Newiiri as designation of a stream. Already the G o p i l a r i j a v a m i i v a l i , fol. 61b.2, has it in
the spelling kho : kho variiv <<afterhaving gone to the river),. The confusion
of the spellings cons. + va 1 o 1 u in Newari manuscripts, however, is well
known I5O. - Cf. also khvapvi <<rain(water) and hailn Gop. 44a.4.
In modern Newiiri the word survives as khu <<streamlet,creak,) which
T.L. Manandhar, in his dictionary, derives from old New. khwa, and as khusi
<<river),< Old New. khosi. Cf. also, from Manandhar : khwa haada <(confluence of two rivers in Bhaktapur Hanuman Ghiit >); Nakhu-ho, << the confluence of the rivers Nakhu and Bagmati at Cobhar,); kho-sithae (<on the
edge, bank of a river)) < 0 . New. sitha-sa (Pi, sitha <<edge,border of garment,
path by the side of a road,)). Interestingly, the word also occurs in another
spelling, as ko <<riverB in the AmarakoSa
; for the lack of aspiration,
however, note the variation kh/k in the royal name Anekha-malla for correct
Aneka- 152.
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11.2. Similarly, in the Gopcilarijavar~Sali, we also find place names with
the same range of variation in writing aspirated and unaspirated occlusive
and either o or u :
B him-ko
Muhim-kho
Sankhalan-khu

61b.4; 62a.3, a place name
5 1b.3, a place name
45b.4, a place name 153.

The word even occurs, as has been mentioned above, in some Licchavi
inscriptions as part of river names, and in the name of a village obviously
based o n that of a stream :
Ciillam-khu
Then-khu
Japti-khi
Hudi-khi
Pi-khu-grima

Licchavi inscr., ed. Dh.B. Bajracharya, p. 590 154,
p. 5 15.15, cf. modem Teko,
a small river near Kathmandu, p. 566 sq.
a small river near Kathmandu, p. 567 sq.,
p. 427.19 156,but cf. also :

Vihlin-kho-srotha 15' : a river near Chlrrigu NPrByan, p. 234 158,
Ripgin-ko-setu : a river near Chinigu NBrByan, p. 234.

11.3. However, the area of river names in -khu is not congruent with that
of Newir settlement, neither today, nor - as far as it can be seen from the
inscriptions - in the Middle Ages. In the neighbourhood of the Valley, several
river names in -khu are found :
Li-khu KholB
An-khu Khola
Mal-khu
Bel-khu
SalBn-khu Kholci
PhalBn-khu Khola

north of the Valley, + Tadi KholB- Trisuli
north of the Valley, + Burhi Gandaki
west of the Valley, near the road to Pokhara
west of the Valley, near the road to Pokhara.
.

Belkhu is situated at a distance of some 60 km west of the Valley.
Furthermore, even high up in the Trisuli valley, one can find place names
such as Bar-khu, now located, in Tamang territory. It is questionable, and
needs inspection on the spot, whether all these names can be ascribed to
Newari settlements or influence.
It must also be remembered that forms in -khu even found in Magar
territory 159,where we have place names such as Khu-di, perhaps a combiwith the typical Magar supplenation of an old place name meaning <<river)>
ment -di. The supplement is well attested in Rai territory and is also
occasionally found in the Sunwar area I6O.

11.4. What is surprising, however, is not so much the occurrence o f the
) the variety
supplement -khu in the area north of the Valley (Li-khu. ~ n k h u but
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of designations for rivers that we find there : there are in traces of other
systems of river names in this region.
Ta-di
Phalan-gu
Han - ku
Len-de

+ Likhu + TriSuli, which resembles a Magar name;
+ Trisuli, which looks like a Central Rai name;
a village west of Bhar-khu with a SunwarIRai supplement;
a stream high up in Langtang, on the Tibetan border, which
can perhaps pass for a Magar designation in -di.

This very diverse, but closely packed evidence north of the Valley tends
to indicate an originally close settlement of various tribes rather than a
<(colonial>>
spread of a single name type over larger areas, as found in most
parts of Nepal, especially in the Magar speaking territories. The concurrence
of names in -khu, ku and gu in the area adjacent to the Kathmandu Valley
may indicate an early settlement by a number of linguistically diverse Rai
tribes, having various forms of the word for <<riverD. The same supplements
are now found with various Rai tribes in the Kircint lands. However, the
closely packed evidence in the area north of the Valley would point to an
earlier settlement here and a subsequent spread eastwards to the new, more
spacious territories in the Kircint. If so, it is possible that these various dialects developed already in the general area of the Kathmandu Valley and its
surroundings.

12. Evaluation
12.1. How this and the other evidence collected above can be explained historically is difficult to assess at this instance. One possibility is to posit a
gradual eastward spread of certain tribes, similar to the recent and continuing
eastward spread of Nepali speakers ever since the time of the Malla kingdom
of West Nepal. In that case, the Magar would have left a few traces even
in westernmost Nepal such as Baita-di, Maubhe-ri (see above [3.6]).
Similarly, the clusters or river names ending in -ti / -de found in the north
and the center of the Magar area could point to the remnants of an earlier
Sunwar (or perhaps also a Thami, Chepang 1 6 1 population). Of course, since
-ti is an old Tib.-Burm. word, it could just as wel1,be a remnant of an older,
non-specific Tib.-Burm. designation, which cannot be attributed to a particular tribe.
12.2. The names in -khu attested since Licchavi times in inscriptions as well
as those in -gu in and near the Kathmandu Valley would then be an indication
of an earlier SunwarIRai occupation. This can be substantiated to some extent
by the statement of the Gopilarijavarqsb-vali, quoted above, which perhaps
indicates an eastward movement of the Kiratas, just as in the traditions reported by the Rai and Thami.
Of course, the Kathmandu Valley names in -khu could represent, as has
been pointed out above [10.7], n. 67, a very 'early form of Newari as well,
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as the word khu is attested in the old New. of the GopilarijavamSivali.
However, even in that case, one may deliberate whether the designation khu
has not been taken over, along with the river names, from the earlier,
i<
Kirata,, stratum of population in the Valley, and has been detached as a
separate word in transparent compounds such as Bel-khu, etc.
Such cases are not unknown. I only remind of German Alb 162 (Schwiibische, Frankische Alb, and Alpetl, the general term for the Southern Mountains, the Alps, found also in French Alpes, Italian and Rumanian Alpi);
similarly, the Germanic word *hafa 163 which is used in several geographical
designations in Eastern GermanyIPoland has been taken over from a pre-Germanic substratum. A similar case in India is the word garigi, most probably
of pre-Indo-Aryan origin (see above) which can now be used as designation
for many rivers 164 (The opposite case is seen in English river-, mount-, or
-ville which has been taken over from Norman French and now designates
rivers, mountains and towns in all English speaking countries).
In many cases, the words that make out part of the local topography,
which now appear in Newari and are already found in Licchavi inscriptions,
simply can be either archaisms or loans even from a pre-Tib.-Bum. substratum. This is rather the normal case in any area, taken at random. Thus
a name such a London or Leiden, both in Germanic speaking countries, go
back, via Latin Lugdunum to a Celtic word meaning the <<townof the god
lug^ 165 or the Slavic (Bulgarian) designation for the Danube, Dunav, can
be traced back via Latin Danubius to a North Iranian (Scythian) river name
that also is found in Russian I Ukrainian Don, Dnestr, Dnepr; or the Arabic
name of the Lebanese town Sai'dh recaptures the biblical Sidon.
It is in this context that we have to try to understand the situation of
the topographical terms of the Kathmandu Valley. Apparently, Malla (198 1,
p. 17) has misunderstood my brief remarks on the local toponymy 166 contained 'in an article on the location of the Licchavi time capital of Nepal. I
wrote (note that the portion not quoted by Malla is given in [ ] brackets) :
[... we can only say that they are local names, belonging to some unknown
language. It may be'early Newari, which otherwise is attested only in the
14th century < a d d : now from 89311 152 A.D. onwards >. They may also
belong to an older substratum which preceded the immigration of the Newars,
the date of which is unknown 16'. It is therefore too early to decide to which
language these names belong. The chronicles speak of an earlier Kirira kingdom in the Valley, and the Hanuman Dhoka inscription actually mentions
them]. The syllabary structure of the many names of localities and persons
mentioned in the Licchavi inscriptions does not conform with that of early
Newlri, but we do not know, of course, whether the structure of Newari had
changed considerably or not between the 8th and the 14th centuries. [This
is a possibility as many of the names show sound shifts (allophones
>.
even words which are to be found in Newari, too. < cf. also p. 332, n. 90
On the other hand, toponymy and especially hydronomy usually reflect very
old strata, languages which may have disappeared since long].

i6tnd

I expressively did not exclude that the inscriptions capture an early form
of Newari, but as should be quite clear from the preceding sections [10.8-91,
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this must not necessarily be the case. Especially so, since we now have access
to much earlier texts in old Newari than those available at the time, such
as the HitopadeSa, AmarakoSa 169, the Malla time inscriptions, etc. The much
earlier ,palmleaf land sale and mortgage documents edited by B. Kolver and
H. Sakya, attest forms of Newari for a period from 983 A.D. onwards. However, this language is not materially different from the old Newari of early
Malla time. For example, the grammatical elements ma-du, juroni (= julo),
etc. are found right from 983 A.D. onwards; cf. also .sa, ; .ya, etc. 170. The
syllabary structure of these eariy Newari words, too, is already that of the
medieval old Newari, and differs considerably even from the form that the
toponymical words in the late Licchavi inscriptions take.
For example, Licchavi Khrpuri/Khoprri 171 is already found as Khvapay,
Khvapo 172,Khopva/Khvapa. Even if the manner of writing place names in
the Licchavi inscriptions was traditional - a claim that cannot be made with
much certainty - the sudden change 173 surprises by which 8th century spellings such as Gullatamga-grima (modern Guita in E. Patan), appear as old
Newari Gusaralo (-nimiO)174 of the inscriptions and sale documents, about
two or three hundred years later. One can, of course, argue that Newari
changed exactly during this period of political (and presumably social)
change, which saw the end of the Licchavi dynasty and varying degrees of
political influence by the Tibetan kingdom in the affairs of the Valley. But
it is also possible that the speakers of Newari immigrated into the Valley
precisely at this moment.
These facts alone thus cannot decide the matter, and Malla (1981, p. 17)
therefore is wrong when he simply asserts : <<Manyof the roots and suffixes 175 that we have identified in the data are still in use in modern
Newari 176 ... in the same sense... we can safely postulate that the source
language of most of these nominals is proto-Newiiriw. To maintain such a
stance in other, well researched areas, would mean that nouns such as mount,
river, and bound nouns in forms such as -ville, -(Win)-chester, or (Lon)-don
are English (Germanic) and Norman French, Latin, Celtic words, or that
Danuv is Bulgarian (Slavic) and not ultimately derived from Northern Iranian.
The provisional conclusion, delineated above, is just one of the possible
scenarios, just as I indicated in my earlier note of 1980, - and it was nothing more than a brief remark since in that context, I could not enter into a
longer discussion, such as the one presented here.

A firm solution would be reached if we could (a) show that some of the
constituent parts of the Licchavi place names have demonstrably ProtoTibeto-Burmese etymologies that are attested outside Newiri (which Malla
has not done; a clear .case is *ti, perhaps also co, ko) 177, and better even,
if (b) that these Proto-Tib.-Burm. words have a particular shape that is only
found in later Newari and that these phonetic developments are not found
in the other Tib.-Burmese languages of the Himalayas (as for example in
New, la/lakh <<water,>? But cf. Danuwar la-ri, Sunwar li-ku).
Not being a specialist of Tib.- Burmese, I cannot, of course, vouch for
the completeness of my investigation. (The Nepalese toponyms need a special
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investigation which takes into account the evidence from the Licchavi inscriptions, the colophons of early manuscripts and mortgage documents, as
well as other medieval inscriptions and manuscripts, the Gupilarijavamiivali, old Newari sources such as the AmarakoSa of Manikya, etc.).
To return to the areas neighbouring the Valley, the possible or even probable case of an earlier habitat of the Rai in Central and Western Nepal can
be supported, as has been indicated above [3.2], [3.5], by further evidence
from the Dolpo and Mugu areas. The occurrence of the supplement -wa in
Dolpo (cf. also the village Murwa in the Phoksumdo area), Mandu-wa, U-wi
(+ Lungri + Mari), Tek-wa (+ Bari Gad) if taken toge,her with the northwestern names in -gu such as Mu-gu, Lan-gu could point to a much older,
more western location of the Rai tribes than the one postulated in Licchavi
times for the Kathmandu Valley (before the Newar immigration)
Finally, the forms in -dil-de north of the Kathmandu Valley could be
attributed, if not to a Magar then perhaps .to an earlier Tib.-Burm. substrate
(cf. the Kachin, Dimasa forms)
12.3. The preceding deliberations are preliminary and must, for the time
being, remain little more than speculation leading to some probable or, at
least, to some possible explanations. Only a thorough comparison of all the
available place names, including those of settlements, mountains, as well as
of fields, pastures and gardens (which are much more difficult to collect)
could substantiate the thesis proposed above. Our dictionaries and other materials do not allow me to go beyond these suggestions at this moment.

The next step clearly falls outside my competence : detailed knowledge
of the various Tib.-Burm. languages and dialects involved is essential. I have
therefore avoided to present, as far as possible or advisable at this stage,
etymologies of individual place names. Also, a check on the spot is necessary
of most of the river names and other place names collected in this paper.
One has to make sure that they have been recorded correctly and whether
they were given by the present population or, if not, whether they are remnants from one or more earlier strata.
At this moment, the preliminary results of the above deliberations on
the hydronomy and the early settlement of the Nepalese Himalayas, as well
as on the early movements of tribes speaking a particular language can be
summed up as follows.
12.4. Western Nepal
- possible old stratum represented by the Kusunda (cf. also the presence
of the nomadic, though Tib.-Burm. speaking Raute l B O nomads) ; some Munda
traces ? (Gandi, Gandaki, attested since the MahabhBrata, and in Nepal since
464 A.D.).
- an older substratum of Tib.-Burm. names (-ti); cf. [2.5], [5.2], [10.2] ;
if these belong to the iiKir&a), then this could have been already in Athar-
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vavedic times' (c. 1100 B.C.) ; cf. also names looking << generally Tib.-Burm.,,
such as : Seng, Arung, etc. see [3.4], [4.21, [6], [7]. One may think of an
earlier presence of the 'Thami (who claim to have come from Humla), as the
easternmost representative of Western Himalayish, or of the Chepang/Hayu
of Central Himalayish.
- a possible Rai l s l (or Sunwar ?) substratum in Mu-gu, etc., and in the
Magar area, represented by -khu names [5.6], [8.2, n. 791, and a subsequent
movement towards the Kathmandu Valley and beyond, to present day
Kirint I n 2 .
- a Magar colonization in all of W. and Central Nepal, the Magrat area,
with names in -ri and -di, extending from the W. border perhaps as far as
the Ta-di, N. of Kathmandu ; cf. the Mariga, Marig(v)ara of the Mahabharata
and the inscriptions.

'

- a Khas overlay in W. Nepal of speakers of W. Nepali (gad area)
taking place in the Middle Ages, before c. 1200 A.D.; KhaSa are attested in
Manu (c. 200 B.C. I 200 A.D.) and on the rims of the Kashmir Valley (mentioned by the Rajatararigini, thus well before 1149150 A.D.').

In the Northern areas, immigration of the Gurungs (together or a little
earlier than the Tibetan expansion, about the middle of the first millennium
A.D. ?), forming an overlay of an older Tib.-Burm. group in Mugu, Dolpo,
Tarap [3.4], [5.6]. The time of the Thakali migration is unclear so far.
-

12.5. Central Nepal
An early substrate of Munda (?) or some other language. (The various
substrates in Newari and other Tib.-Burm. languages have to be investigated
in detail, cf. n. 21).
-

- an' early Tib.-Burm. substrate (cf. Danuwar, Chepang, Vayu and
Thami, Bhramu -ti, and cf. [10.2]) ;
- the ~ K i r a t alevel
~
(= Rai, Sunwar ?) with names in -khu, and also

with -gu, -ku north of the Valley (10.6). If Vedic Skt. Kosala is based on a
Rai word (cf. n. 98), this tribe would be attested in this general area already
by c. 6001700 B.C. ; cf. Pgli Kosiki (c. 300 B.C.) ;
I
the Newar immigration I", at a still unknown time, perhaps in the
(early)' Licchavi period, but in any case before 983 A.D. (mortgage documents). Note that the exact linguistic position of Newari within Tib.-Burm.
still is uncertain I n 4 :
- later, the immigration of the Tamang (ttMurmi B), who still are spreading southwards now ;
- the medieval Khas immigration, at first into the hilly rims of the Valley, but by the middle of the 17th century reaching into the Valley itself
(Rani Pokhari inscr.).
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12.6. Eastern Nepal
- An early Munda substratum

I"

? Cf. also the legends of the Kulunge

Rai about the earlier settlers of the Hongu valley, the Rungsiupa Ia6;

- immigration of the Thami and Bhramu, probably from Western Nepal,
perhaps from Humla l a 7 . Note their close link with Western Himalayish
(Kanauri, etc.) ;
- the Sunwar and Rai immigration, probably from Western and Central

Nepal

I"".

Note again Kosala in Vedic, c. 6001700 B.C. ;

- immigration of the Sherpas, from E. Tibet, about 1500 A.D., into Solu
and Khumbu, partly displacing Rai settlers ;
- a late Khas immigration, mostly along the lower valleys, reaching

Darjeeling and Sikkim already in the last century, and continuing eastwards
into Bhutan and Assam until recent times.
12.7. The South
- an early Munda substratum (Garzdaki, etc.);
- the Tharus with their various Tib.-Burm. (and .other ?) substrates and
a late Indo-Aryan superstrate ;
- modern immigration from India (Awadhi, Bhojpuri, Maithili speakers)

and from the hills (various tribes, with Nepali as lingua franca)

13. List of designations for

<< river w

in Nepal

Italicized words (and those from the Rai and Limbu dialects) are from
Hodgson, Miscellaneous Essays related to Indian Subjects, London, 1880,
vol. I, p. 161 sq., p. 164 sq., p. 171 sq., p. 1 sq. (vowel lengths are normalized : i for a', etc. ; the words in parenthesis ( ) are from publications of the
Summer Institute of Linguistics; further materials on Rai and Limbu dialects
are from W. Winter, Linguistic Survey of Nepal, prepubl. draft, 1985; others
include those from the phonetically not quite representative Dict. of the Royal
Nepal. Acad. (In addition those in the three columns on the right of the following table, are from this dictionary). In some cases, actual pronunciation
is indicated by [ 1.
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c< water

,,

cc

river ,,

Nepali

pani

kholola
kholca, kholsi

Tharu

pani

khola

Kusunda ]goring, t i n

cc steep hill cc small
streamu
stream,,

khahare

kulo
kholo,
kholso
kulava
suiti

mohara\\

gimmekona

Tib.-Burm.
(Benedict)
Tibetan l 9 l
Sherpa

55 *ti(y),
168 *twiy
chu, chab kluri, chu-klun
[caribu gerpu]
[chli] 192
(cangbu gerpu)
('chuq)
Kaike '93
[tyu]
[charipu]
(changpu)
(TY~)
kyu, khwon
Gurung
kyu
[kyd] Ig4
rgangyu1
(ky uq)
(g8:ngyu)
Tamang 195 kwi [ki]
kwi, syori
[kanti] 196
(Murmi)
('ki)
(kahnti)
(omto kyu)
Thakali 197 kyu
Omdo kyu =
(ky u)
Kali Gandaki
Kanauri
ti
.Manchati ti
Thami '98 pang-ku
Bhramu '99 i - w a
Raute 200 ti
Magar 201 di
kwi, khwon [gandak]
(di)
(ganDak)
Kham
ri, [rih]
bay, khola
(bayhri) bayri
Magar
('ri:h)
bagar (dry river)
kyu, goro
Cepang 202 ti
ti
kyu, g6-ro
Vayu203
ti,ti
gan, bimbo, binmu
(Hayu)
ti
gang, bimbo
Newari
la(kh)
khusi, khu, ko
Kuswar 204 pani.
Danuwar 205 kyu
[*chi] 206

'

cc juncture
of two
Streams ,,
muhan

kyu, la-ri
laddi 207, khola 208

[SYO~I
(song)
khari

syori,
khahare
[kahre ?]

[canbu]
(cangbu)
[syoril
(syong)
kuli
(SY0)
kula
(syong)

mona

k y ui
mohan

(kahng
kyu)

khahare

@gar

kulo
khola
kuli

muhan

bay
(bayh)
kholsa
(ti ?.khola) s;ira
hodari

(khusi-ca)

dhah
kusica

mvahna

khahare

kula
kholca

muhan
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Sunwar 209 pan-khu, ti
[bakku]
(b8:kku)
m8k 210
pa-ku
Jirel 211
[chui]
('cyhuq)
Rai
ku, wa, ka-wa
pwa-ku
cu-wa, ca-wa
Bahingpwi-ku
g~a
bwi-ku
pa-ku
C~OUkci-ki
ras'ya
ka-kuri
Thulung- kk
g'ya212
ku
Khaling 213 kk
(ku)
kuri
k~i
Dumi
kod-ku
Rodong = wci < *rChamling wa 214
wa
Dungmali c h i h '-wa
cak-wa
Sangpang w i
kcin-w i
kuri-wa
KUkcik
lung' ya
kuri-wa
Nachheka a wci
reng
kuri-wa
Balali
kung-wa
Ld hdrdng yo-wci
yon-wa

li-ku,
(khola)

bagara

kula
(khola)
kholsa

[chulum]
(cyhulumq)
ku, kuri,
yowa, gulo
horikoma
gklo

[than ka]
('Thanks)
horiku-roksi

[tharika,
('Th2ni.a)
kulo
honk11
roksi

nepu

dolam

gklo
kirki
~ 6 ,

[ Y ~('YO)
I

kci-wa
k i w a [kawa]
('kawa)

k i w a [kawa]
('kawa)

ru
w i hwii

hong-ma
hokoma
hongkoma

hkng kwcima
hing kdma
hong '-ma
yk-wa,
hong '-ma
dihongma
hong 'ma

Yakha

ming chiwa
man-cwak

Rdngchhenbiing
Waling
Lambicchdng
Chingtangya
Limbu

chswa

hongkii

chiwi
chi-wci
wet
c h i wci
cwak
cwak,
wa-

hong 'ma
wdya
wcihdh 'ma

yakhuri, wohori honkhon

vajika
horikhori

vabun
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diction.>
Phedappe
Limbu
Lepcha
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cuat

cwa', *wa

yamba cuad

yorikhon

wahon

kyon, orikyori

khyori

urikriil
kyori

.

uri, on

Dhirnal2l5 ci
.
chi
Bodo
dcS i
Kachin ' ti
m di ((moist N
m dit cc to wet B
Burmese
Shang
ti
KanburiLawa
ti
Nung
thi
Thai
nam

uriram

ci
raghi
chi
mhoika chi
ddi, dGi gdddt dcSiSa
kruii cc valley N

khyuiri [ c h d ]

klori
da7216
ta

(S. China)
Sui
nam
Mak
nam
(Hainan)
Be
Li

nam
nam

Cham
Chinese 217 *d'iat 1190
'clear water'

kraun
*kang 350
(in : YangtzeKiang)
'

*giweng 286
'rivulet'

*gw@ng 117
*kiek 329
'deep water' *'k' i u 310
'river bank'
*kieu 222
'to water'
*k 'ung' 469
'hollow'
*tLs'iwan 1261
'mountain

NOTES
1. I am grateful to the organizers of the Franco-German colloquium for their invitation,
all the way from a sabbatical in Japan, and for giving me the opportunity to discuss some of
the aspects of this paper with colleagues familiar with many areas of Nepal. This article was
first drafted during a stay at Kathmandu in 1985, and no doubt stimulated by the articles of
K.P.Malla (see n. 3). which are, in a certain way, a response to my earlier note on the Licchavi
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capital (Studien zur Indologie und Iranistik 516. 1980). In the sequel, I print all names AngloIndice, without diacritics, if I was not sure of their exact pronunciation. Wherever 1 found diacritics (even the rather limited set of the Anglo-Indian ones of the maps) I include them. The
exact value of the vowel a , especially, is not always clear; i and u are short, however, in most
languages of Nepal, whatever the <<officialn Sanskritizing Nepali spelling might be.
2. See the work of H. Krahe and his school on old European hydronomy, treating the
names of rivers, small streams, etc. ; see e.g. H. Krahe. Vorgermanische und Friihgemnische
Flupnamenschichten. Mittel zu ihrer Unterscheidung; Die Struktur der alteuropdischen Hydronomie Abh. Akad. Mainz 1962; Unsere dltesten Flussnamen, Fulda, 1964; cf. however,
W.P. Schmid, cc Alteuropaisch und Indogermanisch ,, Akad. Mainz, Jg.. 1968, no 6.
3. But note the occasional remarks in D. Snellgrove, Himalayan Pilgrimage, London, 196 1,
and note his list of Tibetan names p. 279-284. It was Harka Gurung who actually pointed to
the usefulness of a study of place names in his book Vignettes of Nepal, Kathmandu, 1980, for
example p. 26 : ((The suffix "Gad" for streams prevalent here extends as far west as Himachal
Pradesh and in East up to Riri where the Bari Gad joins the Kali Gandakiw ; cf. hb.list of
'
geographical and toponymical designations in the glossary appended to the book.
For Thakali toponyms, see S. Gauchan and M. Vinding, Kailash 5, 1977, p. 97-1 84 ; for
the Kathmandu Valley, see K.P. Malla, ecLinguistic Archaeology of the Nepal Valley, A preliminary report n, Kailash 8, 1-2, 1981, K. P. Malla, ccRiver names in the Nepal Valley: A study
in cultural annexation n, Contributions to Nepalese Studies 10, 1-2, 1982-3. A large number of
place names has now been collected by Krsna Prasad Srestha. StMna-KoSa, Kathmandu (Nep.
Rajakiya Prajiiasthan), VS 2044. Most of them have, however, not been explained beyond their
Sanskrit, Newari, Tibetan and occasional North-Indian etymologies.
For a study of place names in the Kathmandu Valley see author, Studien zur Indo-lranistik,
vol. 5-6 (Fs. P. Thieme, 1980). p. 31 1-337 passim; and see the articles by K. P. Malla, cc River
names n (1982-3), and ccLinguistic Archaeology w (1981). For a list of medieval place names of
the Valley, see also GopdlardjavamSdvali, ed. by Dhanavajra Vajracarya and K. P. Malla, Kathmandulwiesbaden 1985, p. 199-203, and Dhanavajra Vajracarya, aThe development of early and
medieval settlements in the Kathmandu Valley. A review of the inscriptional evidence n in Heritage of the Kathmandu Valley, ed. N . Gutschow and A. Michaels, St. Augustin, 1987, p. 355-364.
4. See K.P. Malla, River Names.
5. For khold see R.L. Turner. Comparative Dictionary of the Indo-Aryan Languages
(CDIAL), London 1966, no 3945 kholl ccto open N, khdlla, kh64a, kh6ra : Pashai khol cc ravine N,
Panjabi khol cccavity, hollown, W. Pahari khol ccstreamn, Hindi khol cccavity, caves, Bihari
khol cc trough n, Assamese kholabd cc to hollow out w , 'Oriya kholibd cc to dig w . The word gd4 can
perhaps be derived from gadda echole, pit B, Turner, CDIAL 3981 ; see, however, [3.1].
6. Amdhero, amdhydro, anydro cc dark, gloomy, unhappy N.
7. Nep. khdlfo khaldo cchollow, hole, pit, depression ; ravine w . Cf. also Nep. kMlci, kMlsi,
kolco, kholcd cc valley m.
8. See D.L. Snellgrove, op. cit., Oxford, 1961, reprint Delhi, 1991.
9. See M. Oppitz, Kailash 2, 1974, p. 122.
10. For lack of competence, I do not attempt, in the following paper, etymologies of Tib.Burm. river names, except where they seem obvious.
11. Note that this often coincides with lower tone (cf. Hofer's remarks : aspirated consonant
often indicates lower tone in W. Tamang). This is a feature also found in a reverse way also
in Panjabi and Western Pahari.
12. Report, Contr. Nep. Stud. 2, p. 58.
13. See for example the lists given by Snellgrove, op. cir., p. 279-284, or Gauchan and
Vinding (see n. 3, 8, 50).
14. In the sequel, I base myself on the originally British, then Indian and American survey
maps and on the more recent cc Schneider u maps of Eastern Nepal and the various Kathmandu
Valley maps (Nepal-Kartenwerk der Arbeitsgemeinschaft fiir vergleichende Hochgebirgsforschung, Munchen, Geo Buch-Verlag Rosental) as well-as the maps of a few areas surveyed by
the CNRS team, such as that in the Dhaulagiri area (J.-F. Dobremez), and the Giessen University
research group (W. Haffner. U. Muller). I use the arrow + to indicate the river into which the
river in question flows. '
15. See already author, Studien zur Indologie u. Iranistik 516, 1980, p. 326, with examples
from the Licchavi inscriptions and the present day Kathmandu area.
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16. Cf. already Hogdson, Miscellaneous Essays, London, 1880, vol. 11, p. 192, sq. referring
to the ccMOrmin in the area near Diimja on the Rosi and Sun Kosi rivers and further east. The Thami live higher up in the Tama Kosi valley, see D.B. Bista, Peoples of Nepal, Kathmandu,
1972, p. 52.
17. The Phedappe Limbu word for (cwaterw is cwa'l, see G . van Driem, A Grammar of
Limbu, diss. Leiden, 1987; note that several Phedappe words contain the root *wa <{water,)
which does not seem to occur independently in this dialect, but note A Limbu vocabulary of
the Limbu language, by H.W.R. Senior, Kathmandu, 1977, who gives cPdt (written I chlia'r 1 )
cc water),, wd-dhdrd (< Skt. dhdrd) cc water-stand B, and yambd cPdd ccrivern, khdwa ({dried up
river bed u ; yorikh6ri, wahori cc stream ,); wohong (= wahori ?) seems to be a compound of *wa
cc water n and hori echole n, cf. also kuhori echole n.
18. Now also in Gorkha, Surkhet, etc., see J. Reinhard, ccThe Ban Rajas, A vanishing Himalayan Tribe)), Contrib. to Nep. Stud. 4, 1 (1976), p. 1-21, ccAperqu sur les Kusunda),. Objets
et Mondes, 9, p. 89-106.
19. = Denwar. Donwar, spoken in Makwanpur District; see Klaus P. and Doris Kuegler,
Danuwar Rai. Phonemic Summary (Summer Institute of Linguistics), Kathmandu. 1974, p. 1.
20. As well as other Danuwars in the Makwanpur, Chitwan, and Rautahat districts; Hodgson
(Essays 11, p. 202) mentions them south of Dhankuta, near the Thankhuda Nadi.
21. Cf. Shafer, Introduction to Sino-Tibetan, p. 145, n. 3, Ethnography of Ancient India,
Wiesbaden 1974, p. 10. One had supposed a Munda substratum in some Tib.-Burm. languages
of the Himalayas, see S. Konow, ccOn some facts connected with the Tibeto-Burman dialect
spoken in Kanawar*, ZDMG 59, 1905, 117-125. This is refuted by P.K. Benedict, Conspectus,
p. 7, n. 23. Note, nevertheless, that Kusunda represents a stratum earlier than the Tib.-Burm.
languages of the area. Note also that there seems to be a non-Tib.-Burm. substratum in Tharu.
Finally, one would like to know a little more about the nomadic Raute who speak a Tib. Burm.
language (see D.B. Bista, Kailash 4, 1976, p. 317-327; J. Reinhard, Kailash 2, 1974, 233-271);
see also Tim. Toba, A brief introduction to Kusunda, Kathmandu (Summer Institute of Linguistics), 1971.
22. See F.B.J. Kuiper, Nahali, A comparative Study, Amsterdam, 1962.
23. CDIAL, no 3981 : *gadda echole, pit,), W. Pahari gadd, gaddri, gaddr ccriverw, Nep.
gar-tir ({bank of a river)), Assam. gdrd ccdeep hole)). Hindi gdra cchole, pit D, Singh. gadaya
cc ditch u, etc. ; but cf. also CDIAL 3967 *gada, ccditch~,lex., Pkt. gada cc hole D, Pashai garu
cc dike u, Khowar gdl cc hole, small ravine n, Beng. gar cc ditch n, etc. ; 3968 gada cc cultivated
field n, *gdda : Kum, garo cc field w , N. garo cc terraced field D (cc something dug D); 3979 *gadd
ccdig, bury v : cccf. ka'rta ! m. Vedic ga'rta appears next to kdrta cc hole, pit*; note that Turner
derives Guj. garad, garado ccpit, ditch)) < *gradda < *garda ? cf. 4050 ga'rta, 4052 garda; 2851
kdrta cc hole D, which Turner/Burrow think to be of Dravidian origin. All these variants point,
however, into the direction of an old loan even in Vedic, see below on Tib.-Burm. names in
Vedic, and cf. note 6 9 ; cf. also Turner's note on 2851 karta.
We can also compare local river names such as Gandaki, which is already mentioned in
the Epic : Mahabharata 2.1062 calls the Videha people in N. Bihar Gandakah. The word is also
found in the first inscription of Nepal by Manadeva (464 A.D.) and in Kalhana's Rajatarangini
4.546 as Kdla-Gandikd, obviously the modern Kdli Gandaki in Central Nepal. The word
Gandaki, Nep. Gandi, Gandaki which itself could be connected with the Munda word for water :
gad, gand, et,c., Mundari gadd (<river*, cf. Pinnow, BzN 5, p. 4.
Note also the similar situation for khold : CDIAL 3943 *kh6la cccavity, hollow*, PaS. khdl
cc ravine ,),Panj. khol cc cavity, hollow n, W. Pah. kho! cc stream D, Nep. kholo cc small river, valley *.
etc. ; Pali kholla cc hollow D, Lahnda khola cc hollow D, Or khola ((cave D, etc. ; Khowar khdl cccave,
hollow n, etc. ; but cf. 3849 *khalla cc trench, creek, canal )> : Nep. khdlto, khaldo cc hollow, hole,
pit, depression; ravinen, khaldo ccvalley ,,; cf. also Nep. khdlci, khdlsi, kholso, kholsi, kholco
kholcd cc valley, ravine, small stream D, kholsa-kholsi cc streams, valleys D ; Assam, khdl cc pit *,
Beng. khdl cctrench, canalw, etc.; 3946 *kholla cccavity n (and its variants), Nep. kholnu ((to
open n.
24. Cf. also the Gurung Nga-di, below [5.3]. - Note the secondary overlay by Nepali ccsuffix,), albeit a W. Nepali one and not the usual Nepali khold. This underlines the strong local
nature of the cc suffixation n process of adding explanatory determinatives.
25. Note also the name of the valley of the upper Barbung river, Tsharbung.
26. In the sequel I use the arrow + to indicate the river into which the one on question flows.
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27. Cf. Mailung in the Tamang area, another name which looks ugenerally Tib.-Burmn.
Cf. above, names such as Seng, Lukum (4.21, Mailung [6], Lumding, Loding. Sarrang (note
another Sprang on the Upper Burhi Gandaki, in the Kutang area, see M. Aris. Contributions to
Nepalese Studies 2. p. 56 sq.. cf. above, note 12). Maulung 7.
28. Cf. however, Snellgrove's complaint that such names are *intractable, for no Tibetan
speaker here is sufficiently educated to give the spelling correctly n. Op. cir., London, 1961,
repr. 198 1, p. 36, 279 sq.) ; cf. Four Lamas of Dolpo, I , Oxford, 1967, p. 72 ; C. Ramble, u The
Muktinath Yartung. A Tibetan harvest festival in its social and historic context^, in L'Ethnographie, vol. LXXXIII, p. 222.
29. C. Jest. Dolpo. CommunautCs de langue tibktaine du Nepal, Paris, CNRS, 1974; JestDobremez. Manaslu. Hommes et milieux du Nepal central, 1976. For the local form of Tibetan
names in N. Nepal, see C. Ramble, ((The Muktinath Yartung v L'Ethnographie 83, p. 222, n. 4.
- Note that there is another Tangdung in Assam, now Arunaprachal Pradesh, in the Tawang
District, just east of Bhutan); note also that the valley of Dolpo is called NangkhongINangung
(nun khori), cf. khu ?
30. Or, as Snellgrove puts it, in Four Lamas of Dolpo, I , p. 8 : cccompletely off the beaten track,.
31. This sounds more plausible than the usually offered explanation that the Rais have
come through the Barahkshetra gorge of the Kosi, from the south. and then split up, penetrating
into the various river valleys of the Kirant (Khambuvan), see Charles McDougal. The Kulunge
Rai, Kathmandu, 1979, p. 3 ; cf. also p. 17 sq. on the aboriginal population of the Kulunge area
(Hongu valley), the Rungsiupa.
32. Cf. Kalhana's accounts of the Khaga, settling around the rims and approaches of the
Valley of Kashmir in the south and west, and see already Manu 10.44. Cf, also H. Gurung, op.
cit., p. 30 : cc The suffix bang which means 'level land' in Magar language could be an indication
of the past extension of Magar domain as far west as Phalabang n (on the Sarda river, north of
the Babai).
33. Cf. KQrma-P. 49.36 ; Visnu-P. 2.4.69 ; For Marigara, see Varnaratnakara by JyotiriSvara
of Mithila, in Radhakrishna Choudhary, Mithila in the Age of Vidydpati, Varanasi, 1976, p. 138;
see also Pant and Sharma, p. 22, n. 80.
34. See Mahes Raj Pant and Aishvarya Dhar Sharma, *The two earliest copper plate inscriptions from Nepal n, Kathmandu, July 1977 (Nepal Research Centre, Miscellaneous Papers.
no 12), p. 7 sq., 21 s q . ; note that Marigvara is close to Mangar, which Grierson gives for Darjeeling, Survey 111, 1, p. 206.
35. GopBlardjavamSavali, ed. by Dhanavajra Vajracarya and Kamal P. Malla, Kathmandu/Wiesbaden. 1985.
36. Cf. RBj. 3.10, where he confused a teacher's designation, sronpd, with the name given
to a stiipa Lo-stonpd (= of L:eh).
37. See G.P. Malalasekara, Dictionary of Pdli Proper Names, London, 1937, repr. 1974;
cf. also (Pgli) MahGjanaka, the king of the neighboring country of Videha, called Janaka in
the Vedic texts.
38. So Kalagandikd-ririiraydty uccds'maveSmani niniksepa Jaydpidarn aptam-m rabindm
kare 4.546.
39. After having been liberated from this prison, Jayapida marches on to the mythical
Strirajya somewhere in the North of the Himalayas, in Tibet.
40. See L. Petech, Medieval History of Nepal (C. 750-1480), Rome, 1958, no 33, 12, cf.
Pant and Sharma, p. 19.
41. See Petech, op. cit., no 4.
42. Op. cit.. p. 20.
43. Cf. [5.3], for the Mud-khyun, and Modi rivers.
44. Cf. also Gur Gdd in upper Dhorpatan; cf. Harka Gurung, op. cit., p. 26 : ((The suffix
'Gad' for streams prevalent here extends as far west as Himachal Radesh and in East up to
Riri where the Bari Gad joins the Kali Gandakin.
45. See Benedict, Conspecrus. p. 55.
46. Of is nga a Gurung word (ria) with the common Magar suffixed determinative di ?.
The word ria is found in the Gurung-Nepali / Nepali-Gurung Glossary (by D.B. Gurung.
J.R. Glover, W.W. Glover. Kathmandu, 1976) only with the meaning a 1 , not <(fish*, etc.
47. Gurung kyu cc watern in kyu jhds ccboat, ship,), kyu jhomb ((po water*, kyu gyu ((liquid n, etc. ; cf. khrub cc to wash n.
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48. Cf. F.-J. Dobremez., Carte e'cologique du Ne'pal, Annapurna-Dhaulagiri, Paris, CNRS,
1974.
49. Note : Gurung mud for Magar mo-di ?
50. S. Gauchan and M. Vinding, cc The history of the Takhali according to Thakali tradition ,,,
Kailash 5. 1977, p. 97-184; see esp. p. 106-107 for river names and p. 173-176 for the toponymy
of the region, also in Nepali and Tibetan; in the sample given I replace aa by 6 , etc.
51. Note also the Seti Beni Khola + KPli Gandaki, S. of Baglung, near Bhattichaur.
52. It is obviously not based on a word with the Skt. suffix -ki, but on a Mu& word
form *ganduk', see below.
53. Interestingly using the Dravidian loan word nira- cc water*.
54. See author, On the localisation of Vedic texts and schools (Materials on Vedic Sakhis,
7). India and the Ancient world. History, Trade and Culture before A.D. 650. P.H.L. Eggermont;
cc Jubilee Volume,, ed. by G. Pollet, Orientalia Lovaniensia Analecta 25, Leuven 1987, p. 173213.
55. Cf. M. Mayrhofer, Etymol. Dict. (KEWA I , 317, cf. 111, 692 for Garigd; Turner, CDIAL
17a, 21 l a for Gariga). Cf. also Gandhdra, which may be due to a popular etymology, Skt. gandhaccsmell~? The original word may very well have been closer to Skt. gadha ccford,,, or, of
course, to some quite different, aboriginal word; note again the similarity of some Skt. and
Munda or Tib.-Burm. words (see above [2.1], [3.1] on gdd and n. 23 on khola); cf. also
Dhatupada 19.15 gddati ccto flow ,,, gada *ditch,,, Sabdar. in Sabdakalpadruma, ccname of an
arean, RFijan. sub radice gadalavana, Sabdakalpadruma. These may reflect an early loan into
Sanskrit of a Munda word ga(n)d cc to flowlrivern.
56. Mayrhofer, KEWA I, p. 313 and Turner, CDIAL, p. 17a, 211a. Cf. also Eastern Nep.
river name Kankai in the Terai, which looks like the Tamil form of the name Garigd (there are,
however, no Dravidians in the area and there are no traces of an earlier Drav. occupation. The
Kurukh living there now have been imported as laborers from Central India, where they are
known as Oraon, see K.H. Gordon, Phonology of Dhangar-Kurux, Kathmandu, 1976. For a different view of early Dravidian settlements in N. India, see R. Shafer, Ethnography of India,
Wiesbaden, 1974 and cf. below, n. 76.
57. Cf. F.B.J. Kuiper, Nahali, p. 10, with lit.; see already B.H. Hodgson, cccomparative
vocabulary of the languages of the broken tribes of Nepal D, in Miscellaneous Essays related to
Indian Subjects, vol. I , p. 161 sq., London, 1880; cf. ((On the Chtpdng and Kdsdnda Tribes of
Nepdln, JASB XVIIl2, 1848, p. 650 sq.
58. G. Toffin, ccThe peoples of the upper Ankhu Khola Valley ,,, Contrib. Nep. Stud. 3,
1976, p. 34-46 ; cf. also p. 49 (Ph. Arirol, (con pastures and ethnic groups in the area : Tamang,
Gurung, Ghale B).
59. Kindly conveyed to me in his letter of 9-7-1990, and based on notes from the years
1969-1971.
60. I represent the low tone by the grave accent, thus d , 2.
61. Should we compare, with Malla 1980, p. 60, the New. children word dkhu cc waters
and New. dnkhudhd cc water pot with a spout ,,?
62. Malla, op. cit., wants to understand this as New. Salamkhu < swalam-khu cc threepronged-riveru, cf. Hodgson, 1874, p. 63-64. (B.H. Hodgson, Essays on the Languages, Literature and Religion of Nepal and Tibet, London, Triibner, 1874).
63. See G. Toffin, cc The peoples of the upper Ankhu Khola valley u, and P. Alirol, cc Animal
husbandry in the Ganesh Himal region : An essay in ecological synthesisn, in Contributions to
Nepalese Studies, vol. 3, no 1, p. 34-61.
64. From *d(h)i-ku with Nepali suffix -re ?
65. Note, however, that wa also occurs in Limbu, though apparently not as a separate word
but in compounds such as wd-dhdrd, cc water-stand u, yambd cLdd <<river,,, khdwd cc dried up
river bed*; yorikhGri, wahdri ccstream~,see above, n. 17.
66. On the Anglo-Indian maps the spelling is quite divergent and irregular. We have : kud,
k(h)uwd, etc.
67. Unless it is indeed connected with Tib.-Burm, *kluri. Note that initial aspirated stops
in Himalayish are not well represented in Shafer and Benedict. Nothing on khu in Benedict and
Shafer, as far as I see.
68. See above, n. 17 on Phedappe *wa.
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69. Strangely, khuwd also occurs in Nepali and Kumaoni : Nep. khuwd. khwd usmall division of a country, district, province m ; Kum. khuwd <<direction,valley n . This may point to
fact mentioned already several times : some of the words for u riverlvalley n such as kholi, gda.
etc., seem to go back to a pre-Indo-Aryan substrate, though they are widely spread in the various
new Indo-Aryan languages of India as well.
70. Cf. also another Barun (+ Kyan + Marin Khola in the Sindhuli area) and such names
as Arung + Rapti, cf. also n. 27.
7 1. For Indian rivers, see E.W.Hopkins, The Sacred Rivers of India, in Fs. Crawford Howell
Toy, New York, MacMillan, 1912, p. 213-229.
72. K.P. Malla, 1980, p. 60 : cc The so-called lndrdvari Kosi, one of the Seven KoSi rivers,
was actually called Milamchi or Milamchu (milamha = The third one) until the A.D. 1840s
(Hodgson, 1848, p. 646, Hodgson, 1874, part. 11, 5 ) ~ See
. also Hodgson, 11, p. 193 : Milanchi;
actually, the maps still show this river (falling from the Gosainkund), with its old name Malemchi
(now obviously derived from the name of the settlement, Malanchi, cf. Hodgson, 11, p. 193).
73. Gopcilardjavami~vali,ed. by Dhanavajra Vajracarya and Kamal P. Malla. Kathmandu.
Wiesbaden, 1985.
74. See Benedict, Conspectus, no 55, p. 26; cf. *twiy no 168, p. 45.
75. D.B. Bista, op. cir., p. 52.
76. Shafer. Introduction, p. 3, n. 1 ; however, the recent investigations into Sino-Tibetan by
S.A. Starostin (see Rekonstruktsiia drevnekitaiijkoi fonologicheskoi sistemy. Moscow, 1989, and
cf. als Vneshnie svazi iaponskogo iazyka, Moscow, 1990). seem to re-align the Himalayan languages in a different way. He supposes quite a large number of sub-families, and a homeland
in the foothills of Himalayas for this language family. According to Starostin, the subgroupings
are : Tibeto-Burmese (and Karenic), E. Himalayan, Abor. Newari, Kanauri, Gurung, Bodo-Garo,
Lepcha, Kachin, Chinese. Starostin's new book apparently contains a new reconstruction of East
Himalayan as well; see Vitaly Shevoroshkin, Reconstructing Languages and Cultures, Bochum.
Brockmeyer, 1989, cf. especially V. Shevoroshkin, Explorations in Language Macro-Families,
Bochum, 1989, p. 42-66.
77. For Kanauri, note the presence of early Indo-Aryan loans, which indicate their presence
in the area since early times. Are they (including the Zhang-zhung) the original ccKiratan of
the Vedas ?
78. See Greta Rana et al., Dolakha, ccTrecking and sightseeing off the beaten track* (Integrated Hill Project), SATA, Kathmandu, 1984, p. 13.
79. Greta Rana et al., p. 28, claim a different origin : cc The name of Jiri is actually derived
from the sound of wolves in the forests surrounding the village. "Ri" meaning forest and "Ji"
meaning jungle noise in the language of the Jirels. The name of the Jirels must have been
fashioned after the name of Jiri itself since the ancient Sunwar name was Lincann. This looks
like a folk etymology, especially when taking into account the river name Ji-ri.
80. Unfortunately Thami materials are not at my disposal. Note that some Thami claim to
have immigrated from Humla, see Greta Rana, et al.. p. 13. This fits with the linguistic classification by Shafer who includes Thami among the Western Himalayish languages.
8 1. See Hodgson. Essays, 11. p. 194.
82. Phe-di can, of course, simply be Nepali phedi c' bottom of the hill D.
83. The bidsi of Dumja, however, is the normal Nep. word for a Dodb, the land between
two rivers; see Hodgson, Essays, vol. 11, p. 192.
84. See above n. 35.
85. There are indeed a few words with -s- following on o or u, such as busa, tusa (RV),
musala cc pestle n (AV), kusitdyi (MS) kusida (TS) kusurubinda (TS), kusumdkusumbha (Manu),
kisra (RV). Note, again, that several words in Indo-Aryan look suspiciously similar to the corresponding Tib.-Burm. ones, cf. above and n. 23 on khold, etc. Such words are : kausita' <cpoolsm
(MS), kus-ra c'hollow D, koia areceptacle, bucket M but cf. Avestan kusra cc bending,. Cf. also
RV ku~a'va(name of a river ?) RV 4.18.8, Mayrhofer, KEWA 1.245.
86. Jataka 5.2,5,6; note that Pali has only one sibilant, s.
87. Ariguttaranikaya 1.213, 4. 252, etc., see G.P. Malalasekara, Dictionay of Pdli proper
names, London, 1938, repr. 1974, p. 695 ; note that there also is a rock near the Hima1aj.a called
KosikdKosiya, Apadana 2.381 ; similarly, rnusala often appears as muiala or muqala, etc.
88. From Sakala in the Panjab, cf. modern Sialkot ; cf. also Saka, Sakya ? Apart from
the Sakya, Sakka, Sdkiyd attested in Pali (= Skt. SakalSdkya, N. Iranian Saka) make their ap-
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pearance into India only much later, after having immigrated first to Seistln (< *Sdkastdna),
\
from the area north of Iran.
89. The variation Kosalu : Tosala is typical for Munda, see already Ind. Stud. 3, 169, Levy,
JA 203,1, Przyluski, JA 208, p. 23, 40; see Mayrhofer, KEWA I, p. 274.
90. Cf. also words such as : jarigala, jdrigala ujungle ; vfsala ; devala (P.N., KS), Ndrhfira ? (RV), Canddla', Kuldla, Maindla'; cf. Karncili, river in W . Nepal, Gandhd-ri (RV) 1 -ran
further : Cumuri, Aduri, Sobhari, rnayu-ri (RV), etc., tu-ra, tug-ra (RV), Sarnbha-ra (RV), Mad-ra
(SB), etc.
91. See Paryayavaci SabdakoSa. Nepal Rajakiya Prajiia-Pratisthan, Kathmandu, VS 2030,
no. 606, 607.
92. A comparison of the name of the Vedic tribe, the Kds'i, found from the Atharvarveda
onwards, is to be excluded, however, as it shows -S- as opposed to SB -s- in Kosala, quite part
from the different vowel, -a- : -0-.
93. Kirdta : VS 30.16, VSK 34.3.3; cf. Mayrhofer, KEWA I 211.
94. Kilcita : in PB 13.12.5, JB 3.167, SB 1.1.4.14 kildta-d/akulih, the two priests of the
Asuras.
95. Kaildtd : PS 8.2.5a kailata prSna upatrnya babhrau; should compare also Kailasa (a
mountain, KathB ed. Caland, Versl. 1920, p. 486) : kildsa (an illness), which has its origin in
the mountains ?
96. Kairatika : PS 16.16.4a Kairdtikd kurndrikci, SS 10.4.14.
97. Kuiper 136, 161 ; cf. Newari, frequent change ky > cy, see also Shafer, Introd. p. 146
(Chaurasya Rai), p. 161 (New. cchem cc house,).
98. See author, on the localisation (above, n. 54). It is interesting to note that there are a
number of names for non-Aryan tribes ending in -ta or - f a , such as Kikafa (RV) and Aratta (in
the Panjab, SB, cf. Aratta in Mesopotamian records, see author, cc Early Eastern Iran and the
Atharvaveda n, Persica IX (1980), p. 86- 128), Kulnta (Kulu Valley), Virdta (Berar) ; perhaps
one should compare the Scythian plural suffix -tai suffix such as in the Ambautai ((K)arnbautai ?)
Ptol. Geogr: 6.18.3 (see Italo Ronca, Ostiran und Zentralasien bei Ptolernaios, Diss., Mainz,
1968, p. 121 ; cf. also Bulitai.) Shafer, Ethnography of India, Wiesbaden, 1974, assumed an
early and excessively widespread Tib.-Burm. settlement in Northern India; cf. however now
Ilya Peiros : ccThe linguistic situation in Southeast Asia)), in V. Shevoroshkin, Reconstructing
Languages and Cultures, Bochum, Brockmeyer, 1989, p. 66-69, according to whom contact of
Tib.-Burm. with Proto-South-Dravidian seems likely.
99. Miscellaneous Essays related to Indian Subjects, vol. I, p. 161 sq., London, 1880; in
vol. 11, p. 206 sq., however, he uses the normal form, LikhP (written Likhu).
100. There often is little difference in the pronunciation, cf. the Newari allophons kholkhu,
above; o/u/va interchange since the old palm leaf documents and already in the Licchavi inscriptions : Solla-/Sulli-/ Suli-adhikdra.
101. Which might. of course, have been taken from the name of the Kosi itself; see Hodgson, op, cit., I, p. 165 ; on the Kuswar and Danuwar : see now, C. Jest, ccThe Kuswar of Chaithali
(Central Nepal)*, Contrib. Nep. Stud. 4, 1977, p. 1-45. In the area Jest studied (near the confluence of the Rosi and Sun Kosi), the Kuswar are called Majhi which includes also the Danuwar
and other river people. (For further vivid details on this location, cf, the novel by Sankar Koiralii,
Kairini Ghdt, Kathmandu, VS 201812033). According to Jest, The Kuswar proper are found
along the Indravati, Bhote Kosi, Sun Kosi, Tamba Kosi and on the Trisuli and its affluents such
as the Dhare Kholii.
102. Alleged by Mohan Khanal, Abhilekha Sarikalan, Kathmandu VS 2028, p. 1-3 ; however,
already in 1953. D.R. Regmi found the stone cctotally damagedn (see Inscriptions of Ancient
Nepal, Delhi, 1983, p. 86). The same was told to me in the mid-seventies by M.R. Pant who
had gone there to check it himself.
103. See above, n. 16, 75, 80, 103.
104. GopdlarajavamSdvali, ed. by Dhanavajra Vajracarya and Kamal P. Malla, Kathmandu/Wiesbaden. 1985, p. 26, fol. 18b. 1.
105. The ed. has tdmarjjanakos'aki (uncorrected in the attached suddhiputtra) but the facsimile clearly shows rdmarjjakoiaki with a small na superimposed between rjja and k o ; an -u
seems to have been added between the lower parts of rjja and ko. This -u, however, could also
be taken as the mark indicating the inserted letter, as can be seen for similar case on fol. 26a,
cf, also fol. 29a.
))
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106. This merely consists in adding another small <<.waven, in addition to the one already
present in this type of Bhujimo script, on top of the Aksara 16, turning it into t o .
107. There remains the problem, however, how to translate tatdd. Literally, it means nothing
more than (<from the river bank,. It entirely depends on the point of view of the speaker,
whether this means east or west of the Kosi rivers. Since it is someone from the Kathmandu
Valley who writes this sentence, one would, naturally, understand cc (on the other side, eastwards)
from the bank of the tdmarjjuna-koSaki riversn, i.e. east of the two Kosis.
However, if bhavd was used with a verb in the past (which is not expressed here while
it usually is), it would refer to the former area of settlement, i.e. westwards, viewed cc from the
bank of tdmarjjuna-koiaki rivers*. This has to be excluded as we would expect a past tense
verb, see the beginning of GRV with bhuta-, babhuvuh, etc., and other participles in -la.
Finally, the use of the ablative in topographical descriptions may be viewed from still
another angle. B. Kolver (Documents, p. 17) has shown that purvvatah in the old land sale and
mortgage documents means c( east of ,,,(and similarly for other directions), indicating the western
boundary of a plot. The same could apply in the sentence from the Gop. VaqS. It would then
mean cc west of the tdmarjjuna-koSaki rivers w . However, it remains doubtful whether the technical
terminology of such plot descriptions could have influenced the description as given in the chronicle.
108. The GRV does have one similar sentence in its Sanskrit part, while the Kaiser VamS.
does not, as far as I see. GRV 28b5129a.l reads :
tadananfare Srideveladevind smdniydt I ... as[alokapdldra, Srijayasthitimolladeva vijayi bhave,
vivaham krtam ...
This is corrupt even for the general Newari-based type of Sanskrit used in the chronicle. Read
Srideveladevind sma - dniydr = *d aniydt, a contamination of nayati : d-anayat <<sheled,
brought* and absol. -dniya ? Secondly, vijayi bhave can be understood as locative absolute
(missing the correct case in Srijayasthitimalladevc (which is construed otherwise), or one can
take it separately as vijayi-bhave as a kind of cvi-formation (*vijayi kr) ccin becoming victorious *, which is equally uncertain.
The sentence mentioning the Kiratarajas also is somewhat similar to the earlier statement
in GRV (fol. 17a.4) about the immigration of the Gopalas : Gopdla babhrivuh, tata paScdt
mdldkhdfah gogrdmasya dgame na... (<They were the Gopalas. Then, later, by their approach
from Malakha to (?, of) Gograma ... D (This is, basically the translation of VajrBcarya, cc ... gopdla
bhae. tyas pacchi Mdldkhd.bdta Gogrdma.ko agamana bhayo,,, followed by Malla with the
paraphrase cc They (the Gopalas) came from Malakha to Gograma n. Nepali scholars take Mdldkha
as an old name of Kirtipur. Malla also refers to Gopdla Sresthas in the South-West of the Valley
and compares such designations with the name of the Mahisapala, and his own etymology of
Nepdla- < Tib.-Burm. *riepd ((cow / buffalo, cattle man I keeper n (see : c< Nepala, Archaeology
of the Word. Heritage Preservation, Souvenir n ed. by Souvenir Committee, PATA Nepal Chapter
and Nepal Heritage Society, Nov. 1983, Kathmandu, p. 66).
109. It is perhaps possible to translate ((whose prosperitylwell beinglsettlement islwas on
the banks ... ,)- thus coming closer to Vajracarya and Malla's translation.
110. Brian Hodgson, op. cit., vol. 1 , p. 397. See the following note.
111. Ibid., 11, p. 196.
112. Ibid., p. 196.
113. Athah ~Pryavamsaprabhdvdrnepdle ki[rcra]rdjd n i r j j i ~ aI licchavivamsa pravartrateh
GRV 19b.2. ((Then, due to the power of the solar dynasty, and having defeated the Ki[rata]
kings in N ~ p a l ,the Licchavi dynasty beganlproceeded (to rule) P.
114. ~ o t ealready Hsiian Chwang's telling description, Buddhist Records of the Western
World, book VII, p. 81. <<Themanners of the people are false and very perfidious. Their temperament is hard and fierce, with little regard to truth and honour. They are unlearned but skillful
in the arts ; their appearance is ungainly and revolting n. Cf. S. LCvi. Le Nkpal, I, p. 154 : cc Leur
corps est laid et leur figure ignoble 0 .
Since Hsiian Chwang never went to Nepal himself, this probably reflects the ~ t a n d a r dIndian
appreciation of the Mongoloid people. Note that kirdra means, among other things, cc hunchback n
in classical Sanskrit, and cf. alreday the characterization of Kildra- as M Asura,, in early Vedic
literature (see n. 94).
115. Also, there are such Newari endings as .tom, .vd in the early parts of the GRV, called
V2, which still is written in Skt., but already under heavy New. influence, for example in the

Michael WITZEL
following sentences : samvat 219 mdgha krsna astamyci mclanaksarra yarham yethobahdru
varapdla bhdro.rom nayaka nepdla.ya viksira mahdprabhitah ~bhayardjyakul~udharaqa
dhdranasamarthah I I asta varsd 87 1 I . cc 0 Magha, krsni astami mula naksatra, NS 219 Nayaka
Varapala Bharo of Yarham (Latitapura, Pitan), Yetho Bahala (Vihara), a well known (*vikhydta)
person of Nepal, and a very influential man, capable of destroying or preserving both the royal
houses (of Nepal) died at the age of 87 B. I suspect (cf. my paper ccOn Indian historica writing,,
in Minami Ajia, Tokyo, 1991) that these sections, as they stand now, go back to the time of
their composition, i.e. Sivadeva's time, around 1100 A.D. At the same time the first sentence
in Newari recorded so far occurs in the land grants, see H. Sakya and B. Kolver, Documents,
in 1152 A.D., see n. 126). Note that this period, King Sivadeva's time, seems to have-been a
one of considerable change : he issued new coins (see Kolver, Documents), new formulas appear
in the grants (using Lalitabruma for Patan), etc. He probably found a new location for his
palace in the North-West of Patan, and it seems to be Sivadeva, hardly his father, who founded
the Patan Agnihotra (see author, forthc.); cf. the article on Sivadeva by Dh. B. Bajracharya in
Contrib. to Nep. Stud.
116. See below [11.1] ff. and n. 113, 117. Dh.V. Vajracarya, ccsettlementsn (see, above,
n. 3), p. 358 straightforwardly takes the names of Licchavi time settlements as stemming ((from
the Kirati language,, but thinks that ccthe meaning of these words has not been established by
scientific research H.
117. And until archaeology will present a clearer picture, of course. The Kiratas are once
mentioned in a Licchavi time inscription, but in a very fragmentary context dealing with birds,
cattle, old trees, see the Hanuman Dhoka inscr., ed. by Gautamvajra Vajricarya, ccRecently discovered inscriptions of Licchavi Nepal w , Kailash I, 1973, p. 126 (with plate), and D.R. Regmi,
Inscr. of Ancient Nepal, New Delhi, 1983, vol. I, p. 85.
118. Note that the recent excavations indicate, at least, Kusana time settlements with strong
S. Asian influences ; cf. Dh. V. Vajracarya, cc Settlements ... n (see, above, n. 3).
119. Note, however, that in this sample, most of the clusters occur at the boundary of two
syllables, and only rarely at the beginning of a word. In this respect they resemble the sample,
given below, n. 120 sq., of names from the documents of 983 A.D. sq. In modern New. syllable
final consonants have virtually disappeared.
120. A remote possibility is that even the Licchavi inscriptions present the place names in
a pre-Licchavi (i.e, pre-cc Kirata n form. Indeed, they seem to differ in phonetic shape from
cc Kiratau terms such as s'olla/s'ulli/Suli-(adhikdra,see preceding note) - but not from that of
the names of the Kirata kings (recorded much later in the GRV ms.) ! Normally, however, one
assumes that the Licchavi inscriptions preserve the place names of the Kathmandu Valley in a
pre-Licchavi form, i.e. in ccKirata* language, - unless this cc Kiratan was identical with a local
language which already was identical with early Newari. Which one of the three possibilities
mentioned applies, has to be investigated in greater detail, cf. below. Note the many variant
spellings of local names in the inscriptions, such as - khu/khP/kho, CvaKo, Cu, priri/prri,
Sdmbhapura /Sdnbhapura, Uttane : Udane-huSa, see already StII 516, p. 327, no 60, 69, 72, 74,
75. 87.
121. Later pronouced golu, cf. already the last Licchavi inscription before the introduction
of Nepal Samvat, 876 A.D. which as gvalaka (Bajracharya no 190), and cf. the medieval writings
gvalam, gvalam, gvalvam, etc. in GRV, and -gola, -gla in inscriptions and documents : e.g.
Manigla c manigoluka, see Uma-MaheSvara inscr, near KO Bahal. Patan NS 307, in Regmi,
Med. Nepal 111, no XIX, p. 9, see author, StII 5-7, p. 315, n. 29-31.
122. See StII 516, p. 327.
123. This, too, is hardly possible in modern Newari, except for combinations with preceding

-dv-.
124. Note again, the uncertainty, even at this early period between o/(va)/u/i (e.g.
Solla/Sulli/Suli-adhikaa)(cf, n. 154), a feature so typical for later Newari. Such peculiarities
are often retained over long periods, cf., for example, the case of proto-Indian retroflex sounds.
which spread, in increasing frequency, not only to early Vedic Sanskrit but even to a fairly
recent immigrant language, Baluchi.
125. See Dh. B. Bajracarya, Licchavi kdla.kd abhilekh, p. 127 sq.; cf. also the names of
mountains (-co(k)), mountain passes, etc.
126. See edition and translation by B. Kolver and H. Sakya, Ducuments from the Rudravarna-Mahivihdra, Pdfan, St. Augustin, 1985.
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127. Not all of which are attested in the documents but re-appear in later inscriptions and
in the GRV.
128. See the lists in Kolver, Documents, p. 95 sq. and also in personal names, p. 89 sq.
129. Uma-MaheSvara inscr. near KO Bahal, Patan NS 307, see Regmi, Med. Nepal, 111,
no XIX, p. 9.
130. See ed. GVR, p. 191 sq., 199 sq.
131. Interestingly, final -k must still have been pronounced in the Middle Ages (taken from
a different dialect ?) as it has been taken over into Nepali, e.g. Jama-cok. Pul-cok, etc. It is
doubtful whether Nepali speakers could or would pick out the correct stems from the forms as
dylined in Newari sentences.
132. Kolver, op. cit., p. 96, cf. St11 516, p. 315.
133. See K.P. Malla, The Newar Lclnguage : A working outline (Institute for the study of
languages and cultures of Asia and Africa), Tokyo, 1985, p. 14.
134. See B. Kolver, cc Aspects of Nepalese culture : ancient inscriptions and modern yatras ,,
Proceedings of the First Symposium of Nepali and German Sanskrisrists, 1978, Kathmandu, 1978,
p. 157-172, on the probable segmentation of such names, and cf. author, StII 516.
135. Note that these already have the medieval form, without the complicated consonant
clusters (especially at the beginning of a syllable), met with in Licchavi inscriptions (except
those few surviving types mentioned in n. 119 and at the boundaries of compounds, and of
course, in Sanskrit words).
136. For example NS 272 = 1152 A.D., Kolver, p. 202 : damko ldko na hi vu hoyu rnadu
vu jurom I devaka-rdjika maju valah.
137. B. Kolver and H. Sakya, Documents. A few manuscript colophons are earlier; the
earliest dated manuscript. in Nepal go back to 8 10 A.D. For colophons see D.R. Regmi. Medieval
Nepal, and L. Petech. Medieval history of Nepal, Rome, 1984. For Thakuri and Malla time
inscriptions, see Regmi, Med. Nepal, vol. 111, Calcutta, 1966 and the various journals, such as
Piirnimd.
138. One may even posit an immigration of the Newars (cf. n. 139) at the end of the
Licchavi period. Could this be connected with the establishment of the Nepal Samvat in 879
A.D. and with the repeated unrest due to the Tibetan expansion in the 7th and 8th centuries ?
cf. Gop. Raj.VamS. fol. 23a.2 tatpaicdt Bhorardjena <m>dydtih, Nepalamandale rajya karoti
I I r6jd Srivasanradeva varsa 27 ten cdkumbhitarapratyanta niskantaka rdjya karoti I I Note the
devian sentence in the Kaiser VamS. : tena puna Bhotdntapratyanta niskantakam rcijyam karo[ti]
(GRV p. 215) which makes more sense than Vajracarya's and Malla's <cup to the banks of (the
river ?) Cakumbhi~.For the linguistic position of Newari between Tibetan and Burmese see
Shafer, Introd., p. 158.
For the spellings, see cf. n. 120, 152 and already St11 516, p. 327, n. 74 : Khvapvam
Gop.VamS 37a.4 sq., Khvapo 56a.2 sq., Khvapo Gop.VamS, fol. 56 (NS 494) and fol. 59
(NS 500). The inscriptions and Thyasaphus have Khvapa or Khapva and the modern form is
Khvapa. - cf. already StII 516, p. 327, n. 74. Note that the variation in spelling attests a pronunciation of [kh p] ort [kh p] for this early period, cf. already St11 516, p. 328, n. 75 and cf.
above, n. 120.
139. For a recent discussion on the origins of the Newars, see V.S. Doherty, <<Noteson
the origin of the Newars of the Kathmandu Valley 0.f Nepal *, in Himalayan Anthropology, The
Indo-Tibetan Interface, ed. J.F. Fisher, The Hague, 1978, p. 433-445, esp. 438-440. It Starostin
(see, above, n. 76) should prove to be correct with his assumption of a Tibeto-Burmese homeland
in the foothills of the Himalaya, one may have to reconsider some of the proposals, made in
this paper, on waves of immigration.
140. See already author, St11 516, p. 311-337.
141. Which is not possible for me at this instance, due to lack of materials.
142. P.K. Benedict, Sino-Tibetan, A conspectus, Cambridge, 1972, p. 5.
143. The easternmost peoples known to these texts are the KBSi viz. Arigas. The KaSi lived
in the area of present day Benares. Skt. KaSi or Varanasi; the Arigas inhabited the area of the
great E-S bend of the Ganges, near Bhagalpur 1 Sahibganj.
144. This procedure is well known from other areas. The name of the Kambojas in Vedic
Afghanistan was transferred to the South-East Asian Kamboja/Kampuchea, Kaliriga to the Karen
in Burma, Triliriga to Telaing in Burma, Campd to Cham in Vietnam; or cf. the name of the
Veneti > Wenden, Winden = Slavic peoples as the eastern neighbours of Germanic speaking
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peoples, and those of the Welsch, Welch, Wallon, etc. to their western neighbours (whether
Celtic, French or Italian speaking).
145. See author, St11 516 (1980), 311-337; K.P. Malla, {(River Namesn (1982-3), and ',~i,,guistic Archaeology ... N (1981), see above, n.3
146. See already St11 516, p. 326-327, see n. 3.
147. See K.P. Malla, River Names (1982-3), and Linguistic Archaeology (1981), see above,
n. 3.
148. Malla (1980, 62) compare Nwa-khu (mouth-river or murmuring river) Newari nwawd-ye cc to speaks, nwa-sil-e c' to wash one's mouth n with Bagmuti < Skt. Vigmoti cc (river)
having speech n.
149. Cf. St11 516, p. 327, n. 7 1.
150. See above, n. 100, St11 516, p. 327, n. 74.
151. Indirectly referred to by Malla (1982, 60) with this statement : ccA Sanskrit-Newari
lexicon, date NS 501 (A.D. > 1380). gives kho (sic !) as a gloss for Sanskrit nadis.
152. Cf. also sarkhar, dhokha in GRV. This evidence reminds of the unsettled history of
initial voiceless stops in the Himalayish section of Tib.-Burm. Does medieval Newari have
several dialects or substrate languages ?
153. Or divide Sankha-lankhu ? Cf. the place name Sun-khu.
154. Cf. Solla-adhikdra ? - Cf. the similar office designation, derived from a place name
as well. Liri-gval-adhikdra, cf. St11 516, p. 315, n. 31.
155. For a discussion of their location see author, St11 516.
156. Cf., however, also Yu-ku, p. 576;
157. In the Changu Narayan Inscr. of Sivadeva I (Gnoli 34, Dh.B. Bajracharya, p. 58,
line 22).
158. For a discussion see author, St11 516, p. 327.
159. Khu-di, a village near Pokhara, and Khu-di (+ upper Marsyandi), cf. above [8.2].
160. Of course, it can be argued that khu is just another old word Tib.-Burm, such as
*ri(y).
161. The Chepang now live on the higher slopes of the Mahabharat range, in the southern
Dhading, western Makwanpur, northern Chitwan and southern Gorkha districts, see D.B. Bista,
op. cit., Kathmandu, 1972, p. 99.
162. Cf. Latin albus, alba cc whiten : these are chalk mountains, like the Swiss Jura, their
southern continuation.
163. German Huff, ccclagune at the mouth of a river,; cf. Swedish hav, ccsean.
164. Cf. also other words for ecriverlwatern, such as toya and nira which have pre-IndoAryan origins.
165. Therefore, there is no connection, as one might initially be led to think, with the
equally frequent suffixed (Germanic) determinative -town, -ton.
166. Studien zur Indologie und Iranistik 516 (Fs. P. Thieme), p. 326-327.
167. Cf. above, n. 139.
168. Where I compared -bu-, dol/dul, co(kh), gal of the Licchavi inscriptions with mod.
New.; cf. also, p. 334, n. 94
169. See K.P. Malla, Classical Newari Literature : A Sketch, Kathmandu, 1982, p. 35.
170. See also in the text of the Gop.VamS., Samvat 219 : bharo.tom.
171. Khoprri-grdma in the Sivaliiga Inscr. at Deopatan, [Saka] Samvat 399 = 476 A.D..
cf. Mdkho-dulum in the Kumhale Tol inscr. and Khrpurigrdma in the Tulachem Tol inscr. of
[Saka] Samvat 516 = 584 A.D.
172. Khvapvam Gop.VamS 37k.4 sq., Khvapo 56k.2 sq. (replacing the Bhaktapura, Bhaktagrama - including the Tripura palace - of the earlier parts of the text (VI). Note that the
more modern spelling Khvapo occurs only in the latest parts of the Gop.VamS on fol. 56 (NS 494)
and fol. 59 (NS 500). indicating a shift in the orthography at the time and bearing witness,
incidentally, to the way the VamSavali was compiled on the basis of older sources. The inscriptions and Thyasaphus have Khvapa or Khapva and the modern form is Khvapa; cf. already
St11 516, p. 327, n. 74.
173. Note the many variant spellings of local names in the Licchavi inscriptions, such as
-khu/khPlkho, C v a K o , Cu, priri/prri, ~ i m b h a ~ u r d c ~ m b h a ~see
u r aalready
.
St11 516, p. 327,
n. 69, 72, 74, 75, 87. (These are, i t is true, also features of medieval Newari, but they may as
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well represent the sound system of the local substratum which has influenced, as is often the
case, the subsequent Newari !).
174. Gusalalo-namarampo (?) vihdra ... in an ~nscription,on an image of Dipankara at Guita
Bahil, Patan, see D.R. Regmi, Medieval Nepal, vol. 111, p. 11, no XXI; for Gullagrariga-grim
see Dh.B. Bajracharya, Licchavi Kila.ko Abhilekha, p. 496 (an inscr. from Yaga-Bahal in Patan).
175. By which he means the constituent parts of place names, such as - co, etc.. and not.
as would be required to decide the case, grammatical elements.
176. This is what I already demonstrated in St11 516. 1980 (passim, see esp. p. 332. n. 90)
for such words as khu, co, bu, dul, gvala ; but I was careful not to claim that the ultimate origin
of these words necessarily must be Newari, as Malla does; cf. also Dh.V. Vajracarya, *Settlements ... ),(see, above. n. 3), p. 358 who thinks that cc the meaning of these words has not been
established by scientific research) n.
177. co hill, mountain top,,, mod. New cwa, cwak- (cf. Nep. form - cok); in Licch. inscr.
-co, but also cokh-pari cc hill (crossing) tax,,; cf. Kaike chwang, Khaling 'cong (= con, with
high pitch), Limbu jon (see A. Hale, c(Clause Sentence and Discourse Patterns, in Selected
Languages of Nepal, IV, Norman, 1973, p. 134, n. 50); but note also cuk u mountain range ,, in
Gilyak, a non-Sino-Tibetan language of East-Asia, see Vitaly Shevoroshkin ; Reconstructing Languages and Cultures, Bochum, Brockmeyer, 1989, p. 69 ; -bu cc land n ; 0.New. bdbru, L~cctr.
inscr. b d b r u ; cf. Tamang pP. Limbu pydriji ? - -gaa '*village' ? cf. Mod. New. *classifier for
round objects ; part of Kathmandu * ; 0.New. gvala(m), as in the name of Deopatan, etc., (Licch.)
'Inscr. gvala, gvalam, post-Licch. inscr. gola-ka = grhamandala /cakal, but cf. Skt. gola(ka).
((ball, globen; perhaps cognate with Tib. Burm. (Consp. 444) *r-wa 1 *g-wa; cf. 91 *wal
cc round w ; - ko ((slope n, kwa, kwaa ((down n ; pd-kd cc slope of a hill n ; cf. Tamang kydhmpci
(= kydmpd, with level low tone), Thakali 'koh-plen (= ko-plen), Khaling 'khorP ? (khotP ? with
high pitch), see Hale, <<Clause
... 0 , p. 134, n. 53); for khdkhP see below [13], list of Tib. -Burm.
words.
178. Cf. above, n. 134.
179. See Benedict, Conspectus, no 168, p. 45, n. 149.
180. Dor Bahadur Bista, ccEncounter with the Raute : The last hunting nomads of Nepal B,
Kailash 4, 1976, p. 317-327; Bista supplies a Swadesh list of their vocabulary (p. 322) which
clearly shows that it belongs, other than Kusunda, to the Tib.-Burm. family. See also : J. Reinhard,
cc The Raute n, Kailash 2, 1974, p. 233-27 1.
181. Note the legends about their origin in this area, see above n. 30 and cf. [10.9] ; [12.2],
[3.2], [3.5].
182. See above, n. 3 1.
183. See above n. 138, 139.
184. See the summary by Tej R. Kansakar, cc Newari Language : A Conspectus w , Conrrib.
to Nep. Stud. 8, 1981, p. 1-18; cf. now Starostin, see above n. 76.
185. Note that the Munda languages Satar and Santali are actually spoken in the extreme
South-East of Nepal.
186. See above n. 30.
187. See above n. 80 and cf. n. 76 for a different view of the Tib.-Burm. homeland (S.A.
Starostin).
188. See above [3.3], n. 31.
189. See G. Chand. C.R. Roy, N.M. Tuladhar and Subhadra Subba, Studies in Bilingualism
in Nepal, Kathmandu, 1975.
190. See Hodgson, Essays on the Languages, Literatures and Religion of Nepal and fiber,
London, 1874, 11, p. 45 sq. = JASB XVII, 11, 1848, p. 650 s q . ; Shafer, Ethnography on India,
Wiesbaden, 1974, p. 10 s q . ; see now cf. also Tim. Toba, A brief introduction to Kusunda, Kathmandu (Summer Institute of Linguistics), 1971 ; J. Reinhard, Contrib. to Nep. Stud. 4.1, 1976,
p. 1-21, esp. p. 15, and a Swadesh word I~st,p. 19-21; see also Objets et Mondes, 9, p. 89-106';
cf. also C.J.F.S. Forbes, <<Affinitiesof the dialects of the Chepang and Kusundah tribes of Nepal
with those of the hill tracts of Arracan,,, Journal of the Roval Asiat. Soc. 9 (new Ser.) 1877.
p. 42 1-424.
191. For South (-Western) Tibetan, see, e.g. R. Bielmeier, cc X preliminary survey of the
dialect of Mustang a, JNRC 8, 1988, p. 31-37.
192. I give a transcription derived from the somewhat cumbersome spelling due to the
restrictions of the typewriter keys, in A. Hale, clause, sentence and Discourse Patternu in
((
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Selected Languages of Nepal, part IV, Summer Institute of Linguistics, Norman, 1973, -,. 24,
55 : 'chuq.
193. James F.Fisher. A Vocabulary of the Kaike Lungunge, Summer Institute, Tribhuvan
University, Kirtipur, March 1971 ; also called Tarali Kham, spoken In 3 villages in Dolpa District,
194. Accented forms are given in [ ] brackets, transformed from the listings (given in
parenthesis) according to A. Hale, op. cit., part IV, Summer Institute of Linguistics, Norman,
1973 (p. 55, Hale : kyuq).
195. Cf. M. Mazaudon in Kailash 6, 1978, p. 158.
196. With breathy pronunciation : kahnti, Hale, p. 137;
197. S. Gauchan and M. Vindig, (<Thehistory of the Takhaali according to Thakaali traditionr, Kailash 5, 1977, p. 97-184, see esp. p. 106-107 for river names and p. 173-176 for the
toponymy of the region, also in Nepali and Tibetan.
198. According to Grierson, Ling. Survey of India, vol. 111. 1, p. 408 sq. He records Thami
as heard in ~ a r j e e l i n g .For notes on the ThBmi, see above, n. 16, 75, 80, 103, 118, 141.
199. Cf. also Grierson, 111, 1, p. 400 sq. ; the Bhramu live in the Tarai, see Hodgson, op.
cir., I, p. 161 sq.
200. Dor Bahadur Bista, ((Encounter with the Raute : The last hunting nomads of Nepal,,,
Kailash 4, 1976, p. 317-327; J. Reinhard, (<The Raute*, Kailash 2, 1974, p. 233-271.
201. See Grierson, Survey 111, 1, p. 206 ff. : Magari.
202. See D.B. Bista, op. cit., p. 98 sq.
203. See B. Michailovsky and M. Mazaudon, <<Noteson the Hayu language)), Kailash 1,
1973, p. 135-152.
204. See now, C. Jest, Contrib. Nep. Stud. 4, 1977, p. 1-45. The Kuswar now are Nepali
speakers, see the examples of their ritual songs are found on pp. 26-37. For detail, see n. 101.
205. Denwar (Hodgson, Grierson). Donwar (Grierson); According to Jest. Contrib. Nep.
Stud. 4, p. 5, the Danuwar are found in the Mahabharat area, further away from the rivers than
the Kuswar, on the Jhiu KholB below Tinpipal, at Bewatar on the IndrBvati, at Pujeghat on the
Sun Kosi, and at Orare. Rajagaon, Batauli, Mungitar, Manthalitar. Sukajor, and Karambot on
the Tiimba Kosi (cf. H. Gurung, op, cit. p. 298 sq. ; for the Kamala Valley, see p. 302); in the
Bagmati valley, they live at Duku, and even in the Kathmandu Valley, at Nargapawar (p. 23)
206. In chita cc water drop D, see Klaus P. and Doris Kuegler. Danuwar Rai, Phonemic Summary (Summer Institute of Linguistics), Tribhuvan University, Kirtipur, 1974, p. 2 6 ; cf. also
cua cc spring of water D, p. 79.
t
207. Kuegler, p. 50.
208. Kuegler, p. 28.
209. Grierson. Survey IT, 1, p. 198. ((They say that they came originally from Simungarh
near Bara Chhatri in Western Nepal n.
2 10. Grierson, Survey 111, 1, p. 258 for Darjeeling Sunwar.
211. Ester Strahm and Anita Maibaum, A Vocabulary of the Jirel language. (Summer Institute), Tribhuvan University, Kirtipur, Nov. 1971 ; the entry has 'cyhuq for water,, but the
other related words show that a typing mistake is involved and * ' c y h u [ i ] q must be meant
in my transcription : ' = high level tone > a, etc. ; ... q = high falling tone > ci; etc. ; the m~stake
is carried on through to the dictionary contained in vol. IV of Clause, Sentence and Discourse
pattern.^, thus : *'cyhu[i/q = chui, 'cyhulumq = chulurn, 'Thangka = rhdrika, 'Thdnkci=thdrikd.
212. See now, N.J. Allen, ((Sketch of Thulung grammar)), (China-Japan Program, East
Asia Papers, no 6 ) Cornell Univ., Ithaca 1975 (includes a glossary of 1 600 words).
213. Sueyoshi and Ingrid Toba, A Vocabulary of the Khaling language (Summer Institute),
Tribhuvan University, Kirtipur, August 1972; Khaling is spoken by c. 12 000 people in the Solu
and Khotang District. It has phonemic tones, high and low. ' = high tone > in my transcription
6, etc.
214. Benedict. Conspecrus. p. 443
215. See Hodgson, 011. cit., p. 115 : (<do not exceed 15,000 souls, ... in the Saul forest
between the Konki and Dhorla or Torsha, mixed with the Bodow.
216. ((River side,), Shafer, Introd., p. 470.
217. The numbers refer to B. Karlgrenn,Analytic Dictionary of Chinese and Sino-Japanese.
Paris. 1923.
((

Drinking Water in the Nepalese Tarai :
Public Policy and Local Practice
Richard Burghart

At midnight on the 31st December 1990 drew the Water and Sanitation
Decade officially to a close. Initiated by the United Nations, supported by
the World Bank and other financial organizations and integrated within the
national health policies of many third world countries, the Decade had two
related aims : the provision of drinking water in communities in which the
supply was deficient and the separation of the cleansing function of water
from the nourishing function so that the quality of the water might be improved. To this end the Nepalese government committed resources to the sinking of handpumps in urban and rural areas and to the extension of municipal
water supplies in urban areas. It further committed resources to the development of sewage systems in major urban areas and to the construction of private latrines in towns. This paper will compare two different public policies
with regard to drinking water and to examine them critically in the light of
local practices I observed in the town of Janakpur.

JANAKPUR : FROM PAST TO PRESENT
The town of Janakpur is an administrative, commercial and religious
centre of the eastern Tarai comprising some 15,000 inhabitants and attracting
up to 200,000 visitors from the surrounding countryside on market days and
religious festivals. Until the 1950s Janakpur was a cluster of three rural hamlets, comprising the farmers, artisans, priests and clerks who worked for the
three main monasteries that controlled the land. A small bazaar, only three
or four streets long and deep, catered to the needs of local people and pilgrims. Ever since the construction of the railway system in northern Bihar,
to which Janakpur was joined in the 1930s, the town became an important
staging post in the export of grain and mustard oil to India. After Indian
independence, Janakpur expanded rapidly as a commercial .centre in the ex-
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port of previously imported luxury goods. Further expansion occurred in the
1960s with the administrative reorganization of Nepal in which Janakpur was
designated capital of the Dhanusa district. With a 60 % increase in population
in the last two decades Janakpur is Nepal's second fastest growing town.
There can be no doubt that since the 1960s considerable development
has taken place in the town itself: e.g. all-weather roads, electrification,
municipal water supply, airport and so on. The town has also grown in size
along the main roads linking the monasteries to the mill area and railway
station, thereby enclosing the neighbourhoods of poorer agricultural workers
whose rustic homes stand in ever greater contrast to the brick houses of their
neighbours employed in commerce and administration. Development has
brought to these residential areas .a qualitative improvement in their drinking
and bathing water at source, but there has been little improvement in sanitation : indeed, one could easily argue the case that public sanitation has
deteriorated.
In the past, men and boys used to defecate in the paddy fields, which
were not more than one or two hundred meters from a hamlet; by contrast,
women - not wanting to undertake such journeys in the dark (when they
must perform their ablutions) - used to head for the vegetable gardens or
bamboo groves adjoining their houses. The village ecology of Janakpur supported such contamination, for the diluting action of rain and the viricidal
effect of sunlight decontaminated much of the excretia. But as the town grew,
cultivated land receded : houses took the place of gardens, administrative
offices were built in orchards, and the bazar quadrupled in length across the
paddy fields.
For families unable to afford a private latrine, the journey to the fields
became so long that men began to perform their ablutions at their place of
work. As for the women and children, the decreasing area of garden and
waste land compelled them to perform their ablutions along the banks of the
nearest tank, where the concentration of excrement became so dense that one
was reluctant to breathe, except when absolutely necessary. It is evident that
the increasingly urban ecology of Janakpur can no longer support the rural
sanitation practices of the urban poor.
There are two public bodies that have responsibility for water and sanitation in the town. These are the Town Council and the Water and Sewage
Corporation. The former is a locally elected body which raises funds through
local taxation and receives development funds from the Pancayat and
Development Ministry; the latter is a state corporation funded by central
government and supported by soft loans from international agencies. The
Town Council provides for the adequate supply of drinking water by sinking
new tubewells. It also is obliged to maintain adequate sanitation by sweeping
the streets, unblocking the roadside sullage ditches and, keeping the tanks
and their embankments clean. The Water and Sewage Corporation maintains
the municipal water supply, colloquially known as parzi tainki water because
of the large water tank that overlooks the town and was built with Indian
aid. It is also committed to extending the water mains throughout the entire
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town and to subsidizing private initiatives to construct latrines. The present
paper focusses on the contrasts in public policy and local practices between
these two organizations with regard to their provision of drinking water for
townsmen.

THE TOWN COUNCIL
The Town Council was constituted under the << partyless >> democratic
arangements promulgated by King Mahendra in 1962. Citizens, both male
and female adults, may vote for (or be elected as) the local councillors and
the mayor. The Council has the authority to collect local trading and entertainment taxes from which funds are disbursed to maintain public health and
hire sweepers to keep the town clean. Special funds may also be sent from
the central government for particular purposes, such as the installation of
tubewells in the various neighbourhoods of town. The core of these water
and sanitation duties had in the past (pre-1950s) been held by one man, the
local landlord who ruled the village; or in the case of Janakpur, the abbot
who was landlord of the hamlet. Local lordship constituted differently those
spheres of activity which in democracy are known as the public and private
domains. The local lord incorporated both domains within the person of his
rule. Notionally at least private gain was at the expense of neighbouring lords
and public responsibility was for the benefit of the lord's tenants. One need
not elaborate here that tenants often felt and alleged that the landlord's gain
was at their expense. By virtue of his command of local labour, the lord
made certain that the drainage ditches were cleared every year, the open wells
were cleaned, the village rituals celebrated, and so on.
Although the time of the abbot landlords is not even a living memory
for the majority of town people, the connection .between lordship and public
welfare perpetuated itself throughout Nepal's brief period of parliamentary
democracy and the subsequent period of << partyless democracy >> (at which
time the present material was collected). The history of every public tubewell
on the northern side of Janakpur is a story of local lordship, beginning with
the first tubewell that had been sunk in the late 1940s by a Rana and ending
with the tubewells that had been sunk as a result of deals struck between
candidates and constituents in the pancayat elections of the 1980s.
Although lordship and popular democracy are ideologically opposite
political systems, democratic electoral procedures did not controvert the
lordly values of the Nepalese Tarai. If anything, they merely changed some
of the rules by which one asserted lordship. The term for election in Maithili
is cunau, derivative of the verb <<tochoose>>.An election is a time when
responsible members of the public, that is to say male and female adult citizens of sound mind, cast their vote for a candidate for political office. Between the 1959 election and the election in 1991 political parties could not
campaign. That is to say, there were no party electoral funds, no party mani-
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festo, and no party slate of candidates. Candidates for public office were
obliged to campaign for votes on the strength of their personal qualifications,
In colloquial speech the term used for vote is simply vot. In newspaper Hindi,
Maithili and Nepali one sometimes finds the compound word matdun, a neologism composed of mat which means opinion, theory, or doctrine and dun
which means gift, especially the assymetrical exchange in which the donor
offers some material gift and receives in turn a blessing from the recipient.
Although the donor may eventually come to benefit from the blessing, the
donor should not use the gift relationship as a way of extracting some material
advantage. The implication of the neologism matdan is that the citizen should
freely offer his or her political opinion in the public interest.
At the village level the voter's electoral preference is so contrained by
pre-existent family, kin, caste or patronage ties that the vote often reinforces
existing political groupings. But at the town level the electorate is less constrained, and considerable negotiation may take place whereby prospective
candidates and the electorate come to agree on the conditions upon which
the votes will be delivered. There are various kinds of deals which may be
struck between candidate and voter. In some cases money changes hands. A
vote cost between five and ten rupees (1981 prices) for election to the Janakpur Town Council. In short, the costs of mounting a political campaign at
local election are prohibitive for most. The last local election in Janakpur
reputedly cost each candidate for mayor about £10,000 in publicity and displays of largesse. The winner could easily, however, recoup his N investment),
from his subsequent access to public funds and patronage. There are few,
however, who are wealthy enough to consider the risk.
At the time of research many people condemned these electioneering
practices. Some did so because votes should be freely given. Candidates who
buy votes are thought to be the worst sort of corrupt person, for they also
corrupt the public in whose judgement lies the political future of the country.
Other people took, however, a more nuanced view. It is indeed corrupt to
offer one's vote for personal gain, but not for public gain. When a candidate's
agent tours the ward, it is important that the neighbourhood negotiate collectively with the agent. As a result of such negotiations in Janakpur entire
neighbourhoods have voted en masse for candidates who have sunk tubewells
in the neighbourhood, paved in brick the neighbourhood dirt paths and the
constructed in cement and stone steps down the embankments of a nearby
pond so that women can bathe and wash clothes conveniently. Well-publicized
gifts to local temples and mosques also form part of electoral deals. Such
deals not only develop the country, they also improve and give pride to local
neighbourhoods. Politicians also seemed to prefer such arrangements, for it
enabled them to cultivate the image of a <<publicservant,,, that is a jan seva
admi, which is one of the qualities one looks for in a politician of stature.
Although the idea of serving the public seems quite modern to South-Asia
(and certainly the expression jan seva admi is of recent coinage), the idea
of providing for one's dependents is a customary duty of the lord. In one
poor neighbou,rhood of fishermen, where I discovered that their communal
tubewell had been sunk by a candidate for the mayorship, I asked the fisher-
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men's wives, somewhat tendentiously : <<isn'tit a shameful thing the buying
and selling of votes ? M One woman replied in the following manner. First,
she asked rhetorically, aren't atman and paramatman the same thing ? Aren't
they both worthy of veneration ? Here she made reference to the Hindu notion
that a fraction of the supreme soul animates each living being in the universe,
such that there is an identity between supreme soul and individual soul,
saviour and saved. From this rhetorical question she concluded that persons
(admi) are also gods (bhaguvan). Then she went on to say that one can worship both people and celestial gods but only people can speak back. They
are the only ones who can listen to one's problems and give support. Persons
who give support are local gods. They are <<divinebenefactors w . The word
that she used was data purusa, data meaning a giver and purusa being the
universal person, a synonym of the supreme soul. She then claimed that the
poor are desperate. Food princes have increased over the last ten years. Before
one could buy everything one needed to feed one's family for Rs. 5 ; now
one cannot even buy the rice one needs for that amount. Then, referring to
the neighbourhood tubewell, she said : <<Ifsome data purusa comes along
at the time of the election and offers to relieve the poor of their suffering.
we are willing to give him our vote. n
In the case of the fishermen's neighbourhood there was not a tubewell
prior to the last election. The women had to collect water in clayports at a
distance of one hundred yards from their homes (for scholars unused to carrying water, the image of carrying an armful of books from the library may
give an accurate impression of the burden : each liter of water weighs a kilogram). Moreover, the old well was on the edge of another neighbourhood
and the fishermen did not like their womenfolk being obliged to bathe in
public in a different neighbourhood, surrounded by strangers. Having one's
own neighbourhood well was convenient for the women and enabled the men
to protect their reputation. When political agents canvassed the neighbourhood prior to the 1981 election, the neighbourhood got together and asked
for a tubewell. The deal was struck.
It must be admitted, though, that elections are enough of a spectacle for
local people to anticipate them with some irony. It is a commonplace that
<<atthe time of election the poor eat well D. One day I overheard a conversation between neighbours. The first person said : <<Isee the Town Council
is having the drainage ditches cleaned. H To which the other replied : << Oh,
I didn't realize the election was so near,,. Without official political parties,
the election did not entail a choice between policies. It was about local patronage. Elections were a quirquennial reminder to patrons and would-be patrons
that their office requires popular support and that during the period of the
electoral campaign at least they ought to remember their duties of office.
The ditches get cleaned while the public watch. the spectacle.
The structure of these electoral deals between neighbourhood and candidate is identical to that of the agreements (kabula) that a pious Hindu makes
to a god. Here the devotee vows to make some offering to the god, if the
god should grant the devotees request. If the god does not bestow his or her
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grace on the devotee, then the devotee is not obliged to keep his part of the
bargain. In this commerce between candidate and electorate, it cannot be
said uneqt~ivocallywho puts one's trust in whom. In some cases the public
are obliged to put their trust in the politician who promises to deliver after
the election, that is after the votes are delivered. But most people are too
suspicious of political promises to prefer such arrangements. If there is a
sellers' market in votes then the candidate is obliged to fulfil his part of the
bargain from his own funds prior to the election. If, for some reason, the
people do not redeem their pledge to the politician then the candidate is
entitled to reposses his gift. One unsucsessful candidate for office had a brick
road put through a hamlet, which he subsequently lost in the election. Several
days after the election, he sent workmen to the hamlet to dig up the road
and cart the bricks away. My informants chuckled over how local people
had tricked the high and mighty, but no one thought that it was incorrect
that the unsuccessful candidate reclaimed his gift.
In the case of a <<buyer'smarket>>in votes, the completion of the deal
had to await the outcome of the election in which the successful candidate
made good his promise by resorting to public funds. <<Porkbarrel>, politics,
of course, is typical of democracies - in the United States and Europe as
much as Nepal - and it is unlikely that the shift from a partyless to a party
system will much change matters. In the Nepalese case the integration of
the Pancayat Ministry, which looks after elected councils, and the Development Ministry, which administered funds for local development, provided
some of the resources for local patronage. In this connection the national
tubewell project figured prominently in Tarai politics. Many public tubewells
in Janakpur were installed with Ministry funds ; and the sinking of such wells
enabled several ward councillors to redeem their pledges to their constituents.
Interestingly, patronage lay not only behind the sinking of tubewells but
also popular perceptions of the quality of the water. The cost of sinking a
tubewell varies in relation to its depth, for the major costs are the daily
wage of the labourers and the length of piping. The necessary depth varies
from region to region according to the depth of the water table. In the Janakpur area local people believed that a depth of 125 feet is necessary to ensure
that the water is both good and reliable. It is known that the water table
rises and falls with the seasons, and that the table is liable to surface contamination. Hence the more shallow a well, the more likely it will go dry
in the summer and become contaminated in the monsoon. Yet it is possible
to strike water at a depth of as little as 30 or 40 feet. As soon as water is
struck, local sceptics believed that the contractor is tempted to make a deal
with the government overseer to stop work and to share between them the
unused pipe and the allocation for labour expenses. Thus I received the unsolicited advice to drink the water of public tubewells in neighbourhoods of
powerful people; but not to drink the water of poor or untouchable nieghbourhoods. In such neighbourhoods the people are too powerless to keep the
contractors honest. The well will be shallow and the work inferior; the water
will be unreliable in the hot season and contaminated in the wet.
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One might bring this section to a close by noting that tubewells, or handpumps, are ubiquitous and, without any doubt, the locally preferred source
of drinking water. Tubewell water is fresh, and it counterbalances one's body
temperature throughout the year. The filters control for turbidity. The only
complaint, which is occasionally voiced, is that tubewell water has excessive
iron in i t ; or at least the water, after boiling, leaves a residue on the cooking
pot which people attribute to iron. Water soluble iron is said to predispose
one to constipation. This complaint did not, however, affect popular preference for tubewell water. It should be added that most people drink water
which has been collected by women and nearly all women prefer handpumps
to open, masonry wells on grounds of convenience in drawing water out of
the earth. Hence tubewells were overall best. Bacteriological data collected
on public tubewell water at source further indicated that the water was
salubrious. Fecal contamination was in excess of World Health Organization
standards for drinking water (10 coliforms per 100 ml), but nonetheless the
contamination was, for the most part, at a tolerable level.

THE WATER AND SEWAGE CORPORATION
The Water and Sewage Corporation has its headquarters in Kathmandu
and its branch offices in the cities and important towns of Nepal. It is staffed
by Nepalese professionals and sees the provision of drinking water and of
sewage networks as being primarily an engineering problem, not a health
one. They think in terms of systems and environment; they are preoccupied
by hydrology, not by health. To my knowledge the Corporation does not employ a bacteriologist to test the quality of the water they supply. Engineers
head the branch offices and they are transferred every few years. The funds
for the installation of public water and sewage systems comes from several
ngtional aid organizations (especially India and the US) plus soft loans from
the World Bank in connection with the Water and Sanitation Decade. For
the professional staff of the Corporation, there are no (<cultural problems,,
in the implementation of and take-up of their services; rather the problems
stem from the relation between professional person and client, that it to say,
the people are <<ignorantB. But the engineers do not actually have too much
to do with the people, for it is the subordinate staff of the Corporation the mechanics, clerks, and construction workers - who actually install the
system and effect the link-up with customers of the service.
The municipal supply of water, managed by the Water and Sewage Corporation, is colloquially known as p h i ta'inki water, for the water is stored
in a large elevated, concrete tank near the centre of town. The tank, with a
capacity of 100,000 gallons, was constructed with Indian government aid and
inaugurated in 1967. It is filled from two artesian wells, and disperses water
throughout the town in underground mains, varying, in size from 12 to 4
inches in diameter. Previously Corporation policy was to supply both public
and private users, but the public service has been curtailed : public taps were
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often misused or broken, and consumption was uncontrolled. Consumption
is now controlled by the provision of water on a twice daily basis : in the
morning between 5.30 and 7.30 a.m. and in the evening between 6 and 8 p.m.
For private customers consumption was further controlled in 1983 by the
installation of domestic meters and quarterly charges.
Some forty public taps (this figure, told me by a Corporation official,
might be an overestimate) have survived, due to neighbourhood concern to
prevent abuse of the facility ; otherwise the service is now almost exclusively
private and fee-paying. Water is piped directly to the homes of subscribers
who pay Rs. 7 for the first 10,000 litres and then Rs. 1.20 for every additional
1,000 litres. Most people in town do not have access to pdni tainki water,
for they are not in a position to afford the connection charge which varies
with the distance of the house from the mains. This works out at Rs. 114.
for the first 100 feet and Rs. 0.75 per foot thereafter. The charge does not
include the cost of the pipe and labourers to dig the ditch. Those who do
benefit from the facility are merchants, administrators, and professional families ; or less well-off urban dwellers living in rented accommodation whose
landlords have availed themselves of this facility. The control on consumption
has enabled the Corporation to extend the service; in 1984-1985, through a
World Bank loan, the mains network was extended to other areas of town.
At the local level the Corporation chief is an engineer. His concerns are
largely hydrological and managerial : that is to ensure that the water is
delivered effectively to subscribers and that government resources are properly administered. Bleaching powder is regularly added to the water in the
tank, but no tests are carried out to ensure that the water in the central tank
meets WHO standards on drinking water. Nor is there any concern about the
quality of water as it emerges from public and private taps. Policy decisions
concerning water supply are largely taken on engineering and economic advice, not medical advice.
Water is abundant in the Janakpur region; hence the main reason for the
installation of the municipal supply was not to provide water, but to provide
clean, drinking water to urban dwellers. Local people, however, are not entirely sa.tisfied with its quality. There are three reasons for this. First, it is
believed that Corporation water is stored in the tank for a day or more:
hence the water is <<stale,,. Second, the icmedicinen (that is, the bleaching
powder) that the Corporation adds to the water is said to ruin the taste. Corporation water is not <<sweetN, like handpump water. Third, corporation water
causes bodily disequilibrium and may become deleterious to health. In winter
the night air chills the tank, cooling the water so .that by morning the water
is much colder than the air temperature. In summer the noon-day sun heats
the tank, rendering the water tepid and thereby reinforcing the heat of the
day. By contrast, tubewell water is warm in relation to the morning air of
winter and cool in relation to the midday air of summer. According to the
hot-cold equilibrium theory of iIlness, which is pervasive in the region,
tubewell water complements the air temperature and thereby sustains the
drinker or bather in equilibrium; Corporation water causes disequilibrium.
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For the most part people thought that the advantage of Corporation water
was its cc convenience ),in collection. But this was not a compelling enough
reason for wealthy people to use i t fcr drinking purposes. Families which
could afford the installation costs and quarterly charges were also wealthy
enough to afford a private handpump in the courtyard of their home. They
drew drinking water from the handpump; and used the municipal supply for
personal bathing and for washing clothes and pots. The people who relied
almost exclusively on Corporation water were neither the rich nor the poor,
but often the salaried middle class families whose homes are in villages and
who rent rooms or flats in town in which the landlord has provided access
to the municipal supply. Except in the hot season - when people crave cool
water - women cannot by bothered to collect drinking water in pots from a
neighbourhood tubewell and then carry it up several flights of stairs to their
flat. They use Corporation water instead.
Women who rely on Corporation water are obliged, however, to
economize their time. Tasks which require considerable amounts of water,
such as personal bathing and washing clothes, are carried out during those
hours in early morning and evening when water is available at tap. It follows
that in many homes the tap was situated in a place convenient for bathing
(out of view from the verandah so that women might bathe in seclusion) and
near the latrine ; rather than near the hearth on the verandah. From the tap,
water is carried to the kitchen and stored there for drinking and cooking
purposes. Most kitchens and verandahs were littered with buckets, basins and
pots of all description to ensure that there was sufficient water during the
intervals when the supply was turned off.
Women considered Corporation water to be c< stale >,, <( intemperate ,), and
<<unpleasant>>
to taste; but they also knew that it had been decontaminated
with <<medicine>>
and hence that it was clean. Furthermore they knew that
water becomes impure through human use. What the women did not recognize
was that stored water might become contaminated even prior to use. First,
they overlooked the fact that by situating the tap near the latrine, they ran
the risk of contaminating the tap so that the water periodically became contaminated at source. Second, they overlooked the possibility that the buckets
in which they stored water might in themselves be contaminated and that
this contamination might overcome the residual effect of the bleaching
powder. Some women even thought that the residual effect of the ((medicine,,
lasted forever, regardless of the container in which the water had been stored.
Tests showed that although the Corporation water was pure at Corporation
headquarters, it was, upon storage at home, contaminated. Indeed, it was often
more contaminated than the water from public and private tubewells.
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CONCLUSION
If one were search for a word which expresses the meaning and vision
of development for Tarai women, it is <<convenience,,. It is convenient to
have tubewells rather than open wells. It is convenient to have tubewells
near at hand rather than at a distance. It is also convenient to have a private
latrine because one does not have to walk so far to perform one's ablutions.
It is also convenient for women who can answer the <<callof nature), in
daytime without embarrassment. The sense of the term convenience (subidi)
is rather similar to that of the word <<modern)>in early twentieth century
advertisements when (<scientific management D modernized the kitchen : gas
stoves being more convenient than coal, indoor plumbing more convenient
than outdoor, etc. The rich can afford these conveniences; the poor must
depend upon their patrons. Seen in this light, both the provision of additional
public handpumps and the extension of the municipal water supply were
appreciated locally, for they improved these resources and drew them closer
to their homes. Insofar as women had a choice in their use of resources,
private handpumps were a clear preference to private access to municipal
water and persons who could not afford the municipal water could not also
afford private handpumps. They resorted to public tubewells and drew some
benefit thereby : not only in health, but also in <<convenience>,.
What is interesting in all this is not only the success of the Water and
Sanitation Decade in Janakpur, and the relative success of the tubewell compaign over the improved municipal supply, but also the way in which the
in public policy achieved some definition. The
very idea of the <<public>>
tubewell policy <<worked))in Janakpur for the unintended reason that looking
after the welfare of one's people, and nourishing them, is a traditional duty
of lordship. The electoral system, for all its defects and its burdens on the
political economy, did at least oblige local patrons to negotiate every five
years their relationship with their constituency. Local ideas of morality encouraged block voting from the electorate and gifts for collective benefit
from the candidates. The policy worked not because people were motivated
to knact the policy, as policy, but because the policy was enacted as a consequence of certain structures in the political economy in which public responsibility was incorporated within the personal duties of lordship. In this
relation between patron and dependent figured an idea of the body politic
in which there was no legitimate expression of internal private interests.
The very idea of public in this public policy stands in sharp contrast to
the idea of the public implicit in the policy of the Water and Sewage Corporation. Here the Corporation was controlled by the state but served the
public interest. At the local level it administered a public facility for private
consumers. The public was not a person nor a body politic. It was a collective
sense of responsibility, constituted by. the state in the name of the citizenry
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serving a collectivity of private consumers. The public that benefited here
was the urban, middle class : the clerks, teachers, administrators, businessmen. In this middle class world lay an idea of legitimate private interest that
was served by, and yet separate from public institutions.
By all accounts the tubewell policy was overall more successful in its
implementation, take up and intended and unintended benefits than the policy
for developing a municipal supply of drinking water. And yet it would be
as unwise to credit the former policy for its success as it would be to blame
the latter policy for its failure : not only because the taste and temperature
criteria of good drinking water were so important for local people but also
because the gap between intention and outcome, between policy, implementation and result, is always somewhat indeterminate. What becomes apparent
in the analysis, however, are two different state structures - lordly and civil
- in which resources are distributed for public benefit. The two structures
are not mutually exclusive : one must bear in mind the irony that one of the
key institutions of civil society, the election, served so successfully to regulate
patronage relationships. Yet the two structures do appeal to different social
classes - the lordly to the lordless, the civil to the middle class - and, as
such, public policies were adapted to, and by, the local practices of each
social group. What is clear from the present material is that in the provinces
the state lacks both the resources and the middle classes for the civil structures to work.
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Tharus and Pahariyas in Citawan :
Some Observations Concerning the Question
of Multiethnicity in Nepal
Ulrike Miiller-.Boker

In a multiethnical country like Nepal cultural assimilation and syncretism
as well as persistence' can especially be observed in those places where
different ethnic groups collide together or co-exist. Taking Citawan as an
example of the changing process induced by an enormous immigration is
traced back, by reporting about the development of the region from the (c fever
hell >> to the so-called << melting pot of Nepal n. To elucidate what has resisted
as an aggregate in this << melting pot >> the Tharu and Pahariya house exposition concept as well as their style of agriculture.are compared. The last section
of this contribution focusses on the interethnical notions and clichks. so an
impression can be conveyed of how the varied groups react to the multiethnical constellation.

CITAWAN : FROM THE << FEVER HELL >)
TO THE << MELTING POT >> OF NEPAL
Citawan, the largest of the broad valleys north of the Curiya Range was
only sparsely populated up until the middle of this century. The forested,
undeveloped Curiya Range in the South and the steep southern flanks of the
Mrihabharat Range in the North made access difficult (fig. 1). Riverine forests and grasslands were, in addition, breeding grounds for malarial mosquitoes (Haffner, 1979, p. 5 Iff.). During the period of Nepal's policy of limiting
foreign influence ( 18 16- 1950) the interests of the government were consciously geared to preserving this protective zone of forests and swamps, all
the more so for its constituting one of the best territories for hunting big
game.
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Fig. 1 . - Situation map.

In his travel report of the year 1939 Filchner characterized Citawan as
the << fever hell of Nepal >>, where, nevertheless, human beings and animals
are living, but << they are starving apparently between life and death H (1951,
p. 26, transl.). In fact, 71 % of the children in Citawan were infected with
malaria up to as recently as 1956 (Journal of the Medical Association, 1966,
p. 160). The autochthonous inhabitants of Citawan, the majority of whom
are Tharus2, if they had survived malaria as child, were on the whole immune
to a renewed infection for the rest of their lives. Today they maintain that
the strangers who occasionally came to Citawan died in far greater numbers
than the locals - and this sounds quite plausible3.
At the beginning of Rana-time the jimidari-system (Regmi, 1976, p. I04
ff. ; 1978) was introduced in Citawan; it was based, however, mainly on the
traditional Tharu hierarchy4. It seems that the Tharus lived relatively undisturbed despite of the intervention of the State in this peripheral region and
disposed of sufficient arable land and forest? Concerning the whole Rana-
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Fig. 2. - Mother Tongue of the population in Citawan District (1981) in 96 (Nepal District
Profile, 1987, p. 232).
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time not one single Tharu uttered a really negative word in all the talks we
had. On the contrary, they tended to glorify the past : formerly - sarjugi everything had been better !
In 1953 the Nepalese government started an experiment of resettling
people from the mountains in Citawan and at the same time developing the
region (Elder et al., 1976, p. llff.). However, only after the first results of
the malaria eradication programme starting in 19546, did the immigrants come
in large numbers. Either land was allotted to them or they encroached on
new land as squatters. Beside these rather poor immigrants a group of wealthy
people, mainly Chetris and Brahmins, managed to get large tracts of land
using it in a feudal-capitalist manner (Haffner, 1979, p. 65).
The Nepali-speakers form the majority of Citawans population today with
more than 70 % (fig. 2). Tharu as mother tongue is only spoken by the minority of 12 9%. Figure 2 also shows the diversity of languages common in
today's Citawan. The Tharus subsume the immigrants from the mountains,
the Bahuns and Chetris, TamBrigs, Gurungs, Magars and CepBrigs, under the
name << Pahariya ,>.'The Newars are explicitly mentioned7.
We can trace the numerical development of Citawan's population back
as far as 1920 (fig. 3). For the period 1920 to 1941 the mean annual growth
rate amounted to only 1.2 %. In the following years the rate increased considerably, especially in the period 1961 to 1971. The very high mean annual
growth rate of 10.5 % was brought about by the immigration but also by the
increase in life expectancy. From 1971 to 1981 the mean annual growth rate
slowed down to 3.5 %, but it is still higher than Nepal's average as a whole.
The population of Citawan has increased thirteenfold since 1920, in Nepal
only - and that's also high - threefold !
To protect the rich fauna of Citawan which became more and more endangered by this developments, the Royal Citawan National Park was established in 1973, an area of c. 1,000 sq.km is under protection today.
Infrastructurally the region is well developed. Since the end of the 70s the
main junction f r ~ mKathmandu to India goes through the Niirayani and Rapti
Valley, many bazar-settlements came into being, the most important one is
Narayanghat.
In fact, Citawan has developed in less than a half century from a sparsely
populated periphery to an attractive multiethnical center. With the designation
<< melting pot D, however, which is readily used in Nepal, one tends to associate << assimilating >>. Two examples focussing on the house exposition concept and the style of agriculture illustrate what has assimilated and what has
persisted within the recently arisen multiethnical society of Citawan.

THE THARU AND

PAHMIYA
HOUSE EXPOSITION

CONCEPT

Tharus live even today in compact villages - often exclusively within
their group. It. is striking that the long side of their dwelling-houses is orien-
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tated to the North-South direction (fig. 4, 5 et 6). Krauskopff (1987, p. 18f.)
and McDonaugh (1984) are describing the same phenomena for the Tharu
house in Dang Valley. In the conception of the Citawan Tharus - only in
this so-called rasiya ghar can the kuldeuta feel comfortable and be well-disposed to the inhabitants (fig. 7). In an East-West exposed house, in a surbed
ghar, where the sun would shine on its long side, the deity would feel uncomfor'tably hot - like the people, too. Therefore the windows are very small,
as well, during daytime inside the house it is indeed cool and dark. Another
idea behind the Tharu house exposition concept is : <( The head of the earth
is in the North. ,, The house entrance is situated in the Eastern house wall
directed towards the shrine of the village deity Baram BabB. His shrine is
again rasiya orientated (fig. 8).
The most positive space inside the house is consequently situated in the
North-East. Here the kuldeuti is sheltered, here is the kitchen with the
halfmoonshaped fireplace again opened towards the East. Inside the house
its inhabitants conform to rules of exposition, too, when placing their beding.
Because the sun has no influence in the night one prefers to sleep in the
East-West direction. The feet should never face the East, towards the Baramthin. The rasiya direction is reserved for the deceased when laid out inside
the house.
The Pahariyas live in scattered settlements, the particular ethnic groups
tend to live in the neighbourhood with members of their own group. They
have no rules for the house construction concerning the cardinal points. In
their mountainous native place the house orientation was determined by the
topographical situation. But as a rule the buildings of one family or within
a scattered settlement must be situated in one line, because (< intersecting
ridge beams are unfavourable for the house deity and have a bad influence
on the family's welfare ,, (fig. 4-5, fig. 9).
In the house construction techniques, in the selection of material and in
the house form itself many ethnospecific differences can also be observed9.
The type of settlement and the house exposition concept of both groups are
preserved in their traditional fashion, the Tharu house exposition concept is
even maintained in modern brick buildings. Tharu and Pahariya style is
clearly differentiated and named -. the traditional house 'exposition concept
has resisted as an aggregate in the << melting pot P.

THE THARU AND PA HARIYA AGRICULTURE
The Pahariyas and Tharus both had to develop a new style of agriculture.
The mountain farmers had to adapt their way of farming to the lowland canditions, the autochthonous population had to adapt to a much more intensive
agriculture with less arable land and to manage without large tracts of the
forest and the grasslands.

W

~ r r ~ g a t ~canal
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frsh - pond

base areal photo. Schne~der,Dec 1984
draft U MOller-Boker,

M Remrners, 1891

Fig. 4 et 5. - Forms of settlements in Citawan. A small linear Pahariya hamlet and a compact Tharu village with North-South orientated dwelling-houses (Khairani Paiicayat).
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Fig. 6* @chnaider, Nw.
1983) : A d e l pbk, af tta
v i l l a ~ sof the PadmpurPaflciygt. Tharu~live in
compact villager with NosthSouth oric;ntatad dwelfiaghoumcpe, ,Plch&iyar in acattiered
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Fig. 7.

- (May

1986) : Tharu houses in Pachauli.
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Fig. 8,

- (Oct.

1986) : The North-South - rmiya - orientated shrine of Baram B&b&is
located in the East of the village QhiQhauli.
'

Fig. 9. - (Wov. 1987) : PahQiya house in the PachauIi-Pgficfiyat,,'As a hlk the buildings
wit?& a hamlet 'sheald be dmautad h one lib.
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Until the 1950s the Tharu's economy was based on sari kheti, a short
fallow shifting cultivation system, supplemented by collecting wild plants
and fishing (Miiller-Boker, 1991a' and b). After the prohibition of shifting
cultivation following the allocation of land-titles, the Tharus had to change
to a permanent farming thus necessitating regular manuringlo. In the traditional Tharu agriculture cattle-rearing on forest pasture played an important
role. Some of the Tharu landlords had sometimes more than 25 pairs of oxen.
Above all since the National Park was established, pastures are rare; in some
areas the number of cattle was reduced by 80 %, the animals starved to
death ! ll.. The lack of dung had the quick result that more and more Tharu
farmers have to use the costly and less effective mineral fertilizer. There is
also a lack of working-animals, during the peak working time it's often necessary to rent tractors. The cattle of the Tharu farmers graze on very degraded
grasslands or on fallow fields, they are extremely badly fed (fig. 10-1 I). Only
the working - animals are fed occasionally with straw - << they had learned
this from the mountain people B, the Tharus say.
When requested to compare their way of agriculture with that of the
Pahariyas, they admit : << We are the worse farmers, we are too lazy and wait
for god to help us ! >, It's a matter of fact that the Pahariyas. manage their
farms more successfully. They obtain higher yields, because they have a welldevised crop-rotation, they weed the fields more often, protect them against
the wild animals and not least of all they attend to good irrigation and manuring. More of natural manure is available, because Pahariyas don't use dung
for the house construction and as fuel as the Tharus do and above all, because
they keep the cattle mainly in the stable and feed them. Cows are also kept
for milk, unlike in Tharu farms. Collecting fodder by grasscutting and lopping, an activity in which Pahariya women invest plenty of their time (fig.
12), is something exotic for the Tharunis. They say : <We
i
used to have plenty
of pasture land, we never had to work hard to get our animals fed. Nowadays
we don't go in the forest for collecting fodder, because we are not allowed
and we are frightened. D
The Pahariyas have kept their complicated techniques of hill agriculture
and continued to develop them under the more favourable conditions of the
lowland. The Tharus - and here the,landlords are the outriders - managed
only by a certain extent to adapt their economy to the changed conditions
in Citawan. They are less successful than the immigrants, although they
should be much more familiar with their natural environment. The very intensive agriculture typical of many parts of Nepal is not found among the
Tharus, the fishing and collecting tradition and the extensive cattle-breeding
still infuence their economic thinking.
<< Tharus spend hours and hours catching a hand of small fishes, thereby
forget >) so the Pahariyas say, i<to cultivate their fields >>. This statement approaches the question of the common interethnical clichCs and notions.

Fig. 10. - (Oct. 1987) : The cow herd of Sultana is grazing on very degraded grassland.

Fig. 11.

- @ci.

1986): Oxen are used for the second threshing of rice.
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INTERETHNICA L CLICHES A N D NOTIONS
Sterotypes, the judgements about cc the others'>>,are formalized valuations, reflecting on the quality of co-existence (Allport, 197 1 [1954], p. 201 ;
Campbell, 1967 ; Schweizer, 1980, p. 17ff.). The collection of interethnical
cliches, common among Tharus and Pahariyas, is the result of many individual talks and informal discussions involving both groups 1 2 . The discussions usually followed the same pattern : the Pahariyas were talking while
the Tharus were silent and nodded. When 1 was alone with the Tharus they
tendkd to make some bitter remarks.
Let's start with the nicknames or insults : Pahariyas call the Tharus :
<c Tharu goru >> (= ox), ghorihi khane manche (= snail eater) and ban manche
(= people from the forest). To quote a Nepali development expert using the
word <iwildlife >> for Tharus follows on naturally from this. All these insults
have the same message : Tharus are backward, uncouth, uneducated and uncivilized.
Tharus, in turn, when asked about their insults for the PahBriyas, replied :
Pahariya nahariya (= penis), garib cusai barai (= blood suckers of the poor)
and bhaisi khane Pahariya (= buffalo eater) - to counteract the snails. Somebody said a remarkable thing in this connection : cc We use insults for them,
even though we are sad, because they look down on us. >>

Fig. 12. - (Oct. 1986) : Grass 15 brought by Paharlyas from the other slde of the Rapti,
from Rhino grazing grounds.

290

Ulri ke MULLER-BOKER

The Tharus feel pained by the confrontation with the << potent r Pahlriya
nahariya. They regard the garib cusai barai Pahtiriyas as the root of all evil
and claim that since this mountain people has been in Citawan, they have
taken large tracts of Tharu land, now they aim to take over more land and
to degrade the Tharus to cheap labourers. By money lending and raksi, they
deprive the Tharus of their independence. The general consensus - even
among the wealthy Tharu landlords - is : << The Pahariyas are doing much
better than we are ! u The Tharus believe as if they are not on an equal
footing with the Pahariyas at all. They are convinced the Pahariyas are more
capable and more hard working. I kept hearing sentences like : << Tharus only
'know how to sell land, not how to buy it. >> << Pahariyas know how to deal
with the soldiers and the forest wardens >> - relating to stealing wood.
The Hindu conception is adopted by the Tharus as an unattainable ideal.
It can be observed that they are giving up certain things - like keeping pigs
- that are considered << impure >>, or that they are introducing typical Hindu
pgjci (Satyanirciyan p i j i ) and engaging more and more Pahariya Brahmins
for certain rituals - although they don't really like the latter and regard them
as greedy. Nevertheless they admit they can never correspond to the Hindu
ideal - and I suspect they don't want to, either. For example the men justify
themselves by saying their wifes unfortunately can't keep all the rules with
food preparation although they would like to, because they have to work too
hard. Or they complain that the Tharunis often have sexual contacts with
other men (this implies that they do likewise), that means the Tharunis are
far removed from the ideal image of a good Hindu wife.
The Tharus' attitude towards the ~ a h u n sand Chetris as the representatives of Hinduism is thus extremely ambivalent. On the one hand they
are collectively regarded as bloodsuckers on the other hand they are collectively idealized as the more pure, the more competent people, that can cope
better with a modern way of life. The intra-ethnical hierarchies and economic
differences are completely ignored. On the one hand the whole Tharu group
tries to climb up the ladder in the Hindu hierarchy, on the other hand, however, they do enjoy the pleasanter sides of their life which is in many respects
less regulated,- and this way of life starts from babyhood. This ambivalence
between Tharu identity and Hindu concept entails some conflicts in everyday
life, stirred up by Brahmins, who try to hinduize and thus to increase their
number of clients.
In this connection an incident from Sauraha :
A son o f the mahato had planned to make a new house. He asked one local
pandit to inspect the piece of land. Panditji stated that the land was appropriate to build a house, provided it would be in an East-West direction. As
you remember : the Tharu only consider a North-South directed house as
inhabitable. The Tharu family voiced their reservations about living in a
surbed house, as they wanted to avoid angering the kuldeuti and living in
internal discord. The pandit refused to change his mind for several days.
After the family's urgent request << to d o something n, to enable them to build
a rasiya ghar on this piece of land, he performed a piija, which cost the
family a good milk cow.
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In this case the Tharu family could preserve their cultural identity, but
by accepting the Brahmins'competence they also bowed to foreign values.
The statute of the Tharu Welfare Community of Citawan District founded
in 1985 by the Citawan Paiicayat Community on the concept of the so-called
<( organizations B, clarifies the values concerning the Tharu question on the
political level :
G This organization aims to look after the welfare of the natives, to eradicate
illiteracy, lack o f education, useless and destructive traditions and mistakes,
that are ingrained in the traditional way of life and to improve the economic
situation and education. The Tharus have to be woken up, because they have
been backward from generation to generation. For they, too, are needed to
build up the country w (trans].) 1 3 .

Despite these sentences it's to be hoped that all Tharus will be able to
survive economically in the melting pot of Nepal and to weigh up with selfconfidence, what they want to learn and accept from their new neighbours
and how much of their own culture they want to preserve.

Notes
I. The main theme of the DFG Nepal research programme (1980-1990) : cc Small and Great
tradition n pointed to this question.
2. Apart from the Tharus, also Darai, Bote and Danuwar consider themselves as members
of the autochthonous population of Citawan. Between these groups marriage relations are rare,
but the everyday social life seems to run smoothly and without hierarchical differentiations. The
landless Musahar - following Bista (1976, p. 131) a subgroup of the Bote - are considered as
an impure group. Next to the villages KBmis have lived and worked as blacksmiths for long
time, regarded by the Tharus and the fishing groups as impure.
3. The Tharus characterize malaria, the aula-k j a r , as the fever which infected the mountain
people severely when coming to Citawan. They themselves were adapted to the gas, arisen in
the forest of rotten leaves and underwood, which causes aul.
4. Individuals were employed by the government to collect land and other taxes at the
village level. As tax-collectors the local maharos and caudharis were appointed, strangers applied
for a jirayat only seldom - except a few Bahun and Chetri landlords.
5. Sporadical contacts to other ethnic groups resulted from exchange and trade relations.
During the dry season mainly Newar traders offered their goods at seasonal markets, other groups.
like the Cepangs - moving from village to village - exchanged cihuri (cc butter u) and bark for
rice and oilseeds. Direct contacts to the Ranas and their large number of attendants existed
because of the big game huntings.
6. The Nepal Eradication Organization aimed at the eradication of the potentially infectious
Anopheles by the use of insecticides. Since 1964 Citawan is largely free of malaria, but all of
the formerly contaminated areas are again at risk of malaria.
7. The people of the South (Terai) are called Dakhinaha.
8. In 1953 only 19 people were sharing one sq.km. today they are about 120.
9. The Bahuns and Chetris regard a p i c balo ghar (five beamed house) as exceedingly
unfavourable - unlike the Tharus; only the tin balo ghar (three beamed house) is built (and
less timber is needed). The walls of the Tharu houses are plastered with a mixture of cowdung
and md[o (soil), the PahBriya-houses only with ma-fo. Bahun and Chetris use rtiro rncifo (red
soil) - brought from far away - for painting their houses, whereas the Tharunis decorate the
house walls with paintings of white colour. The grass roofs are also different from each other :
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the Tharu grass roof is first of all thinner and every year before rainy season starts, a new layer
is put o n ; only after a few years is the whole grasslayer removed. The Pahariya-chana is much
thicker right from the beginning, but is changed completely after 4 to 5 years.
10. Only the actually cultivated fields were regarded as ownership. Because many Tharus
believed land is available in plenty and a registration of land means paying taxes, it was easy
for many new settlers to get their land. The registration of the land also meant that land lost
by riverbed changing or flooding has gone for ever.
11. The Padampur Paficayat had the greatest loss. Before the National Park was established
there was an average livestock per household of ca. 30-35 cattle, nowadays only of 5,5 (data
of three investigated villages).
12. With the help of the cc contrasting method of interview w (cf. Fischer, 1985, p. 34;
Mischung, 1988, p. 90) various information about different topics were obtained.
13. Some of the rules and regulations of the Tharu Welfare Community :
- Prohibition of children's marriage, of marriages between partners of great age difference
and of polygamy (polygyny)
- Reduction of the expenses of family ceremonies (marriage, funeral), total abandonment
of costly rituals
- Eradication of traditions and superstition by advertisement and lectures
- Reservation of one place in every district campus for a Tharu student
- Protection of Tharu culture (songs, tales, handicraft)
- Transcription of the language.
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Some Questions
about Slope and Terraced Fields :
An Interdisciplinary Issue
Joelle Smadj a

In the Himalayas, the most noticeable elements in the landscape are the
level terraced fields, which are depict in any text as a remarkable adaptation
of man to the constraints of his physical environment. However slope fields
- not levelled - characterize the landscape of some entire districts and are
never mentioned in the literature. In this paper I will discuss the opposition
between these two practices for dry crops and the choices made by the
peasants. The aim is not to question the merits of terraces, which would be
senseless (they are obviously an excellent method of maintaining slopes),
but to show that :
1) as terracing for dry crops is not generalized to mountains all over the
world (it is a world-wide practice for irrigated paddy-fields), nor is it generalized to Nepal as a whole;

2) people who cultivate in slope fields are not less adapted to their physical environment than those who use terraced fields;

3) the arguments based only on physical features which are advanced to
justify the practice of terracing or non-terracing do not stand up to thorough
examination.
My purpose is not to exclude physical factors from the explanation : as
a geographer interested in physical phenomena, I think it is as relevant to
show their role as their limits and to explain why they sometimes have little
influence and how they are combined with other features.
The spatial setting of this analysis are Gulmi and Argha Kanci districts
which include both types of cultural practices and constitute an excellent
laboratory for the study. First, let us present a rapid description of this area.
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I. G U M AND ARGHA KANCI DISTRICTS
Gulmi and Argha Kanci districts, which are located in Western Nepal
between Daulaghiri and Terai, belong to the Lumbini zone (fig. 1). From
North to South they include :
- an area of middle mountains beyond the high range. The ridge crests
are about 2,700 m high; the slopes are steep; the rainfall is higher than
2,000 mm a year. The population is pluriethnic but mostly Magar;
- southwards there is an area of low mountains and hills. The ridge
crests are between 1,700 and 2,000 m high; the slopes are gentler, the rainfall
is lower than 2,000 mm a year. The population is pluriethnic and mainly IndoNepalese (Parbatiya );
- the Mahabarat range and the Churia with more or less the same
characteristics as the low mountains and hills.
In both districts, the density of the population is very high, one of the
highest in Nepal : in Gulmi about 200 inhabitants per km2, in Argha Kanci
about 130 inhabitants per km2. These densities are respectively of 1,500 and
1,150 inhabitants per cultivated km2 '. The population is increasing at a rate
of 2 % a year and the out migration is very important. The population in
these districts is considered one of the most educated in the country : schools
and high schools are numerous.
In the northern part of Gulmi district, that is to say in the middle mountain area and in a part of the low mountains, most of the fields are terraced,
as is the case in a large part of Nepal (fig. 2). But south of this district and
in Argha Kanci, most of the fields are slope fields. They are surrounded by
trees forming a hedge and draw a bocage landscape (fig. 3). They are very
well maintained and may present in some places a luxuriant landscape.

II. THE ISSUE
This brief description raises some questions :
- What leads people in the same district or in neighbouring areas to
use different practices (fig. 4) ?
- What are the discriminant thresholds, if any, that the populations
index and select ?
- And one of the most important point is : did an evolution occur or
is there today an-evolution from one structure to the other ? Is there an evolution froin slope fields to terraced fields, is there an evolution from terraced
fields to slope fields ? Has it always been as it is now and, in that case, on
which criteria does the choice of field type depend ? If some kind of change
is taking place, we must then ask if it will reach other parts of Nepal.

Fig. 1. - Location of Gulmi and Argha Kanci districts.
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Fig. 2.

- A landscape of

Fig. 3.

terraced fields in the Middle maintains. Salrne slope. Thete are no
hedges nor limits : the fields are c< open #.

- A landscape
of slope fields in Argha Kanci district.'The trees suiroundine the.
fields form hedges and draw a bocage landscape.
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III. THE PRESENT STATE OF OUR KNOWLEDGE
To my knowledge there is no study in Nepal relating to this theme.
Specialized studies very seldom refer to slope fields and when they do, it is
more often than not to assert that they are exceptions in poorly maintained
small areas, or in areas such as Jumla, in the west, where they are associated
with very low rainfall. Most of the time they are explained by milder physical
conditions than in other parts of Nepal, for instance gentler slopes. However
the geographers who have made comparative studies all over the world have
questioned this physical determinism for a long time :
We hardly know any rural landscape which goes inevitably with a physical
feature and even less physical features controlling a particular land development. Terraces are of course always built on slopes but most of the slopes
in the world have no terraces 2

This is so, for example, in the Andes, in Peru, in some areas of China,
Indonesia, Japan ... Augustin Berque writes about this last country :
One can see... in peninsula of Noho or in the islands of the Inner sea, the
stairs of the terraces covered with paddy fields or orchards climbing up to
the sky; in other places - for instance in the Chichibu mounts near Ti3kyG the fields on steep slopes with no bank at all would make a Val d'Aoste
wine-grower look twice ... 3 .

In this connection, we have to point out why - at least in Nepal - such
a physical determinism is so much referred to when evoking these cultural
practices : there seems to be an evident problem of scale for this study. In
excessively emphasizing the micro-scale - the plot -, too much importance
has been given to the slope, to the topography which, as we are in the mountains, is considered to be the most significant factor for land use. Only the
opposition between a flat area, when fields are terraced, and a slope, when
they are not, has been considered, with all the direct consequences that can
be connected to soil erosion and circulation of water... Now, if we change
the observation scale and have a look at the general landscapes generated
by these two practices, we have to consider, apart from the slope, the totally,
different landscapes I have briefly described for Gulmi and Argha Kanci districts. Namely, << open-field>>landscapes corresponding to the terraced fields
without hedges or limits, and closed field or bocage landscapes, corresponding to the slope fields surrounded with trees. Both scales are essential
to the analysis and both of them will be viewed in the following text.
The only comparative study on both practices is Ulrike Miiller's (1987),
in Kathmandu Valley, where she demonstrates that those who cultivate lands
in slopes are the Biihun-Chetri whereas tribes cultivate them in terraces. This
demonstration may work for the studied area, but it cannot be applied to
Nepal as a whole, for there are numerous-counter examples.
I believe that just as we cannot refer only to physical determinism, nor
can we refer uniquely to ethnic determinism. Some geographers have already
pointed this out for the agrarian aspects :
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Apart from a few extreme cases in which deserts, swamps, or the hostility
of high mountains have always imposed more or less .similar attitudes on
farmer, the problem of occupation and exploitation of a given field is likely
to have several solutions, and actually it has received very different ones
ever since the beginning of historical times4

And as Jean-Robert Pitte mentions (he wrote the preface of the collection
of Dion's publications [1990]), Dion is no more convinced by ethnic determinism than by physical determinism. This is equally the opinion of
AndrC Meynier (1983). As for Augustin Berque, previously quoted, in every
text he shows the necessity, with regard to land use, of transcending determinism, both physical and human.
The following reflections are the product of field work and systematic
enquiries about these differences in cultural practices, among villagers in both
districts. It was the comparison with different places in Nepal or elsewhere
in the world and the varied, even conflicting answers to my questions which
led me to begin a thorough study of the topic. Because this study is in its
early stages, I propose mainly questions rather than answers. The ideas I
present open an entire field of reflection still to be explored.

INVESTIGATION OF SOME FEATURES
Let us consider various features which could explain the different practices we have described.

1. O n the plot scale
1.1. The slope

We have already seen that the slope is never a determining factor. One
can find slope fields on very steep slopes and terraced fields on gentle slopes.
I must add that on the field, the farmers never refer to the slope to explain
this distinction. If we have a look at the slopes in South America, in the
Andes, they are very steep and not terraced for dry crops. The same is true
for some slopes in Gulmi Argha (fig. 5, 6) and, on the contrary, many gentle
slopes are terraced (for instance in the Salme area of Nuwakot district or in
Kathmandu Valley) (fig. 2).
1.2. The rainfall

It definitely rains much more in the middle mountains than in the low
mountains and in the hills. So one might consider that farmers build terraces
to prevent soil erosion in the north of Gulmi district and not in the south.
But in the Salme area we have shown that there is an erosion process on
the terraces only when there are very heavy rains, mainly when the rain intensity is higher than 100 mm per day (Smadja, 1987). In the south of Gulmi
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Fig. 5 et 6. - Above the forest, one can see unlevelled fields on very steep slopes. The terraced fields beyond the forest are irrigated paddy fields (south of Gulrni district).

district, although the rains are much less important than in the north of the
district or in the Salme area (where the rainfall is about 4,000 mm), the intensity of the rains is much higher : it can reach 300 mm per day several
times during the monsoon period. Moreover, the rains are much more erosive
than in the Salme area. So it is difficult to seriously consider rainfall as an
explanation of these different practices.
What do the inhabitants say about these rainfall features ? They say
everything and its opposite :
- In the south of Gulmi, where they have slope fields, they claim that
every time there are very heavy rains, everything collapses, whether terraced
or slope fields, so they think there is no point building terraced fields to
fight against erosion.
- In this same area of slope fields, some people think that the terraced
fields collapse more easily than the slope fields, which are less liable to
landslide. That could be a logical answer too as a lot of crops of the terraced
fields are lost when there are heavy rains because the walls of the terraces
-do not always stick properly to the soil. So the terrace wall is itself an erosion
factor. Moreover we can find some scholars in the literature who think that
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ploughing on the slope fields is better than on the terraced fields, because
if it rains, instead of concentrating water, it distributes i t on the slope.
1.3. The soils

In the south of Gulmi district and in Argha Kanci the red soils are deep
and compact so one could think that, being stable, they don't need to be
terraced, or that terracing would keep too much water on the field. Why then
in the other parts of Nepal, where the soils are equally deep and compact,
for instance in the top of Salme slope or in the Trisuli Valley, do people
build terraces rather than using slope fields ?
What do people say about the soils in the areas of slope fields ? Some
say that the soils are deeper and more stable in the south, so they do not
need to build terraces, but not everyone agrees. To justify the slope fields,
others explain that erosion is necessary to get young and fresh soils and
better yields, and this better erosion is the reason that they have slope fields.
Lastly others say that there are no stones in the soil to build terraces with;
but in fact stones are not needed to build terraces : many of them are just
cut into the soil.
Even if we combine the three features : slope, rainfall and soil, it does
not suffice to explain why, in the south of Gulmi and in Argha Kanci districts,
the fields are in slope and why, in the same conditions, in other parts of
Nepal (for example in Trisuli Valley), the fields are terraced. I must add that
the slope fields and terraced fields are not registered in the cadastral map
(milpot. Nep.). The administration does not differentiate between the two
practices, fields are just classified in four categories (for tax purpose) :
- first class : aul (Nep.) : Ter.ai flat areas or phirit kher (Nep.);
- second class : doyam (Nep.) : paddy fields, khet, tar kher (Nep.) ;
- third class : sim (Nep.) : pikho (Nep.) fields;
- fourth class : car (Nep.) : fields that can be cultivated only with the kodilo
(Nep.).
This point needs to be developed, but at first glance, it seems that the
cadastre does not give any answer to the problem of knowing if these different
practices are related to different qualities of the fields. In Darling where the
fields are terraced and in Tamghas (both in Gulmi district) where they are
sloped, they are similarly indexed : sim and car.
I must add that slope fields and terraced fields are both ploughed with
animals and a swing plough.
In fact it is difficult to know if slope fields are less stable than terraced
fields as they are very well maintained and cultivated during the monsoon
rains and because the hedge is also a good measure of prevention against
erosion.
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2. On the slope sca'le and.on a villager c o m m u n i ~scale
Now let us consider not only the topography of the fields but the openfield,, (terraced fields) and bocage (slope fields) landscapes generated by
these two practices.
Before going on, we mention that when people choose slope fields, they
gain space, so they can increase yields. People told us that for 6 bari of
corn from terraced fields, they can get 10 bari of corn from slope fieldss.
But when they grow a hedge, its shadow decreases the yield. As the terraces
are also a waste of land, they seldom have both hedge and terraces. And
moreover we can consider that the hedge is enough to stop erosion, so that
terraces plus hedge are never seen at the same time. Although we do find
trees more and more often in the terraced fields, we have never seen them
forming a hedge.
Given this choice of open fields or bocage, what conditions make people
de,cide for one instead of the other ? Many possible explanations remain to
be studied.

2.1. A physical feature, the hedge as a protection against wind
It could'be a relevant factor because in the south of Gulmi and in Argha
Kanci, during the dry season, a very drying wind blows from south to north.
In this case the hedge could be a means of protecting crops from dryness
and a good way to fight against erosion and desertification. Moreover the
hedge is also a good means of keeping the moisture in the soil for a longer
time (a very important poin't for these districts have a long dry season). However such reason has not been mentioned to me by the population.

2.2. Human pressure on the soil
2.2.1. The hedge as a wood supply
One of the most important advantages of the hedge is obviously to provide wood one cannot get elsewhere. Actually in the south of Gulmi and in
a part of Argha Kanci districts, there is not much forest left and people need
fodder, timber and wood for fuel. So they plant trees, and they choose to
plant them on slope fields, in order not to lose too much land. A lot of people
gave us this reason for choosing slope fields and it seems to be an important
one. It could supplant the physical factors. This kind of landscape would be
an artswer to the human pressure on the land.
But why then is this not done in other places in Nepal where wood is
scarce ? Thinking over that point we must consider history : what were the
fields like in the past when there were still forests ? Were they terraced, and
later transformed by people, or were they already slope fields and, if so,
traditional ? This question is not easy to answer. The aerial photographs of
1964 show the same kind of landscapes we can see today, so such a change
would have to date from long ago. But that would not be surprising since
some of the few existing historical studies show that deforestation in these
districts is not a recent phenomenon : it was already important at the end of
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the last century because of the mines which were exploited in this area. So
changing from terraced to slope fields could be an old answer to an old
problem. Historical surveys are necessary to investigate this possibility
further. However, some people have mentioned that, in the past, all the fields
were terraced and that they gave up the terraces to the slope fields only
because they needed wood and not at all because of physical factors.
It has been claimed that if this were the case, the remains of terraced
fields would still be visible, as in the abandoned lands of the Alps for example. But we have to keep in mind that we are in a subtropical mountainous
country; the slopes have never been neglected they have always been cultivated and moreover the soil is a thick alterite without stones. So we can
easily understand how traces of terraces can disappear in just a few years.
Besides, we just have to observe how fast erosion forms are re-colonized
from one year to another.
So we must consider this possibility very seriously. First because all over
the world it is frequently a reason why people plant hedges. For example,
in Germany at the beginning of modern times, the hedge plantation, which
transformed an open-field into a bocage, was the result of the preoccupation
of the government with assuring a sufficient wood supply (AndrC Meynier,
1983). And secondly because according to D.A. Gilmour, who has worked
for years on the Nepal-Australia Forestry Project, the hill farmers have been
steadly increasing the tree cover on their farm land for at least the last
20 years (Gilmour, 1988). He does not refer to slope fields and terraced
fields, but perhaps this is an orientation for research. As farmers have to pay
for the government's or the panchayat's wood they use, they tend to plant
more and more trees to get free wood. But as the shadow of the trees is bad
for the yields, on the terraced lands they cannot have too many trees. So
the bocage would be an advanced answer to this wood shortage and perhaps
other areas could adopt it later on. That is one hypothesis.
2.2.2. The slope fields as an answer to a space shortage
A lot of informants mentioned that in the past all the fields were terraced
and that they were turned into slope fields only to get larger fields (as we
show above) because of an increase of population. Knowing that in these
districts the harvest cannot feed the population during the whole year (Panter
Brick, 1988) and that farmers cannot get more crops a year because of the
drought, the need to gain space is understandable.
2.2.3. The hypothesis of slope fields as recent ones
On the subject of the human pressure problem, we obtained other conflicting answers. Some farmers say that in opposition to the northern sector,
people in the south were more stock-breeders than farmers. So they only
cultivated on flat areas (maidin) and the slopes were kept for forests and
pastures. The slopes would have been recently cleared because of the population increase. And that is why the fields would still be slope fields, later
on they will become naturally terraced fields. Besides, other people told us
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that the fields in the north were terraced because they were very old fields
and because no new one had been put under cultivation.
We remark the contradiction with the people who said that formerly, in
the south, all the fields were terraced fields and that they suppressed the
walls of the terraces and made slope fields in order to gain space.
Usually, the recent cultivated fields are in slope, even in the terraced
areas. The process of levelling these slope fields last 2, 3 or at most 5 years.
But in Gulmi and Argha Kanci districts, this is not the case : the aerial photographs show that the landscape was the same in 1964. Consequently, the
slope fields in this area are old ones.

2.2.4. The manpower problem
A significant amount of manpower is needed to terrace a field, so some
people argue that building terraces is possible in the north where the population migrating to India and Terai is small. But in the south, where migration
is an important factor, the families remaining in the villages are not numerous
enough to build the terraces and assume their maintenance. These families
would have to pay outsiders to build terraces, and they cannot afford it. The
paradox is remarkable : these two districts are overcrowded, they do not have
enough food to feed their population but, at the same time, the migration is
so important that they do not have enough manpower to work in the fields.
This reasoning is a possibility, but one which sends us back to the historical aspect of the situation.
If slope fields may of result from human pressure on the land, since
these districts. have a very high population density (one of the highest in
Nepal), is it possible that the general increasing of the Nepalese population
could progressively transform the landscape from one of terraces to one of
slope fields ?

3. Two different systems
Various other reasons can be studied. What do these <<open-fields,>(terraced fields) and bocages (slope fields) reveal ? They may reveal two different
ways of life, almost two civilizations; at least two different systems. The
cc open-field >, being evidently c< open >>, it makes common practices easier, as
for example right of common land, and it could attest to a strong social
organization with an important sense of mutual aid,. a sense of collectivity.
The parama (Nep.) system would be an illustration of this, even if it does
not exist everywhere in the terraced area. On the contrary, the hedge would
be a defense against others, against animals, against people; in these slope
fields, there is no iight of common land. So these different pr~cticescould
refer to two different land tenure systems and the differences and the evolution between the two systems would only reflect the land tenure contrasts
or evolution (fig. 2 and 3).
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3.1. What is the role of the goth ?
With the hypothesis o f two differenl systems, we notice that in the north.
where the fields are terraced, people practise the goth system going from
one terrace to another with animals and using their dung to fertilize the land
(fig. 7). This system is, from my own observation, never used in slope fields
in the south, where the farmers have few animals and keep them in stalls.
fertilizing the fields with chemical products.

Fig. 7 . - The gorh s!.scem is used onl!, on the terraced fields.

D o the gc3th and the terrace systems belong together ? Does one system
imply the other ? What is the role of the got11 system in the creation of the
landscape ? Are the slope fields the symbol of a more evolved area where
people can buy chemical fertilizers. where they d o not need dung so they
need less animals. and they d o not need terraces ... ? Bruno Muller (1986).
a French scholar who has done historical research in this area. has noticed
that, in the past, in Tamghas - where the fields today are sloped -, people
used the go!h system. Was this gorh system automatically associated with
terraces ? It is probable that there is a close relation between these practices
and the breeding of animals. But which system leads to the other ?

3.2. Do these difierent practices belong to any tradition ?
Some people report that these practices were traditional in the area.
Others told us that in the north. people are real farmers : they depend only
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on their fields so they take care of them, and that is why they build terraces.
But in the south, where trade plays an important role, people do not live
uniquely on the products of their fields, so they take less care of them, and
that is why the fields are sloped. <<Thesouthern farmers are simply too lazy
to build terraces w . . .
Nobody spoke to us about ethnic differences and we have found the same
ethnic groups both on terraced fields and slope fields. We must notice that
whereas every different population group appears on terraced fields, the IndoNepalese (Parbatiya) population is particularly well represented in the slope
field area, although not unique. Could the Indo-Nepalese population have
imposed its practices on a whole area ? In this case why would it not be the
same in other areas where Indo-Nepalese are numerous ?
One final interesting point remains to be noticed. It is generally considered that terraced fields are the best form of adaptation to mountain environments, and some experts do not hesitate to say that an answer to the
instability of slopes is to build terraces everywhere. Moreover, as we mentioned above, the few writers who refer to slope fields consider them to be
mere exceptions in poorly maintained small areas. Now, Ulrike Miiller's observations in a small area near Kathmandu (1987), as well as our own observations on the scale of whole districts, show that some slope field areas
(perfectly stable and productive in spite of all) are occupied, at least partly,
by Bahun-Chetri populations which are regarded as the most well-off and
the most educated in the country. So there is obviously a paradox which
needs to be studied by researchers of different disciplines.

CONCLUSION

Regarding the physical features, a good tool to work on this problem
with is remote sensing. What I am trying to do with remote sensing is, after
SPOT data, to map the different practices, then to compare the structures
with the land numeric model and with the radiometric data. I will get more
information on the true role of the physical features in these different landscapes. Then it will be possible to follow these structures over the years
with multi data records. And this mapping could be eqtended to other parts
of Nepal. It will enable me to follow possible transformations from terraced
fields to slope fields because of cultivated land and wood shortages.
Whatever the answers might be, the problem is an interesting and an
important one, requiring an interdisciplinary approach. The contradictory answers of the population are in themsleves a field for study. A complete study
necessitates the collaboration of ethnologists, economists and historians. One
particular point to examine is the role of these practices in the culture and
tradition of the population, and if they are mentioned in the historical texts.
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Notes
1. Census. 1981. Source : Nepal District Profil. National Research Associates. Kathmandu,
1982.
2. Original text : ccNous ne connaissons gukre de formes agraires accompagnant obligatoirement tel caracttre.physique, encore moins de traits physiques commandant tel amtnagement
agraire. Les terrasses sont Cvidemment toujours blties sur des pentes, mais la plupart dcs pentes
du monde n'ont pas de terrasses~,Andre Meynier, 1983.
3. Original text : <con verra... dans la ptninsule de Noho ou dans les iles de la mer Inttrieure, grimper jusqu'au ciel les escaliers des terrasses couvertes de rizikres ou de vergers ; ailleurs
- ainsi dans les monts Chichibu, prts de Ti3kyi3 - les champs affrontent sans la moindre banquette
des inclinaisons qui feraient y regarder B deux fois un vigneron du Val d'Aoste ... n. Augustin
Berque, 1980.
4. Original text : cc En dehors de quelques cas extr2mes ou I'hostilitk du desert, du martcage
ou de la haute montagne impose B I'agriculteur de tous les temps des attitudes B peu prks identiques, le probltme de I'occupation et de I'exploitation d'un terrain donne est susceptible de
plusieurs solutions et il en a requ en effet de trts diverses depuis le dtbut des temps historiques n.
Roger Dion (1990), opening lesson of the historical geography's chair, delivered at the Colltge
de France on December 4th 1948.
5. It may be debated because the disparity of the crops on one slope plot is so important
that it has to be checked. Nevertheless even if the difference between the yields is not so high.
we can at least take it as an indication.
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Sufficient Harvest-Yields
despite Low Soil FertilityThe Special Strategy
of Nepalese Mountain Farmers
Willibald Haffner

In the Nepalese Himalayas, the difference in elevation between the
Gangetic Lowlands (100 m above sea-level) and the main Himalayan range,
with its 8,000 m summits, is enormous (fig. 1). Due to the southern position
of f 27ON, the values for the climatically dependent upper limits are about
twice as high as in the Alps : the upper limit for permanent settlements is
4,000 m, for forests 4,200 m, the climatic snow line is 5,700 m. The plentiful
summer rains and freedom from frost up to a height o f f 1,500 m characterize
the Nepalese Himalayas as a monsoon-tropical high-mountain area. This climatic-ecologically favourable position is reflected in the high population density among other things; in the Lower Himalayas it reaches 400 inhabitants
per km2 and - as in other developing nations - is still steadily increasing.
However, in mountainous regions, such high population densities are only
possible with especially labour-intensive forms of agricultsre. The terraced
fields of Nepal, which stretch several hundred meters upward from tht bot.. .,.

SS Inhabitants/km2

Forest

L L q n W. Hdmv

Fig. 1. - Nepal Himalaya : Forest distribution and population density in profile.

3 12

Willibald HAFFNER

toms of valleys up to heights of 1 500 m and give the landscape its typical
character, are well known and admired throughout the world (fig. 2). On such
a slope, characterized by its intensive, terraced agriculture, the old residence
and bazaar city of Gorkha is located. One of the reasons why we chose the
surroundings of Gorkha for our geographical studies was because stone inscriptions are preserved not far from the palace of the Gorkha kings (G. Unbescheid, 1986) which testify that this region has been settled for at least
1,500 years or, put another way : the mountain farmers of Gorkha have
known for centuries how to live and farm on this mountain slope in an adequately successful way. This is still true today. To support this the current
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Fig. 2. - Terraced agriculture near Gorkha.
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system of land-use can be mentioned and, if the success rate is to be expressed
in numbers, the agricultural yields per hectare are as follows :
Table 1
Harvest Yields in Gorkhd and Jelung
Gorkhd (1,000 m above sea level)*

Upland rice
Wet rice
Maize
Finger-millet

7,5 dtha
28-65 dtha
17,3-34 dtha
-50 dtlha
Gorkhd District

Wet rice
Maize

**

21,8 dtha
15,2 dtha
Jelurig (2,000 m above sea level) ***

Amount of seed

Harvest yields (I pathi = 4,5 1)

1 pathi barley
1 pathi wheat
1 pathi black potatoes
1 pathi white potatoes
1 pathi red potatoes
1 pathi maize
1 pathi finger-millet

71 8 pathi
5 pathi
8/10 pathi
12/13 pathi
17/18 pathi
20 pathi
30135 pathi

* Survey : Miiller-Boker, Pohle.
** HMG. 1983. Agricultural Statistics
*** Survey : Pohle.

of Nepal.

Although the agricultural yields mentioned for Gorkha are indeed considerably lower than in Germany or in the Punjab in India, the yields for
crops which are grown in the monsoon period (wet-rice, maize, finger-millet)
are considerable. The same is also true for the area of Jelung (f2000 m above
sea level) in eastern Nepal which is settled by Sherpa farmers. Eight to ten
times the seed amount for potatoes is harvested there, for maize twenty times
the seed amount. The high yields for finger-millet (Eleusine coracana) are
especially surprising. However, these can be understood if the high amounts
of compost and natural dung are considered, which are typical in the cultivation of millet. Agricultural yields on the order of those listed in Table 1,
i.e., yields which could guarantee the self-sufficiency of the population with
basic provisions, are therefore unexpectedly high, especially because of the
unfavourable relief and soil conditions which are typical of the Lower Himalayas.

ROCKS AND SOILS
AND THEIR ECOLOGICAL VALUE FOR AGRICULTURE
The parent rocks which are typical of the soil formation in the region
of Gorkha and on the whole for the Lower Himalayas are relatively uniform
mica-schists which are rich in quartz and silicat, fine phyllites and gneisses.
These metamorphic rocks are the basic material of the so-called Nuwakot
nappes (T. Hagen, 1959), that most important tectonic unit in the Lower Himalayas. The soil formation on acid phyllite and mica-schists as the parent
rock material, both of which are rich in quartz, produces acid soils ~ t a h
high percentage of sand and fine sand and little clay, that is, soils which are
relatively easy to cultivate but which also have the disadvantage of a 1.ow
soil fertility (Table 2) (W. Haffner, 1986).
Table 2
Selected soil datas from Gorkhi
cm

pH

clay

org. C

%

%

hu

Ferric
Luvisol
(bari eroded)

0- 10
10- 30

3,9
3,9

39,5
42,8

0,8
0.5

1.4
0.9

5,9
8,l

1,O
03

11,4
8-3

Rice
Gleysol
(khet)

0-

20
30
65

4,6
5,5
5,5

7,9
9,6
17,4

0,9
0,4
0,5

1,6
0,7
, 0-9

4,9
2,7
4-3

2,3
1,8
2,O

15,O
10,O
12,5

Dystric
Cambiosol
(forest)

0- 7
10- 20
100
> 200

5,4
5,2
4,9
4,8

19,l
11,5
36,8
35,2

7,O
3,2
1,1
1,7

12,O
5,5
1,8
2.9

8,l
2,7
8,l
2,7

10,3
5,3
1,8
5,O

17,l
11,4
14,1
14,2

Dystric
Cambiosol
(bari)

0- 20

4,2

17,9

1-1

1,9

2,7

1,3

11,O

On the rocky silicate outcrops in the Gorkha region, two main types of
soil can be found : lateritic red clays (ferric luvisofi) and brown soils low
in alkali (dystric cambisols).
The red clays are relics of earlier soil formation in a warmer climate,
possibly before the rising of the Himalayan mountains. The distribution of
these soils on old, ridge-like land surfaces also seems to confirm this. The
uniform elevation of these denudated surfaces in the region of Gorkha is
striking. In all the places where the relics of red clay have been eroded and
worn away, for example in the area of slope valleys which are interspersed
with ridges, brown soils (dystric cambisols) low in alkali and, as a protostage, ranker, have developed under the recent conditions of a monsoonal
mountain climate. Ranker of extremely varied thickness shows a relatively
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wide distribution on recent to subrecent rock fall or slide material. Above
all, in forest land, for example in Raniban, the humus horizon is clearly
developed and well-preserved. Deforestation and the resulting erosion,
through centuries of terraced cultivation, but especially through the cultivation of wet-rice, hss changed and transformed the natural top-soil to a large
extent. Therefore, it was not possible to find undisturbed, fully-developed
soil profiles in the region of Gorkha. Even forest soils are either young ranker
(i.e. Raniban, Kiliban) or disturbed top soils.
A long historical tradition of working the soil carefully, thus leading to
successful retention of soil within the scope of terraced agriculture, however
completely justifies speaking of perfect soil management. What is decisive
for the presentlday soil thickness, as well as for the soil-physical and soilchemical characteristics of these anthropomorphic soils, is the form and intensity of the agricultural usage. Although forest soils show the highest
observed humus content (up to 12 %), the larger uninterrupted areas of forest
are in fact all located on coarse block fields of relatively recent landslide
debris, which means that soil formation has not yet developed to a very advanced stage. The fact that this layer of stony soil (rankers on rockfall debris)
is so thin explains why these tracts of forest have been preserved and did
not become part of the cultivated and terraced slopes long ago.
Although severe weathering of the parent substratum occurs in this rainy,
monsoon-tropical climate, many of the nutrients are washed away and the
organic-matter rapidly decomposes, especially when the land is being farmed
(see Table 2). An X-ray-graph determination of clay minerals did show, illite
and aluminium chloride (along with kaolinite) as the main components in
three profiles of the soil. However the high acidity of the soil causes a limited
availability of plant nutrients. Finally, the low cation-exchange capacity,
which would be expected with low clay and humus content of soil, is the
reason for the limited fertility potential of the soil in the region under investigation (cf. Table 3).

Table 3
The effect of the humid monsoon-tropical climate
and of acid phyllite and mica-schist on soil formation
Humid monsoon-tropical climate

+

Phyllite and mica-schist
(1 )

(2)
(3)
(4)
(5)
(6)

Weathering several metres deep
(favourable for the construction of terraces)
Low content of clay of the soil (f 20 9%)
Low content of humus especially on arable land (f2 %)
Low pH value : pH 3.8 - 4
Wet rice cultivation : pH 4 . 6 - 5 . 5
Low cation-exchange capacity
(s-value between 5.4 - 6.2)
Reduced availability o f nutrients

Willibald HAFFNER

REDUCED ECOLOGICAL POTENTIAL OF THE SOILS
If, in spite of this, the Lower Himalayas of Nepal give the impression,
especially in the monsoon rain-period, of an abundant, green farming area;
if adequate yields for self-sufficiency of a slowly but steadily increasing
mountain population have been guaranteed for centuries, one reason for that
is that the population is very knowledgeable about using its natural environment successfully : Nepalese mountain farmers have developed and handed
down special forms of agrarian technology which mitigate the unfavourable
ecological factors, if not completely, then at least considerably :
1) A stabilization of soil fertility is achieved through crop rotation and
through intermittent periods of leaving the land fallow (cf. P. Pohle, 1986).
2) Attempts are made to counteract the depletion of nutrients in the soil
through application of natural manure. As the fodder is composed of slopping
fodder to a considerable extent, a continual transfer of organic matter from
forest and fallow lands to the fields takes place via the manure. The cultivation of trees for use as fodder has a similar effect (cf. fig. 3). Only the
rice fields are not generally manured.
-
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3) The farmers try to compensate for the low humus content of the soil
(especially where no animal dung is spread) by raking any plants down off
the terrace walls, which had grown during the previous rainy season. The
organic matter obtained in this way is then worked into the soil with a plough.
4) In addition, the annual carving-out of the terraces, i.e. the gradual
eating away of the mountain side, has the effect of steadily feeding fresh
mineral matter from the crumbling, decaying rock back into the soil. This
process counteracts washing-out. Finally, the channelling of irrigation water
also has the effect of compensating for nutrient depletion. Only because of
these measures of compensating for nutrient depletion has i t been possible
to keep the yields in irrigated agriculture sufficiently stable for centuries,
even without regular organic fertilization.
5) Artificial irrigation is a further important means of increasing the ecological potential of naturally poor soils. The highest pH (KCI) readings were
recorded in soil samples taken from areas where wet rice was grown. Although pH readings of between 4.1 and 5.5 are still definitely in the acid
range, an increasing amount of nutrients vital for plant growth (nitrogen
phosphates, potassium) and important trace elements can be found in those
types of soil whose pH readings were distinctly over 4. In the case of the
paddy gleys, the pH values evidently increase during the flooding of the fields
which takes place in the summer months. For soil types which are naturally
high in acid content, the importance of such a process cannot be overemphasized.
Figure 3 again shows, in the form of the seasonal cycle, the perfect type
of land-use in GorkhB. Both the leaves from fodder trees and the constant
transportation of organic substance (straw, leaves, wild hay) from the forests
onto the intensively used, terraced dry fields (bari) play a key role within
the framework of the regulated humus-farming which is common for this
region as well as in the attentive care of the soil. Fodder trees ( i . e . Bauhinia
variegata and B. purpurea) provide foliage fodder; their stronger branches
provide firewood ; their blossoms are used for salads; in addition the Bauhinia
species, as leguminous trees, serve as collectors of nitrogen. Fodder trees
with their deep-reaching root system are also important as protection against
erosion. There is good reason to believe that, in a combined agriculture of
deep-rooting trees and shallow-rooting annual plants (for example maize),
soil horizons of different depths can be brought into the circulation of
nutrients. Trees in this system are used to pump B nutrients and water out
of deeper soil layers (root-pumping system) and, via the defoliation with organic sub'stance, supply the top-soil layers which can serve as nutrient for
annual plants when mineralized.
The climatic %gram included in the outline is meant to point out the
especially favourabre, tropical-monsoonal climate during the growing season.
The low soil-fertility in agro-ecological systems of the Nepalese Himalayas
is apparently at least partially balanced out by the especially favourable monsoonal climate. The climatic diagram included in the outline is meant to point
this out, supplemented by the following observations.
((
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With the beginning of the moist-warm monsoonal vegetation period a
<< growth spurt B occurs which never fails to amaze the European. After only
a few days the land becomes green; freshly sown fields are covered by
vegetation in a short time. Even ligneous, stick-like <( cuttings D which are
often planted on the sides of paths and which can reach a length of one and
a half metres, for example of the Ficus species, of the Poinsettia (Euphorbia),
among others, shoot out in next to do time and - something that is unthinkable under European climatic conditions - even the wooden posts which were
planted by Swiss development helpers as pasture-fences begin to bud and
sprout leaves.
Traditional agricultural techniques and traditional systems of cultivation
and pasture-farming are undoubtedly adapted to the natural potential in the
densely settled Nepalese area. However, one should not confuse adaptability
with environmental and ecological stability or, even worse, with an ecological
balance between the natural potential of the environment and the demands
made upon it by the people who settle and farm the land there. Slow but
relentless forest and soil degradation has proved unavoidable and are by no
means a modern development, even in old, cultivated landscapes. The continual transfer of organic matter from forest and scrub areas, from roadsides
and patches of wasteland to the sloping terraces used for upland farming has
inevitably led to the gradual degradation of both trees and soil.
Even wet rice cultivation, which is generally regarded as being a most
suitable form of ecological farming, has always been responsible for erosion
damage. Heavy monsoon rain or even the smallest weak spot in the water
canalization, especially in drains, have repeatedly entailed sudden landslides
in the larger terraced complexes. As a result, continual repair and perfect
recultivation of the areas damaged by landslides are two of the traditional
technical skills mastered by Nepalese mountain farmers.
The agricultural landscape of the Lower Himalayas today is therefore
characterized not only by carefully tended terrace complexes which are interspersed with fodder trees but also by degraded, overused forest areas and
erosion phenomena which can assume catastrophic proportions. A good
example is the upper Ludi Khola basin not far from Gorkha (fig. 4).
As the sketch shows, the farmers living on the upper part of this mountain
brook perfectly master the art of terracing even in steep inclines and the
fields, which are interspersed with fodder trees, give the impression of an
intact, ecologically stable environment. However, on the upper slope the continual overuse of the forests has led to the typical gradual degradation of
forest and soil. In the last few decades the branches of the upper Ludi Khola
have widened to the point where they now resemble ravines, terraced field
complexes are in danger of sliding away, and houses, even the school, are
endangered by the possibility of a landslide. After torrential monsoonal rains
the heavy regressive river erosion in deeply weathered bedrocks and thick
colluvial slope sediments (albeit a natural phenomenon) also accelerated the
formation of a valley; moreover the slope was increasingly destabilized
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through the diversion of the excess surface water from a neighbouring village
uphill into the erosion ravine of the Ludi Khola.
As tan be expected, there are serious conflicts between the population
of the immediate, endangered vicinity of the erosion-ravine and the inhabitants of the village above.

CONCLUSION
A highly developed art of changing the relief through terracing, the careful tending of the soil, an ingenious form of humus-farming : all these
laborious techniques and strategies have until now enabled Nepalese mountain
farmers to balance to some extent the disadvantages of the relief and the
handicap of soils which are low in nutrients. Therefore, the self-sufficiency
of the mountain population was adequately secured over the centuries. But
the question has now arisen : which strategy should be followed, what should
be done in the future if the present population growth rate, which will lead
to a doubling of the population in 25 to 30 years, continues ? Have not the
boundaries of the carrying capacity long been crossed ?
A long list of possible solutions for this basic theme could be made; it
is not only typical of Nepal but assumes general validity for poorer developing nations. The following measures could be taken though they are by no
means exclusive :
- The reduction of the population growth through birth control and family
planning - a very doubtful attempt in traditional agrarian societies and,
at best, it will be a long-term success.
- Seasonal or permanent migration to the Nepalese Lowlands or abroad.
Already in the last century there were colonies of Nepalese immigrants
in Burma, Sikkim, and India. The Terai, the Himalayan forelands of
.Nepal, has become a desired settlement area of Nepalese mountain
farmers since the eradication of malaria in the 60's. Even the seasonal
migration of labourers and the hiring of men as << Gorkhas >> in the Nepalese or Indian Army has a long tradition. Nevertheless, the mountain
population contiriued to grow.
- Agro-economically, an increase in productivity by input of improved
agricultural technologies is conceivable ; that is, mineral fertilizer, improved seed, etc., combined as much as possible with irrigation and humus
farming.
- Also the change from a policy of self-sufficiency to a market economy,
for example from the cultivation of grain to vegetables has been recommended and enjoyed a certain success in the mountain valleys which are
accessible by road.
Finally, from a strict economic point of view, suggestions which could
increase the productivity of farming in the Nepal Himalayas are rather shaky.
Experienced agricultural economists of international organizations (cf. Report
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of the Special Programming Mission to Nepal, IFAD, 1989) deny any benefit
of agricultural investments in the mountainous regions of Nepal especially
because of the very limited natural resources, the size of the farms, which
are often too small (U. Miiller, 1986), the deficient or lacking accessibility
to roads and other infrastructural backwardness. But is it really appropriate
to judge concepts and suggestions for development planning of the mountain
regions of Nepal only according to economic criteria ?
In Nepal itself, completely different planning concepts are being put forward. These have their roots in the self-perception of the Nepalese as a mountain people who consider the mountainous areas as the traditional political
and cultural centre of the country. Thus, it is not economic profitability and
feasability which plays such a central role in Nepalese development planning
but rather the aim is to maintain the cultural identity of the Nepalese farmers
and also the typical Nepalese agrarian and cultural landscapes which they
have taken centuries to create and which they have so admirably adapted to
the environment. Parallels to the alpine farmer's uncertainties and problems
are obvious. Despite the decreasing profitability of alpine mountain farming
as well, the traditional life-style, highly adapted to the environment, should
be retained as much as possible in the Alps. The development programmes
for mountain farmers in Germany or Austria pursue this goal, as does the
so-called << Winter Help which reaches back into the last century in Switzerland, as a varied form of << development aid ,). It therefore seems appropriate
to postulate similar programmes of << foreign aid for the Nepalese mountain
people and their economy. Industrial countries will definitely have to sponsor
and to subsidize the basically unprofitable rural economies in the Nepal Himalayas if they want people to stay there and if they want the Nepalese
specialists of high mountain agriculture to survive economically by farming
<< sufficient harvest-yields in spite of low soil fertility
and other on-site
disadvantages so typical of the Nepalese Himalayas.
'
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Notes
1 . For the X-ray determination of the clay minerals I would like to thank Dr. H . Tributh
(Institute for the Science of Soils of the JLU), for the determination of the soil-chemical data
Mr. Adam Lapp (Geographical Institute of the JLU).
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The Manangis of the Nepal-Himalaya :
Environmental Adaptation, Migration
and Socio-economic Changes
Perdita Pohle

I. INTRODUCTION AND OBJECTIVES OF THE STUDY
High mountains are a natural setting associated with extreme environmental conditions for human life pursuits. In the first place, the climatic situation
at particularly high altitudes constitutes a source of stress for the human organism; secondly, numerous adverse ecological factors (steep relief, shallow
and poorly developed soils, frost, short vegetation periods, etc.) restrict the
population's economic potential and thus its food production. In spite of the
natural conditions geared to make living in them difficult, high mountains
have been exploited by different ethnic groups for centuries. The number of
persons living today at altitudes above 3,000 m (approximately 20-25 millions; Thomas, 1979, p. 142) is also indicative of the fact that, in & wide
variety of ways, mankind is able to adapt to extreme ecological conditions.
In terms of adaptation i t is the physiological and biological adaptational
reactions of the organism that in the first instance counteract altitude stress
and enable human life at high altitudes. Beyond these biological adaptational
mechanisms fixed by natural law, however, the people living in high mountains have developed numerous cultural strategies and techniques of adaptation, with the aid of which they exploit the mountains as a place to live and
pursue economic goals. Finally, sociocultural forms of organization that are
adapted to a certain extent to outward constraints on life can even be identified within the society. Biological, cultural and sociocultural forms of adaptation to extreme environmental conditions all find expression in the cultural
landscape of high mountains. What influence they have on the population,
settlement and economic structures of the Manang Valley, and what processes
of change they undergo will be set forth in the course of this study.
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The high mountain valley of Manang has proved to be a particularly
interesting area of research for this complex of questions. On the one hand,
traditional forms of living and economic activity adapted to the high-mountain
environment have been preserved there up to the present due to its isolated
and peripheral geographical location (cf. fig. 1). On the other hand, though,
a transformation of traditional structures, in some cases quite considerable,
is taking place, brought about by a greater involvement on the part of the
Manang population in international trade, the opening of the district to tourism and the introduction of the national administrative system. What significance these changes have for the population and their living area will be
shown and discussed towards the end of this article.

II. ENVIRONMENTAL ADAPTATION
1. Problems of high-altitude adaptation
If a comparison is made of the upper altitudinal limits of human settlements on the earth, it is seen that the absolute maximum values are attained
in the high mountains of the subtropics, which enjoy thermally favourable
conditions and an abundance of radiation (cf. Haffner, 1982). Whereas in the
Alps the highest permanent settlements lie at somewhat over 2,000 m, in the
Nepal-Himalaya they are found at more than twice that elevation ( e . g . the
village Nar-ma in Manang : 4,200 m). At these extreme altitudes the human
organism is exposed to considerable stress, which is basically caused by the
lower air pressure in comparison to that of the lowlands, a less absolute
humidity, more extreme temperatures and higher levels of radiation. Since
man, as far as his bodily functions are concerned, is adjusted to living under
the climatic conditions at sea level, the altered conditions at high altitudes
require a number of special forms of adaptation, which, in the case that they
exhaust cultural and technical possibilities, must be taken on by the organism's physiological and biological adaptive reactions. Seeming to be problematic from a physiological point of view is especially the organism's
adjustment to the reduced oxygen content in the air as a consequence of the
lower air pressure. Thus, at an elevation of 3,500 m, the barometric pressure
is reduced by more than a third, and at 5,500 m it amounts to only half of
the value at sea level (cf. tab. 1).
Since the partial pressure of oxygen in the air decreases proportionately
with the air pressure, and as a consequence fewer oxygen molecules enter
the organism through the breath, there exists a danger that tissue may lack
oxygen, a physiological condition termed hypoxia. In contrast to other elements of tile climate, the effect of whose stress can largely be diminished
by cultural adaptational techniques (for example, the cold by suitable clothing
and housing), the inhabitants of high mountains have no practicable technical
means of compensating for the reduced content of oxygen in the air. The
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Table 1
Barometric pressure and partial pressure of oxygen ( p 0 2 )
as a function of altitude according to values
of the international standard atmosphere
Decrease

POZ

Temperature

(%)

0
11
22
31

(mmHg)
159
142
125
110

f°C)

0
1.000
2,000
3,000

Barometric pressure
(mmHg)
760
674
596
526

-

15.0
8.5
2.0
4.5

3,500

492

35

103

-

7.7

4,000
5,000

462
405

39
47

97
85

-

11.0
17.5

5,500

379

50

79

- 20.7

6,000

354

53

74

-

Altitude
(m)

24.0

effect on the organism, rather, is direct, leading to a series of adaptive
reactions which, depending upon the length of exposure to high altitudes,
are termed either acclimatizations or adaptations. Whereas the latter represent
genetically fixed adaptive features, ones found only among people living at
high mountains, acclimatizations are understood as being reversible, nonhereditary adaptive reactions undergone by the organism, and disappearing
relatively soon after the stimulus is removed. Regardless of the varying
reactions, the goal of all adaptational processes is to compensate for the effect
of the lowered partial pressure of oxygen in the atmosphere in such a way
that, in spite of the lower pressure, the same amount of oxygen can be taken
in as at sea level.
While a scarcely delimitable host of literature has by now appeared on
the acclimatization of mountain climbers and tourists (cf. Brendel & Zink,
1982 ; Heath & Williams, 198 I), less is known of the adaptational mechanisms
of high-mountain dwellers. Although numerous physiologicat studies were
carried out on the inhabitants of the high Andes under the International Biological Programme (IBP) (cf., for example, Baker & Little, 1976; Baker, 1978;
Little, 1981), still the state of research obtaining for the acclimatizational
reactions of lowland dwellers is far from being reached. Above all there is
a lack of comprehensive comparative studies on altitude adaptation among
the inhabitants of other high-mountain regions, such as the Himalaya, since
it has become known that the aiclimatizational and adaptational attainments
characteristic of the highland Indians can by no means be assumed to be
reactions to altitude generally applicable to all high-mountain dwellers (cf.
Pawson, 1976; Weitz, 1984).
In Manang District, the region under study, approximately 213 of the total
population (around 4,000 persons) live at altitudes above 3,000 m (cf. plate
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1 and 2). Since at that height the organism is already being exposed to intense
physiological stress (cf. Grover, 1974; Pawson & Jest, 1978), one can assume
that the people living at such elevations have adapted physiologically or biologically to the special climatic conditions of their environment. But whether
these are adaptational phenomena that are common to all high-mountain
dwellers, whether they are genetically fixed or acquired in the course of
bodily maturation, whether differences can be detected among the individual
ethnic groups investigated, and whether such differences correlate with the
altitudes at which they choose to settle are questions for which answers were
sought within the framework of cross-sectional studies (cf. Pohle, 1993).
For this purpose the following anthropometric and physiological measurements were carried out in 1984/85 on a total of 417 persons from Manang
District : body height and weight, normal chest circumference, chest circumference during maximal inhalation and exhalation, breathing rate, lung
capacity, pulse rate and blood pressure. At the same time, biodata (age, sex,
marriage status, ethniclclan membership, and in the case of women their age
at menarche and the total number of births) were recorded and analysed together with information pertaining to the size of households, their economic
status, migratory habits and possible health problems. Since all of the study
results cannot be presented within the scope of one article, I should like to
restrict myself in the following to the results obtained for the question concerning adaptational or acclimatizational attainments.
The development of the human organism is in general influenced by two
groups of factors :
a) an internally based one, which encompasses genetically fixed growth
potential,
b) an externally based one, which comprises the totality of environmental
factors having an effect on the organism (climate, diet, infections, etc.)
(cf. Frisancho, 1978).
It is the environmental influences, of course, such as radiation or temperature, that can have a modificatory effect on genetic potential and that h e m selves in the end, through continuous selection, manifest genetically.
Experimental studies of animals (cf. the references cited in Mazess, 1975,
p. 170, Frisancho, 1978, p. 155) have shown that the hypoxic stress caused
by the low partjal pressure of oxygen in the air has morphological effects
on the organism, with the animals displaying decreased growth rates and
smaller body sizes at the end of the maturing process, independently, for
example, of nutritional factors. This suggests that body growth rates and
development are negatively affected by hypoxic stress also in the case of
high-mountain dwellers.
Early studies in the Andes (cf. Hurtado, 1932) have already indicated
that body growth rates among high-mountain dwellers show negative values
in comparison to lowland dwellers, and that all age groups among the former
had less body height than their neighbours in lowland areas. At first, the
assumption was made that these and other. bodily traits (e.g. enlarged chest
cavities) were genetically fixed adaptations to the dearth of oxygen that have
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been acquired over many generations through natural selection. Monge and
Whittembury (1973) even put forward the thesis of a Homo montanus, a
mountain man, but this was unable to stand the test of later studies. Frisancho
(1969, 1970) discovered in his investigations that most traits are not likely
to be genetically conditioned adaptations, being rather for the most part
acclimatizational reactions acquired during the developmental period. According to Heath & Williams (1981, p. 269f.), these differ only quantitatively,
not qualitatively, from the acclimatizational reactions of lowland dwellers
who stay only temporarily in a high-mountain setting.
That numerous adaptational reactions of high-mountain dwellers represent
cases of acclimatizational reactions is likewise shown by the studies in
Manang District. As an example, the results pertaining to breathing under
hypoxic conditions may be cited, as among the numerous acclimatizational
reactions breathing is surely of the greatest importance. Every newcomer to
the high-mountain environment experiences for himself an accelerated breathing (hyperventilation), which leads, as a consequence of the lowered partial
pressure of oxygen and the resulting lower tension of oxygen in the blood,
to the chemoreceptors being stimulated. When the oxygenic tension sinks,
these sensors send impulses at an increased rate to the respiratory and circulatory centers, which activates the regulatory mechanism of the entire central
nervous system and accelerates the ventilation of the lungs (cf. Brendel &
Zink, 1982). This increased respiratory activity serves principally to increase
the exhalation of carbon dioxide and thereby to raise oxygen pressure in the
air cells of the lung. It aims at protecting the brain, of all body parts the
one least tolerant to oxygen deficiency, from the threat of hypoxia. With the
lack of this adaptational mechanism, man could scarcely go beyond a height
of 5,000 m, for were he to do so he would quickly loose consciousness.
That high-mountain dwellers hyperventilate throughout their life was
shown to be the case for the inhabitants of the Andes by Hurtado et al.
(1956) and Velasquez (1972). Accelerated breathing rates have also been recorded by Hackett et al. (1980) among inhabitants of the Himalaya (the Sherpas), though these rates were clearly lower than these of acclimatized lowland
dwellers.
In fig. 2 the average breathing rates of persons examined in Manang
District are presented. The first thing to attract notice is the extremely high
value (32 breathslmin) among Manangi youths (aged 15 to 24), whereas the
other values display the normal course : a relatively high rate in childhood
years, a decreasing rate among adults, and again an increasing breath rate
among the 2 45 year olds. The explanation for the extremely high values
among Manangi male youths is interesting. By means of surveys carried out
in connection with the studies it was possible to determine that all youths
of this age category had either spent most of their childhood in Kathmandu
or in India (to attend school), and at the time had in Manang somewhat the
status of visitors. The values of their breath rate are as high as those of not
acclimatized lowland dwellers.
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An increase in the total lung capacity may be viewed as a further acclimatizational process, one that culminates, however, only after many years.
The increase in the volume of the lungs and the thereby ensuing rise in diffusibility as compared with lowland dwellers, both of which have been established a number of times for Andes populations, are also found among
the Sherpas, according to studies by Lahiri (1971). In comparison with Andes
inhabitants, though, lung capacity was considerably lower among the Sherpas
(even when body height was taken into account), from which Lahiri concludes
that, in addition to the influence of hypoxia, other factors (nutritional environmental or genetic) may have a not insignificant role to play.
The values for vital capacity obtained in Manang District (cf. fig. 3)
are also in general relatively low (among men an average of 3,000 ml, among
women 2,150 ml), whereas the highland dwellers of the Andes attain an average of over 4,000 ml (cf. Frisancho, 1977) 3 .
If the vital capacity'values of the inhabitants of Manang District are compared with each other, clear differences appear between dwellers at higher
altitudes (Narpa) and these of the middle ranges (Gurung). This is clearly
the case of women (age group of 15 to 24 years olds and 25 to 44 years
old), where the data were even shown to be statistically significant (p c 0.05).
The highest absolute value (4,200 ml) was likewise obtained by a high-mountain dweller, a Narpa man falling within the 15 to 24 age group. Notable
were the exceptionally low average values among Manangi men (age group
of 25 to 44 years old). It is again likely to be the particular economic situation
that is making itself felt : due to their lengthy trading trips in and around
Southeast-Asia and the long absence from Manang this sometimes entails,
they are showing values that might be expected of unacclimatized lowland
dwellers.
In spite of the examples just cited documenting acclimatizational reactions among highland dwellers, it is still impossible to say today with full
assurance that certain genetic dispositions, particularly at the cell level, definitely do not cause differences in adaptational reactions between lowland
and highland dwellers. As an answer to this question will require further
detailed studies, the important thing at the moment would appear to be to
inquire into the advantages and disadvantages of acclimatizational reactions
as opposed to adaptations. One sure advantage that the former have over the
latter is that they make a high degree of spatial mobility possible. Thus the
highland dweller can choose different physical settings to the same degree
as the lowland dweller, living in the summer in high-mountain pastures and
in the winter in the lowlands without suffering damage to his health. On the
other hand, acclimatization has the disadvantage over against adaptation that
individuals, particularly babies shortly after birth, are exposed to high physiological stress. One direct consequence of this seems to be the relatively
high mortality rate of infants and young children in high mountains.
In the retrospective questioning of women from Nar, Manang and Gyasumdo (cf. Pohle, 1993) a strikingly high infant and child mortality rate was
noted In the highest region of Nar (settlement altitude 4,100 m). Of 20 women
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surveyed, 14 in Nar-to had at least one and in most cases more than one
child death in their past history. A total of 32 child deaths and 3 miscarriages
were reported. The cause most often mentioned in the case of infants under
one month was << weakness bb (n = 12), while in that of small children up to
one year the most frequent causes were << cold n, <4 pneumonia ,, and M diarrhoea n (n = 11). The possible connection between hypoxia and increased infant mortality that this points too is supported by studies of ~ e i t z(1984)
among the Sherpas. From measurements of weight at birth among infants
whose mothers, while belonging to the same ethnic group, lived at different
altitudes, it could be determined that children born in high mountains disp l a y ~ da significantly lower weight at birth. This result accords strikingly
with the statements of the mothers in Nar-to, who often cited << weakness n
as the cause of their infant's death.
One consequence of the high infant and child mortality rate is surely
the fact that children assume an extremely important place within the family,
regardless of whether they are boys or girls. Giving preferential treatment
to a particulk sex when dealing with children, such as occurs in parts of
China or India, is not a noticeable feature of Tibetan high-mountain dwellers.
Likewise striking is the lack of restrictions in the community with regard to
children born before the marriage ceremony or out of wedlock. Social bonds
appear here to have taken a back seat to the approaching event; these latter
examples show that population groups may orient their sociocultural forms
of organization around external living conditions. Given the high rate of infant mortality, the family planning measures that were introduced here, need
to be critically reappraised. The acceptance of such measures by the population is not likely to be very great, if not at the same time medical treatment
is improved to reduce the high infant mortality.
Physiological adaptation to high altitudes may represent a prerequisite
for life in such areas, but what is decisive for survival is the cultural techniques and strategies for adaptation.

2. Ecologically adapted forms of housing, settlement
and economics
Population growth in high-mountains may have been kept relatively low
as a result of the relatively high infant and child mortality, but this is not
the main reason that the high-mountain regions of Nepal are less densely
populated. Rather, the low population density is the result of unfavourable
environmental conditions, ones that permit only to a very limited extent the
settlement and economic exploitation of the territory. With 3 inhabitants per
km2, Manang District is one of the least densely settled districts of Nepal.
This is not surprising, however, since, due to the high relief, large areas of
the district's territory are uninhabitable. The settlements are concentrated exclusively in valley locations, where they range between 1,600 and 4,200 m.
Within this range the district exhibits noteworthy differences in house and
settlement forms in conformance with changing ecological conditions.
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In Gyasumdo, the area of settlement (1 600 m to 2800 m) is characterized
by a steep V-shaped valley relief, which offers only limited possibilities for
plots given over to residence and economic activities. Numerous small compact villages are spread out on the most favoured locations, these being
mainly river terraces and less steep slopes. In Nyeshang, by contrast, the
broad U-shaped valley of the Marsyandi Khola has more favourable spots to
offer for settlement, so that there the population density is higher with few,
but in some cases very large settlements 4. What must be seen as disadvantageous in Nyeshang, though, is its elevation (settlement locations between
3,000 m to 3,800 m) and the occasionally extreme climatic conditions that
result therefrom. Whereas in Gyasumdo permanent settlements lie both on
slopes that are exposed and on ones that are unexposed to the sun, in Nyeshang, due to low temperatures, it is only the southerly exposed slopes that
are settled (cf. fig. 4). Even the orientation of houses goes by the sun (cf.
plate 2), with all major apertures (windows, doors, loggias) facing south,
while the backside, shaded walls have merely air vents.
House forms also undergo change parallel to the decrease in precipitation
in the Marsyandi Valley from southeast to southwest. Steep roofs covered
with wooden shingles and weighed down with stones are prevalent in Gyasumdo, which experiences much rain. They extend in the Marsyandi Valley
up to Bradang, where they give way, from Pisang (Nyeshang) onwards, to
a flat roof style of building. In the Marsyandi Valley, the border defined by
the prevalence of gable roofs and that of flat roofs coincides exactly with
the border between the relatively high amount of monsoonal precipitation
below the << Pisang gateway >, and the very small amount above it 5 .
But not only roof forms reveal features particular to varying climates;
this is true also for the forms of house structure, location and use. In Nyeshang, for example, an effective protection against cold (the minimum
temperature lies around - 10 O C ) is achieved by the following methods :
1. by employing extremely thick masonry (a width of approximately 1 m),
which has a great capacity to store heat;
2. by seasonally varying the use of living space : in the summer the
loggias are used for living, cooking and sleeping purposes, in the winter
people retire to the living room containing the fireplace;
3. by adapting the use of storeys to climatic needs : all houses have their
stables on the lower floor, as a protection against cold ground temperatures,
and the living space above.
Finally, the compact settlement, such as prevails in Nyeshang (cf. fig. 4)
and Nar, provides protection against winter temperatures and extreme wind.
Beyond that, however, an enclosed form of settlement also offers economic
and strategic advantages. Thus a method of construction that runs buildings
into one another saves material, it can be defended better against attacks
(important in earlier periods), and the space devoted to fields, which is scarce
enough as it is in high mountains, is not cluttered with scattered houses,
thanks to their being concentrated in one place. It should be mentioned here
only for the sake of completeness, that settlements, particularly those in Nye-
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shang and Nar, are placed only where they are secure from natural hazards,
and where there is also enough drinking and irrigation water (cf. fig. 4).
To sum up, it is clear that, as far as their traditional forms of construction
and settlement are concerned, the inhabitants of Manang District have adapted
themselves optimally to the ecological conditions dominant within their
various areas of habitation. The adaptational features found to be characteristic of the structure of settlement in each of the individual regions is
briefly recapitulated in table 2.
Apart from house and settlement forms optimally adapted to the ecological conditions of high mountains, the inhabitants of Manang District have
achieved an excellent economic accommodation to their environment by using
various elevations seasonally and by developing multiple settlement and
economic systems 6.
Systems of habitation in high mountains are characterized by the presence
of temporary subsidiary settlements at various elevations alongside one main
settlement. The separation of summer and winter quarters is a ccnsequence
of ecologically unfavourable factors particular to high mountains that places
heavy constraints on the economic activities of people living in one location
and makes greater spatial and economic mobility a matter of necessity. This
manifests itself in the establishing of so-called settlement relays, under which
a number of settlements in various geographical settings are visited at different times of the year by a part or the whole of the main settlement's population. In the following the relay system developed by the inhabitants of
Nyeshang will be described and discussed (cf. Pohle, 1988).
In Manang only 0.5 % of the total district area is at present used for
agriculture. A large portion of the total area is barred from being so used
by factors unfavourable to farming that obtain only in high mountains (yearround snow covered heights, steep rocky slopes, frost weathered regions,
etc.). To these are added adverse factors obtaining only locally, such as low
amounts of precipitation, shallow soil and northerly exposed slopes, so that
the area usable for cultivation is restricted to scattered favoured locations,
which in Nyeshang are located exclusively in the areas of southerly exposed
slopes (cf. fig. 4) or fluvio-glacial terraces, as well as in the valley floor of
the Marsyandi Khola. Due to the elevation and the resulting extreme climatic
conditions only one harvest is possible per year. Buckwheat, barley, wheat
and potatoes are cultivated with the aid of irrigation, though the variability
in precipitation is finally decisive in determining whether fields need to be
irrigated or not. Thus the field terraces in Nyeshang do not have a level
surface with raised edges, as in Nar, but are slightly sloped in order to prevent
water from collecting when irrigation is resorted to (cf. fig. 4). In spite of
the relatively unfavourable agro-ecological conditions, the crop yields in Nyeshang, not seldom amounting to a seven to tenfold return on the quantity of
seed invested, must be qualified as being extraordinarily high '. They are the
result of intensive organic fertilization (cf. fig. 4)8, optimal irrigation and a
careful tending of plots (weeding), as well as a yearly crop rotation system
being used.
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Table 2
Settlement structure
in relation to its natural environment

Settlement density

big settlement size

area increases farming

Settlement location

heating effect evens

House fdrm
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The ecologically adapted forms of land use tailored to the natural conditions in Mananj District are recapitulated in summary form in table 3. ~t
is clear from it that the adaptational forms have been developed in a multiplicity of ways, although not just exclusively on the initiative of local inhabitants but also in part by having been brought in from the outside, as in
the case of the cultivation of potatoes and wheat.
In spite of relatively high crop yields, the agricultural potential in Nyeshang still is not sufficient to ensure family subsistence for a whole year.
Thus the Manangis, in a manner similar to other high-mountain dwellers (e.g.
the Sherpas, cf. Haffner, 1979), have developed a combined system of
economy, under which they traditionally made use of various altitudinal levels
according to the season (cf. fig. 5). In the spring they put their fields near
the main settlement under cultivation and following that took their 'animal
herds (cattle, yaks, goats, sheep) up to the high-altitude pastures for the summer. After the harvest in autumn they drove them back down to have them
Table 3
Adaptarional forms of land use
Site of the agricultural area

edaphically favourable valley locations,
terraces on southerly facing slopes

Form of cultivation

dry field or irrigated cultivation according to precipitation levels;
summer cultivation with one harvest per
year and winter fallowing depending on
temperature conditions

Selection of crops

cultivation of varieties suitable to the
particular elevation :
maize :
below 2,800 m
wheat :
below 4,000 m
buckwheat :
below 4,100 m
barley, potatoes : below 4,250 m

Adapted local seed varieties

resistant to the effects of extreme weather conditions and epidemics

Crop rotation

increased crop yields, fertile soils, no
overexploitation

Fertilizing

intensive fertilizing with organic material and manure

Tools

use of a light single-bladed plough,
good for turning the shallow soil in
high mountains

Terracing

reinforced with stones to prevent slides.
sloping terraces in dry field cultivation
and the transitional zone to irrigated cultivation, levelled terraces under irrigation
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graze on the harvested fields in the valley. At the beginning of winter the
men and sometimes also their families shifted to the lower altitude regions
of southern Nepal, where they took up winter quarters, using them as a base
to ply trade. In doing so they traditionally covered enormous regional and
altitudinal distances ranging from the high-altitude pastures (4,000 m to
4,800 m) in the north of Nepal, down to the lowlands (around 400 m) of
Nepal and India. A precondition for such particular regional mobility is, of
course, the fact that the human organism is not genetically fixed to a certain
environment but is able to counteract the climatical stress (e.g. the decreased
partial pressure of oxygen in the air in high altitudes) by acclimatizational
reactions.

III. C H M G E S IN TRADITIONAL METHODS OF ADAPTATION:
THEIR CAUSES AND CONSEQUENCES
If the Manangis themselves are questioned about how the individual
branches of their economy (agriculture, animal husbandry and trade) have
changed with respect to one another over the course of time, one learns that
they apparently developed from being herdsmen to being farmers, and have
finally become traders. For the greater length of time they were employed
in all three branches of the economy at the same time, though these each
assumed varying degrees of importance during the different periods.
After having emigrated from a region of West Tibet called To-Ngari,
several centuries ago (cf. Pohle, 1993)- the Manangis most probably initially
adhered to their traditional stockbreeding, but in the course of time agriculture
became more important, and land used for agricultural purposes was greatly
extended. In the process stockbreeding underwent a reverse development, one
that has continued up to the present. The decisive turn in their subsistence
structure presumably occurred, however, towards the end of the 18th century,
when the Manangis, for reasons that have not been fully clarified up to now,
were granted special trading privileges, which in succeeding years were regularly renewed and even extended (cf. Gurung, 1980; Cooke, 1988).
It is worthy of note that the trade carried out by the Manangis was from
the beginning oriented towards the south, direct trade with Tibet being impossible on account of poor transport links with the north. When they first
began trading activities their products came exclusively from their own territory. Thus they traded predominantly in a wide variety of animal products
(musk, pelts, yak tails, butter, etc.) and above all in herbs (gurki = Picrorhiza
scrophulariiflora, porikar = Aconitum violaceum, arila = Dactylorhiza hatagirea, porimar = Aconitum sp., yertsagumbu = Cordyceps sinensis, etc.), which
they gathered during the summer months on high-mountain pastures and sold
during the winter in southern Nepal, and later also in India.
Whereas in the first years of their trading the Manangis enjoyed free
trade rights and customs exemptions only within Nepal, these were later ex-
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tended to apply beyond the Indian border. In India, during the colonial period,
they were able to obtain passports and later managed to extend their trading
relations over the whole of Southeast-Asia. That the trading activities could
increasingly be expanded during the past two centuries is probably due to a
number of reasons. When the subject arises, the Manangis themselves habitually refer to the bad living and economic conditions prevailing in the
region they inhabit. In fact, however, during the past each succeeding government was politically interested in the regions in the north, and government
support usually available there, because of security reasons on the northern
border (cf. Spengen, 1987; Schrader, 1988). Once these privileges were
gained, the Manangis were clever enough to maintain them, and did not hesitate to use deft political tactics to do so, as can be seen in the fact that
before the revolution in April 1990 they had, quite exceptionally for highmountain populations of Nepal, two members in the Rastriya Panchayat to
represent their interests at the highest political level.
With the expansion of their trading trips to cover the entire SoutheastAsian region, an enlargement of their traditional selection of trading goods
went hand in hand. Since they were no longer dependent on products from
their own regions, they traded henceforth in precious and semiprecious stones
from Burma, electronic equipment and watches from Hongkong, clothing
from Bangkok, precious metals and much more. Whereas in the beginning
it was customary for the men to go on trading trips during the winter season
and return for the work of cultivation during the spring, in course of time,
as more and more emphasis was put on international business, an absence
of several years was no longer an exception. Even then, however, Manang
contin'ued to be the main seat of residence.
For about 20 years now another change has been taking place. Due to
their far-reaching trading links the Manangis have achieved a quite respectable standard of living; today one can even say that they count among the
richest population groups of Nepal. Increased revenues from business and
the search for a better standard of living and, of course, a better basis for
trade has led most young people to emigrate from Manang and settle down
in Nepal's cities (cf. plate 3). Today more and more land is being bought
by Manangis in Kathmandu, Pokhara and Bodhnath, new houses are being
built, and new shops opened. Even hotels are managed by them (cf. plate
4), and a few years ago, following the Mate Pani Gompa in Pokhara, a second
new monastery was established close to Svayambhunath in the Kathmandu
Valley.
This profound transformation in the economic structure of the Manangi
community has, of course, influenced the entire population structure, settlement pattern and land use in Nyeshang. By 1984, for instance, 63 houses
from a total of 168 had been abandoned in the Mano quarter'of Manang
village. In other villages, too, almost one third of all former houses have
been shut up, and some of them are now dilapidated or have already collapsed. The p'resent inhabitants of Manang are mainly elderly people, women
and children (cf. fig. 6), who stay during the summer but usually leave for
Kathmandu in the winter. Several houses have also been leased to recent
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immigrants from Mustang, Nubri and Nar. The leasing rate; however, is low,
and often the only conditions imposed are to care for house and land. Of
course, due to the high income from business nowadays, most Manangis no
longer depend on agricultural revenues, and many fields are left uncultivated
(cf. fig. 4). On those which are still cultivated, work is done predominantly
by hired labourers from Gorkha, Lamjung or Kaski districts. Also the herding
of the relatively low number of animals is no longer done by the Manangis
themselves but mostly by Tibetan refugees.
Still, developments in Nyeshang are not only subject to such rather negative influences. Part of the money earned from business flows back to
Manang, where << mane walls ,)and chorten are built, (< gompas H restored or
furnished, paths repaired, and roads even built, and new pipes are fitted for
drinking water. A few years back a small hydroelectric power plant was put
into operation to supply electricity to most of the villages of Nyeshang. Additionally, tourism has raised the attraction of the Manang area for the Manangis themselves, and they are currently fulfilling the tourists' expectations as
best as they can, while not entirely ignoring the lucrative aspects of the business tourists bring with them.
It is truly astonishing in how little time the Manangis have transformed
their lifestyle from one adapted to the extreme conditions of the high mountains to one adapted to urban conditions. There is a trend, however, that
knowledge of the environment that had been acquired and passed down over
many generations will suddenly be lost within a single one. It should be
recalled that the Manangis, as a Tibeto-Burman group, do not possess a written tradition of their own and thus are not used to keeping records dealing
with their region, economic and political conditions within it and changes
that have come to it. Truly extensive knowledge about herbs (cf. Pohle, 1990)
or the principles of climatically optimal house construction, settlement layout
(cf. Pohle, 1988), field irrigation, pasture rotation and much more may therefore disappear within a very brief period of time.
The necessity of documenting this extensive environmental knowledge
was simultaneously reason and motivation for me to carry out this study in
Manang District. A further reason was the fact that still far too little is known
about Nepal's high-mountain regions, and that nevertheless development
measures are already being initiated by the government and development organizations. Principles of adaptation that have enabled high-mountain dwellers to maintain a livelihood for centuries under extreme ecological conditions
are generally not even recognized or also brushed aside. Understanding such
principles and putting to use the extensive knowledge the local population
has of its environment should, however, be a concern prior to implementing
any regional planning measures. Once it is known, for example, that infant
mortality is especially high in the high mountains, one would not press forward with family planning without improving the health care for mother and
child. Why are not methods of climatically engineered house construction
applied to public buildings, particularly to schools ? Why is the futile attempt
made to plant rice at elevations susceptible to frost when a large selection
of other, more suitable local crops is available ? Numerous other examples
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of misguided planning might be cited in this context, which, taken together,
show very clearly that a regional analysis of man-environment relations in
high mountains, besides being a simple documentation, could be the basis
for better regional planning, adapted to the needs of high-mountain dwellers
and to the ecological conditions of the region they inhabit.

Notes
1. The quantity of air that is contained in the lung after maximal inhalation.
2. The quantity of air that can be maximally exhaled following a deep inhalation.
3. The fact that. the Andes dwellers in many cases live at higher altitudes (> 4,500 m) must
also be taken into account.
4. Whereas in 1982183 (District Panchayat Office Chame) Gyasumdo had 16 permanent
settlements with a total of 385 households, there were in Nyeshang only 7 such settlements but
with a total of 795 households. The largest settlement in Gyasumdo (Chame) consisted of only
56 households, while in Nyeshang the largest settlement, Manang, contained around 253 households (the number of households basically coincides with the number of houses).
5. In Gyasumdo the average yearly amount of precipitation is about 900 mm; in Nyeshang
it is only 400 mm (cf. Pohle, 1993).
6. On the term multiple settlement system* and for a description of such systems cf.
Uhlig (1973).
7. Crop yields in Nyeshang in terms of quantity of seed :
1 pathi of wheat seed produces a yield of about 7-10 pathi,
I pathi of buckwheat produces a yield of about 6-10 pathi,
1 pathi of barley produces a yield of about 8-11 pathi.
8. Plant material (pine; fir and juniper needles, birch leaves) is placed on a compost heap
in the stables, mixed with manure and spread on the fields in the spring and autumn.
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- Manangi women

in their traditional festival dress in Manang village.

Fig. 8. - The settlement of Manang (3 500 m) located on a fluvio-glacial terrace exposed to
the south in the upper Marsyandi Valley.
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- Monangi hotel in Thumel, Kathmandu.

Remote Sensing and
the Geographical Conception of Space Analysis
in the Mountainous Areas of Central Nepal
Denis Blamont

INTRODUCTION
In the Himalayas of Nepal, the populations are known, classified and
studied, through c< ethnic names B. These names are inherited from the past
and seem to refer to different origins but also to different social structures
and different production systems, or even visible features such as the houses,
the dresses, and so on. Nowadays, nevertheless, when the demography grows,
the differences between the above mentioned features of different ethnic
groups living in comparable environ~nenttend to softly (but not suddenly)
vanish away D whereas the ones between populations living in different environments but of the same group tend to increase because of the growing
expression of the environmental constraints in the production systems. For
example. at the lowest altitudes the populations are principally agriculturists
and generally exploit a privately owned territory, whereas at the ,highest altitudes, they have a wider range of activities and exploit territories which are
not privately owned : during the monsoon, they drive their herds on high,
collectively owned pastures and during the cold season, in the forests and
o n the fields of villages at lower altitudes. This has two types of consequences : i t differentiates the social systems in their entirety, and the scale
at which such systems have to be studied differs from one altitudinal level
to another and from one topic to another.
In the study of the geogrclph.~of these populations. that is to say their
relations with their environment seen as a system, we see that the names are
not satisfactory categories. Can we even affirm that these names no longer
correspond to existing ((ethnic groups and that new names will appear, with
some delay but definitely and unavoidably ? How. then, must we define the
oh-ject of our investigation ? What is the constant object undergoing changes,
((

>)
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the base of the comparisons of different periods ? For a geographer, the obvious answer is space.
Having stated this evidence, one then faces another : not only do the
various features of the production systems change over time, they also have
various relevant territories of study at a given moment. It is not merely a
question of scale or of encasement of spaces : each sphere of i<activity ,,
has its own territory and, as the << activities >> overlap, their territories overlap
as well, but do not have the same extension or boundaries. For example, a
given group does not intermarry on the same territory as it exchanges goods,
or with the same people with whom it exchanges work.
Taking into consideration these interrogations on the relations between
environment, history, production systems, patterns of society, and territory,.
we have tried to elaborate a methodology allowing first to << know ),and map
the organization of space by production systems in the Himalayas and then
to follow their evolution. However, the study of the organization of their
territories by societies does not consist only of the representation and description of the visible features (such as the location of the different elements
in landscape or the <( state ,>of these elements), but also in the research of
the structural relations between these elements and their perception by the
said societies. These two aspects must be considered as two stages in the
analysis of a specific landscape at a given moment.
The first stage can be illustrated by cartography. The methodology chosen
is remote sensing. Remote sensing is not only a technique of representation
of knowledge, it is also a technique of production of knowledge. It allows
us to completely change the conception of a map, which will not be considered as the representation of objects situated, or activities held, on a territory : space is not considered as an attribute of the objects studied but as
the very object of the study, the element on which the knowledge is produced
and to which it is attributed. It is divided into primary elements (pixels) to
which will be attached all kinds of information, wether spatial or not. Things,
such as houses or vegetation units, are considered as a form of a portion of
space.
This conception facilitates the utilization of the very map produced for
the second stage of the analysis, that is to say the elaboration of correlations
between the different elements of the landscape. These correlations can then
be of various types (topological but also functionnal or causal...).
The next step after the << spatial >, perspective would be the << temporal >,
perspective, the study of changes. Taking the same c i objects >> (portions of
space), this study will consist in comparing their different cc forms D in time.
Since, and the contradiction is only apparent, one cannot foresee new patterns
or changes, for various reasons which go from the complexity of the human
systems, and the lack of precision of the data, to our inability to identify
the future determinants of these systems, such a methodology must seek for
patterns of patterns. This means that we must identify how changes do occur
and new patterns do emerge; it will have to allow the introduction of new
factors of explanation. It will also have to be repetitive, that is to say it
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must produce comparable pictures at different periods : not only must the
object subject to change be the same, but also the methodology used to produce the knowledge.
We must then distinguish between the method of producing knowledge
and the organization of this knowledge, that is to say the representation of
the system as it is seen by a definite scientist in a given period. The knowledge production method is : first, the identification, localization and characterization of the elements of the system; second, the establishment of
correlations and causalities. The process of knowledge production being
different and independent from the pattern of this knowledge, one can modelize the research and production of correlations between the various elements
considered, and utilize the same method to produce other correlations and
treat them as elements of interpretation. An Fei' (third cent. B.C.), criticizing
Si Chan denies the status of infaillible and sure means of knowledge production to human intelligence, because intelligence being an individual attribute is always limited. Expert Systems, by the unimaginative but
indefatigable implementation of rules (and rules for production of rules) introduced by the scientist, allow a thorough and methodical work that a scientist does not always do [nor wants to do], and also hopefully some sort of
quantification.
Furthermore, in the majority of the Human Sciences, the only way one
has to prove the efficacy of a << theory >, is to demonstrate not the veracity
and extensivity of the facts but the extensibility of the method and rationality elaborated and used to produce them. An Expert System (or of the
family) allows (and forces) to identify, define, and declare very precisely
both concepts and methods 3, which can then be transposed. Through that,
one can hope to clarify methodological and .epistemological aspects of the
discourse and allow the constant actualization of not only the facts but also
the notions and concepts taken into account and utilized in the analysis of
landscapes.

',

1. The object of geographical knowledge

1 . 1 . 1 . Of the past production systems
When one tries to describe the landscape of the central Nepalese Himalayan regions two hundred years ago and today and elaborate typologies (Blamont, 1983, 1986, 1987), one faces the fact that the axis of these typologies
are completely different.
Following a long ethnographic tradition, geographers also differentiate
the populations by their names, and our knowledge of the past is strongly
under this influence. The first task in the study of the evolution of these
production systems should be to ascertain that the ethnic name is at present
a relevant category. At each moment of the history of a society corresponds
a given organization of the production systems which also has its translation
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in the social system and a society would be, at one time the adaptation of
a previous social structure to new technical constraints (environment, technology and density of population).
Although nobody, among the populations or the scholars, seems to know
for sure the meaning of it, and although the very name Tamang >> is younger
than the society to which it has been given, it might have corresponded to
a reality when it was attributed to (or taken by) a group of population. To
state this in few words, let us say that, for the description and for the typology
of the production systems of two hundred years ago, ethnic names seem to
be very relevant : there were significant differences between Tamangs (mainly
dry crops producers), Gurungs (mainly shepherds), and Bahuns, Chetris
(mainly rice producers).
Nevertheless, as Holmberg (1989, p. 20)4 rightly points out, Tamangs,
like all groups in Nepal, have a social reality only in contrast to, and in
relation with, other groups, relations that took form in the rise of the Hindu
state of Nepal; they were created and continue to transform in this history
(Holmberg, 1989, p. 15) >> And Tamang peoples' current tendency to see
a greater affinity among themselves as one people with a common origin,
history, and set of clans, is a recent phenomenon >>.In other words, they
have been identifying themselves as an ethnic group only recently and in
opposition with the State and with other populations, trying to elevate their
status : less and less Tamangs eat beef, on one hand, and more and more
grow and consume rice.
Holmberg has, then, explained that this appellation does not have presently much relevance but, as it is frequent in such studies, he goes on utilizing it as if what he says could have a general value for an entity called
Western Tamang : while doing so, he seems to forget that, during the past
two hundred years, Tamangs have migrated to lower areas and, in the vicinity
of new populations, having to grow new crops and rear new animals, have
created production systems very different from the ones they left. One can
today verify that limits, already described by (Hamilton and Hodgson, between
upper and middle Trisuli, today inhabited by Western Tamangs (Nukpa
Tamang),. are still relevant and separate two groups of Tamangs who, not
(yet) having distinct names, feel different, have other production systems and
other landscapes, and do not intermarry : the identification of a Tamang does
not begin with his j a t (or cast) but with his family and clan and with the
area within which he may (or explicitely may not) marry. Now, when asked
about his neighbours outside his endogamous area, the Tamang tends to define
them (and, by the way, himself) following a hierarchical scale : for the
Tamangs of the villages below Karmarang, the Tamang of the villages of the
high Bhote Kosi is a barbarian >> who has a goiter, is fearable as thief and
with whom they do not exchange wives; some of them even think that he
is a << Bhote (Tibetan); the Tamang of Gatlang in his turn, despises the
c( lower >> Tamangs and regards them as weaklings. The populations of Langtang and upper Tsum call themselves respectively Tamangs and Gurungs but
are considered to be Bhotes by the lower populations.
((

((

((
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To this factor of differentiation (the extension in space), one has to add
the temporal differentiation. Following the old people of all these villages,
the number of the ancestors of the present population would not exceed half
a dozen in each of the villages not more than two hundred and fifty years
back : what is now the name of a clan might well have been only the name
of one individual. New names and, hence, new clans have appeared and do
continue to appear whenever the exogamy rule, prohibiting marriage within
one's own or a daju-bhii7 clan, is transgressed and the transgressors are
obliged to settle either in a new place (rarer every day) or in another village
accepting them 8 . The complexification of the systems induced by the population pressure and the intensification and diversification of the production
activities, the increasing total number of domestic animals, has made the
weight of ecological constraints determinant in the diversification of the landscapes and production systems (Blamont, 1983 and 1986) and there are more
differences between two Tamangs living in different environment than between a Tamang and a Gurung living in comparable environments.
Thus it is possible that the name of the groups would be responsible for
our perplexity and confusion 9. The name of the Tamangs (linguistically very
precisely defined by Hamilton who has singled out their main differences
with their Tibeto-Burman speaking neighbours) was accurate as a category
for our field until the morrow of. its (recent) apparition. Hence the necessity
of knowing the technical constraints and the (Tamang) ways used to deal
with them, and, then, of expressing the relations between these constraints
and the elements of the system. This knowledge has to be attached not to
an object without temporal consistency lo, but has to be expressed as attributes
of portions of space. These attributes will also express the correlations between the above mentioned constraints, on one hand, and the nature, quality
and organization of the elements of the systems, on the other hand.
The main axes of the analysis of the environmental constraints of present
landscapes can be classified, following the scale, as follows.

1.1.2. Typology of the present production systems
At a regional level, the topographical constraints determine altitudinal
levels defined by the possible production activities and forest resources l 1 :
- Yaks cannot be reared i~ villages not having forests or pastures at 4,000 m
and above, and between 1,500 and 2,000 m (for monsoon arid winter);
- cows and bulls cannot survive higher than 4,000 m in monsoon and
2,000 m in winter;
- moving sheep and goats have to be above 4.000 m during monsoon, and
need access to extensive winter pastures (they are generally gathered on
harvested uncultivated fields during the night and graze in the forests
during the day);
- buffaloes have difficulty enduring winters above 2,200 m ;
- finger-millet cannot be produced much higher than 2.000 m ;
- mai'ze cannot be produced much higher than 2,700 m in the interior and
2,000 m in the hills;
- paddy cannot be produced much higher than 2,000 m.
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At a higher scale, the quantity of clouds. the temperatures, luminosity
and the amount of the precipitation being closely related to the situation in
the massif, generally, the altitudinal limits of the crops given above tend to
be higher in the interior areas; and, particularly, on the northern slopes, the
luminosity allows the maturation of eleven months crops up to 3,600 m, impossible on monsoon exposed slopes. The temperatures not being higher, the
vegetation periods are not shorter and the effect on the crop-rotations is not
noticeable and their altitudinal limits do not change : this explains why, in
the area of Salme, the succession in altitude of crop-rotations on the non-irrigated (bari) fields is mainly two crops a year (maize and finger millet)
and, above, one crop per year (winter cereal or potato) whereas, further north,
it is three crops per year (maize-winter cereal-finger millet), and, above, one
crop per year (winter cereal or potato).
At a local (still higher) scale, in order to build systems combining these
different activities, people have had to adapt to local conditions, such as :
The general pattern of the topography including :
- the respective situations of villages or hamlets and forests : easy contacts with
the forests allow a better management of these resources and easier fertility
transfers from the forests to the fields;
- the altitudinal amplitude can reach up to 4,000 or 5,000 m on one single
slope. As a result, the gradation of climates goes from subtropical to alpine and induces the gradations of the vegetation and landuse forms. Natural gradations are very often progressive and the limits between the
different vegetation types are gradual and << fuzzy N ;
- On each slope, the altitudinal extension of the cultivated area determines
the numbers of altitudinal levels and, then, the number of crop rotations.
Above 3,000 m and below 1,000 m, the altitudinal levels are so broad
that each production system is included in only one, whereas between
these two altitudes, they are narrow and a given production system can
include various altitudinal levels. The present intensification of the crop
production is increasing this trend;
- at definite altitudes, the extension and localization of the uncultivated
areas determines the possibility of animal husbandry and, thus, the manuring of the fields.
The slopes : the value of the slope determines the type and intensity
of the human activity on a versant. The maximum value of a cultivated slope
depends on the population pressure. As for the forests, the more accessible
slopes are evidently the more vulnerable and the first to be overexploited :
big differences in utilization between gentle and near slopes and steep and
far away ones add a new factor of differentiation to the natural diversity.
The amount of utilizable water (for irrigation as well as for drinking
or milling purposes).
The orientation determines the nature of natural vegetation units more
or less sensitive to humidity and the quantity of incoming light. It also
influences the altitudinal limits of cultivated plants and crop rotations.
The soils, etc
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Once these factors have been identified, quantified and organized in definite combinations, that is to say once the elements of the choices left to the
populations have been determined, and once other features, like available
.production techniques, have been stated, one can see how <4 human factors n
such as social structures or history have determined the 4< construction n of
their landscapes by definite societies, and elaborate typologies. Nowadays
these typologies will mainly be based on the distinction of regions following
the physical features rather than following the type of populations inhabiting
them. In this area, we could identify three types, corresponding to three altitudinal levels.
The analysis method must then take into account that the axes of a typology change with time : not only must new types be allowed to emerge because of the emergence of a new feature or because of the changes in the
relations between the already existing features, due to the changes of their
relative weight in the system; but also the whole structure of the typology
must be allowed to change.

1.2. Space and Knowledge
1.2.1. Map and cartography by remote sensing
For a geographer, the knowledge of the environment, the societies and
their production systems cannot be conceived without a cartographical representation : verbal description cannot possibly suffice to express all the interrelations of their components. Graphics and associated modelizations make
the description of these systems easier by revealing multi-causal circular relations. Nevertheless, the space of their construction is of no reality. Now the
notions of homogeneity-heterogeneity, limits, discontinuity, proximity, center
and periphery do play an increasing role in geographical analysis and in the
study of the state andlor evolution of systems such as landscapes, societies,
political units, production systems, and so on. Furthermore, to c4 explain >>
tlfe world, the Himalayan societies require not only causal relations between
the objects but also topological : cartography alone enables us to represent
not only simultaneous spatial interrelations of the elements of a given system
but also the state of these elements. A map cannot say everything but is
alone to express our knowledge on space.
Cartography is not merely a means of communication of acquired information : one can identify two types of maps. One is the synthetic map which
is a document where information collected on the ground is represented : no
new information is produced during the process of the elaboration of the
map. On the contrary, the analytic map is prospective and produces knowledge. Its elaboration requires an analysis of images (aerial photos or satellite
images) in order to identify objects, their limits and their states according
to the type of map wanted. the technique of analysis and the nature of the
more or less extensive ground knowledge which will be amplified and modified by the map. Such a cartography is a mean of production not only of
krlowledge but also of questions and directions of investigation by the identification and characterization of the object of the study.
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This type of knowledge production, to which remote sensing belongs,
also requires a temporal dimension as no functional natural or human system
is fixed and the very notion of equilibrium has to be conceived in terms of
capacity of a system to constantly reorganize itself under the differential evolutions of each of its elements and the external disturbances. It becomes then
necessary to be able to apprehend the rhythm of each component of the system : repetitive mapping allows the comparison of the mapped object with
itself. It also allows to put new questions on its nature.

1.2.2. Pixels as (< objects ,
There are two ways of expressing the location of an object, according
to the relation between the scale of the map and the size of the object : one
is obvious and utilized without thinking : the coordinates; space is then just
a support for the object. The second one is less obvious, utilized in the process
of elaborating maps from satellite images : it is the pixel. The relation between space, scale and object has been paradoxically expressed by Lewis Carroll by the making of a map of an undifferentiated sea at such a scale that
the object mapped (the sea) is much bigger than the map itself: there is
room for nothing else on the map than the sea considered as an undivisible
object; the map is a pixel and blank.
The pixel is a bit, an atom, of space as such, generally parallelepipedic,
inside which there is no spatial differentiation possible : its components are
deprived of the very notion of space, they are all in one : the spatial relations
of the objects inside a pixel are not visually represented but expressed in
the taxonomy. The abstractness of the notion is underlined by the difficulty
in precisely relating a pixel to ii reality >> : an object in the landscape corresponds to a number of pixels on the image, but its limits do not necessarily
correspond to the limits of the pixels (and vice versa).
On the remote sensing image, attributes such as radiometry are attached
to the pixels. It is generally assumed that these elements of information are
sufficiently correlated to the entities of the reality to map; if they are not,
one can always manipulate the radiometry in order to produce indices (vegetation, texture, structures, etc.) or introduce any type of variable, attached to
the pixel. In fact, all kinds of available knowledge can be attached to these
spatial units : not only the radiometries and their computations out of all the
possible types and dates of images but also information such as altitude,
slope, orientation, and administrative status, population, density, patterns of
settlements, topological relations with other entities (imbrication, contiguity,
distance, communication), and so on. ,

2 . Why an Expert System ?
If a map has to produce knowledge on the mapped object in time and
space, it also has to allow its comparison with other objects of the same
order, that is to say their own map. In order to meet these requirements at
endurable cost of money and time, it is not sufficient that the taxonomies be
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compatible : the method itself has to be reproductible. But the methodologies
involved in that process are often so complex (especially in the mountainous
areas) and the number of variables utilized is so high (radiometry, vegetation
and texture indices, topographical, slope and illumination models) that this
reproductibility is neither possible nor even thinkable : in the majority of
cases, the map, not the methodology of its production, is the objective. At
best, the procedure is explained, a succession of steps that one has to reprogramme if one desires to produce a new map. To achieve the systematization
and a reproduction of the methods and meet the needs of mass production,
the elaboration of maps has to be formalized.
Thus becomes evident the interest of a procedure like the Expert System
which separates the methodology and the specificity of each thematic problem. Utilizing numerical treatments, these require two types of distinct technical know-how : statistical and computer programming on one hand, thematic
knowledge (here geography) on the other. Each of these know-how refers to
a distinct sphere of knowledge and implementation methods. If each and every
problem encountered by the thematicians requires a specific methodology,
the procedures of these methodologies are far less numerous : based on the
representation and the simulation of statistical and data analysis skill, CIME2
System l 2 (Intelligent cartography in mountain environment), built on a classical inference motor, is driving and optimizing the sequential activation of
numerical treatments. As such i t is not really an expert system, since it does
not simulate the knowledge of the thematician : it is rather a set of elements
of an expert sytem. It has been elaborated in view of mapping vegetation
and land-use in Central Nepal, but is also utilizable by other thematic
researchers andlor for other areas.

2.1. A complex procedure
The strategy of CIME2 simulates the strategy of a human expert who
adopts a supervised procedure to elaborate a thematic map : one tries to extend
to a whole area the detailed knowledge on some parts of this area (the groundtruth). The procedure is the partition of a 2-D space (a satellite image) by
a succession (or chain) of numerical treatments on values (the variables) associated to its elementary points (the pixels). The cartographer has defined
before the image analysis a legend, considered to be complete, of vegetation
units and forms of landuse (what is called the landscape of the area) and
can point out on the image areas of which he is sure that they correspond
to one item of the legend or the taxonomy l 3 (here, for example, river, clear
oak forest, village, two years-field, etc.). He will then identify patches of
contiguous pixels [test-plots],grouped into classes and named after the taxinomy. These will be the base of the treatments and will be used for the
identification of all the others.
The knowledge is thus attached to localized pixels, grouped in test plots,
in other words, these pixels are named or libelled. The different chains of
the different possible treatments test the correlations between the various variables introduced and these names. The result of each treatment (a particular
segmentation of a particular variable) is the production of a label (ii class-
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afterwards f i ) consisting of the juxtaposition of the names of all the pixels
which have been grouped in the same segment. This label is attached individually to all the pixels of the segment : for example, if some pixels which
had been determined as c i clear-oak-forest >, by the thematician have been
grouped with <
clear-abies-forest
i
,, ones, and if the << clear-oak-forest a pixels
are more numerous, the << class-afterwards ?) of all these pixels will be c( clearoak-forest,clear-abies-forest,. The aim of a chain is to match exactly the
final class-afterwards >> of each particular pixel of the test plots to the name
given to him a priori by the thematician.
((

2.1 . l . A high variety of descriptors :
The complexity of the mountainous landscape makes it difficult to find
foolproof correlations with the help of only a small number of variables. It
has been necessary to introduce three kinds of variables :
Some belong to the image itself : the radiometry
Others are obtained by computations of these values : for example, texture indices characterizing, in a given spectral band, the variability of the
values around a given pixel. They can also be indices characterizing more
accurately categories of components on the ground. In that case they are
generally obtained through the combination of spectral bands (for example,
green vegetation indices, combinations of red and infrared bands).
Others are external to the satellite data : here, the altitude, the slope
and the lighting at the time of image shooting. As we have seen above, at
a definite place, given a definite technological environment and a definite
social structure, one can establish strong correlations between three main
natural factors and the organization of the landscape. It so happens that they
also strongly influence the physical nature of the signal registered by a captor
on board a satellite.
The altitude : the radiometry registered by the satellite is heavily
influenced by the thickness of the atmosphere and haze effects are not similar
at 5,000 m and at 500 m.
The slope : it determines changes in the angles of reflexion of the light.
The orientation : at the time of image shooting, solar elevation is low
and the lightings of the versants stand in very high contrasts. Comparable
landscape units have widely different radiometry. The different lighting conditions do also cause differences in the state of the atmosphere over different
versants : haze is more frequent and important over shadowy versants than
over sunlit versants; thus the radiometry is not of the same kind and the
signals cannot be interpreted in the same way.
Because of the congruence between the effects of the topography on
vegetation and landuse and on the radiometry, and since no really efficient
method to correct the radiometry has been worked out so far, we chose to
utilize these correlations in the mapping process; the radiometry is not corrected and the image is divided in sectors within which the influence of the
lighting conditions on the radiometry is marginal when compared with the
influence of the vegetation and landuse covers. Three sectors have been iden-
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tified : the versants which face the sun and receive direct lighting (lighted
sectors), the versants which receive only indirect lighting (shadowy sectors)
and versants receiving grazing lighting or on which the alternance of lighted
and shadowy sectors is at the scale of the pixels (grazing light sectors).

2.1.2. A changing procedure
As the natures of the landscapes and of the radiometry are different from
one type of versant to the other, a relevant chain for the treatment of one
sector may not be relevant for the other two sectors : generally the sequences
or chains differ, which obliges the operator to work out three different procedures and requires a know-how which does not belong to the epistemic
domain of the the ma ti cia^

2.2. The procedure
At each step, the system utilizes numerical treatments after having defined
their entry variables. The results of this first step will be analyzed : if the
classification of the pixels has been improved by this particular treatment
(if the number of names of a << class-afterwards b) attached to the pixels, i.e.
the uncertainty, has decreased) a new step will be started. If not, the system
will abandon this treatment and try another. A chain stops when no new treatment can diminish the uncertainty; a new chain is then started. The chain
production will stop when all variables and treatments specified by the thematician will have been tried. To classify the whole image, the thematician
will then compare the results of all his chains and choose << the best b) : the
one which answers best to his specific needs.
The thematician supervises the activation of the treatments, controls the
results and chooses the best chains, but, in order to check the validity of his
own knowledge (groundtruth), only one part of the test plots, called training
plots, is treated. The other part, the control plots, is used to verify the segmentations : after each step, the result of the segmentation is applied to them;
if there is any contradiction (what we call unreliability coefficient) between
the name of the class given by the thematician to these plots and the result
of the treatment, the procedure stops and the thematician is asked to check
his groundtruth.

3. The system : knowledge and numerical procedures
In the terminology of Expert Systems, the pixels are represented as
objects, frames or as contexts (following EMYCIN terminology), and we have
seen that the objective of the system is to pilot the activation of fihains of
procedures through the synthesis of symbolic data (decription of the thematic,
of the area and of the objectives of the cartography) and numerical data (the
results, the activated procedures and the values of the attributes of the frames)
[vide (Mering et al., 1988) and (Ganascia, 1984)l.
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3.1. The activation of numerical treatments
As it does not simulate vision, the system needs to have explicit knowledge on how to elaborate iconic entities (that is to say group the pixels
following the thematic) corresponding to geographic ones. In this version,
the system has a semantic knowledge of the image segmentation techniques.
The techniques recognized by the system are automatic classification techniques and the interpretation can only be performed through the test-plots
database. Therefore we simulate a classical supervised approach of analysis,
and we select only supervised classification techniques. For example, we call
for a non parametric discrimination method based on the minimization of
the bayesian risk [CELEUX 801. The basic method consists in splitting the
set of pixels within two classes. The splitting operation corresponds to the
thresholding of the most discriminant quantitative variable according to the
bayesian risk criteria in reference to the two theoretic classes. The two resulting subsets are called segments. When there are more than one descriptive
variable, a single iteration will generally not be enough to determine the
segments. If one of the two resulting segments satisfies the stop criteria, it
becomes a terminal segment. If not, the whole procedure is again applied to
this segment. The system explicitly invokes the previous method and defines
all the formal context of its release (instant of execution, set of data to be
processed, calling parameters).
f,

Then the system processes, analyses and controls the numerical results,
and decides about their acceptance. If accepted as available, the results are
integrated into the factual database and a new step is activated. A step can
be represented as follows :

3.2. Knowledge representation
As explained in the previous paragraphs, the knowledge that has been
invoked comes from various domains such as geography, statistics and image
analysis. But here, we do not take into account the domain of the knowledge
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but only its function in the resolution m s . Therefore we distinguish two
kinds of knowledge : descriptive knowledge and procedrrrd knowledge.
3.2.1. Descriptive knowledge
Descriptive knowledge is formalized by assertions containing a set of
information describing the characteristics of the entities under analysis. For
example, the two following assertions :
- << pixel number 12 is associated to the oak forest class^,
- i 4 the scene is situated in a mountainous area B,
are treated identically by the inference engine as (4 facts ,, (elements of
the descriptive database).
Each pixel is described by a set of attributes having either symbolic or
numeric values :
- the radiometric values,
- the altitude (evaluated by the topographical model [MNT]),
- the slope (evaluated by the MNT),
- the illumination at the shooting time (evaluated from MNT and the coordinates of the center of the scene),
- cl : the symbolic name of the class represented by the corresponding test
plot,
- cl-afterwards : the list of the symbolic names of the potential classes after
a step of analysis.
Each pixel is described as an object by all its attributes. The other sort
of knowledge, such as the geographical situation of the zone, are considered
as attributes describing a single object called general object.
3.2.2. The procedural knowledge
The procedural knowledge states how to get an element of information
from already established facts through a propositional mode. In CIME2, this
kind of knowledge is represented as individual production rules which have
the following declarative form :
If Conditions. Then Conclusions
The content of the Conclusions part can be either assertions as in the
Conditions part, or actions, that is, executions of a given procedure. The
following rule enables the execution of the classification numerical method
called ii dnp ,, :
rule (2) :

If
the region is a shadow region,
selected classification method is dnp,
Then
execute dnp on the radiometric variables,
step = 1.
state = radiometric analysis.
count resulting segments.
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This rule provides the context of the execution of a numerical method,
so that the method is applied only to the pixels belonging to a shadow region.
In the conclusion part, input descriptors (here the radiometric ones) of the
pixels to be classified are selected, the chain and the step are labeled with
respectively a symbolic and numeric label, and the resulting segments are
computed.
But, as well as knowledge about iconic entities (pixels of the test plots),
knowledge about thematic concepts, such as geographical concepts has been
formalized. Since a thematician always has some general knowledge of the
landscape he tries to map (and we have explained in the first part the kind
of knwledge one can have on the production systems of a mountainous area
like Central Nepal), he can utilize this knowledge in order to help reduce
the uncertainty. All the rules are given in bulk, which frees him from the
necessity of knowing what is inside the system. For example the following
one is linked to the thematic knowledge about the #vegetation altitudinal
levels :
rule (1) :

If
there is an altitudinal level,
altitude < 20,
Then
class-afterwards
class-afterwards
class-afterwards
class-afterwards

is
is
is
is

not
not
not
not

grass-land
oak- forest
fir-forest
rhododendron-forest.

This rule says that, some types of vegetation cover being absent under
a given altitude, one has to eliminate them from the class-afterwards label
at the current step.

The syntax
Here will be very briefly described the syntax of CIME 2 in order to
show that not only the same framework (based on the general idea of hierarchy) but also the same formalisation is adopted for the procedure, the thematic and the pixels : the treatments, the elements of the legend and the
iconic entities (the pixels and groups of pixels) are all hierarchized with the
same grammar and the treatments monitored by the system can be applied
not only to the pixels but also to groups of pixels. This allows, for example,
to express all the topological relations between the objects or the pixels and
to utililize them as descriptors. Utilizing the general formalism of Prolog, in
CIME2 (Etifier, 1990) each fact is expressed under the form of a quadruple :
(type, attribute, value, list)

where :
t Y Pe
attribute

value
list

denotes the nature of the described object,
corresponds to the name of one of the attributes that characterize the object,
corresponds to the value or the range of possible values taken by the attribute of the described object,
denotes either the value of the attribute or the other objects
with which the considered object has a hierarchical relationship.

REPRESENTATIONOF

ICONIC ENTITIES

Through this formalism, iconic entities are expressed as factual data of
the system :
radiometry : r l , r2, r3, r4
texture : heterogeneous
mean : 50
variance : 20
surface : 100

type : pixel name : Pi attributes :
type : region name Rk attributes :

The hierarchical relations between pixels and groups of pixels are expressed
- directly :

is read :

<<

the following fact : (pixel, 4, parent, region, 1)
the pixel number 4 is a component of the region number 1 P.

- or by the formalism, encased in the above mentionned one, (type, attribute, comparator, value) where comparator is a logic comparator : << = n
and << < >
))

or an arithmetic comparator:

<<

< B,

<<

> >,,

<<

c = ,>, << > = D,

For instance, the following fact :
(region, 22, components, ((pixel, altitude, <, 3,000), (pixel, slope, >, 0.4)))
is read : N the region 22 is composed of pixels whose altitude is lower than
3,000 meters and the slope higher than 40 % n.

THE REPRESENTATION

OF THEMATIC KNOWLEDGE AND TREATMENT

The thematic description of an iconic entity will be
thematic entity :
iconic entities :

clear-forest
regions
surface
texture
red-band

large
heterogeneous
low

value > 400
variance > 50
mean-value < 20
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The same formalism is used and the hierarchy is expressed by the introduction of the attribute kind-of >> which will be valued; for example the
oak forest is a kind of forest :
((

type = value
name = clear-forest
attributes = kind-of : forest
the linear filtering is a kind-of : filtering smoothing

This formalism allows the introduction of topological relations between
thematic entities as well as iconic entities.
THE PRODUCTION RULES :
As was stated above, the production rules are of the kind :
If conditions Then conclusions.
In the conditions part of the rule may be expressed the relationships concerning the facts such as described above, again with the same formalism :
If type, attribute, object, comparator, value.
The result of the application of CIME2 is a map composed of hierarchized
groups of pixels which have been labeled with hierarch'ized names but also
with all sorts of available information; not only the information which was
required for the elaboration of the map but also all the information relevant
to the type of explanation the thematician wishes to produce. Generally, when
the map has been elaborated, the concept of space dominating the remote
sensing process disappears : pixels are abandoned, things (like a field or a
house, a forest) take over and the analysis of the landscape manipulates them
only. But one can choose to persist with this conception, that is to treat space
as the object of the knowledge even at smaller scales. In that case, the portions ,of space called pixels at a given scale have to be considered, at a smaller
scale, as a part of a wider spatial unit : a group of pixels whether physically
adjoining or not. The entities manipulated are portions of space having attributes, one of which is the name of a landscape unit. Since all the pixels
have been labeled, one can try to elaborate correlations between all their
explanation
i
>> of the landscape.
attributes, that is to say produce an <

4 . Landscape, explanation
The second step, indeed, is the explanation. This explanation implies,
after the identification of all possible elements determining the landscape,
the elaboration of correlations between these elements. The basic hypothesis
is that there is only one logic and many rationalities and that the same logical
frame can be used to produce the knowledge and to structure it. The real
problem lies with the identification of all the elements and structures of the
rationality of the societies << producing >, the landscapes which we wish to
understand. Since the prediction of change, is impossible, what must be considered are not the patterns of the object, considered as invariant, as they
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have been identified at one particular moment within one particular scientific
field, but the pattern of this very field (its rationality). And this rationality
has to be reutilized to study different moments of the history of the object
to produce different patterns which will have to be compared. This should
help in identifying what we called patterns of patterns or meta-patterns : the
ones which do not change and determine the others, within a specified rationality.
When one is elaborating these correlations, the experience of past analysis helps in the identification of the elements and the relations between them :
one knows what the relevant factors are and follows a heuristic procedure,
which is the result of experience or of education. Because our brains and
time are limited these heuristics are necessary, but, while not exploring all
the possible factors and correlations, one risks overlooking relevant ones.
On the contrary a programme which would test all the elements and test all
types of correlations, in a limited time, as computers can, would not simulate
the human brain, but stupidly iterate a process many more times than we
can afford to. We must nevertheless underline that all the correlations that
such a system can establish do not signify something in the considered scientific field. For example, the correlations established between radiometry and
the landscape units are of no direct utility for a geographer. He still has to
choose between all the correlations, and guide the tool by the attributes he
enters into the system, and this is again the equivalent of a heuristic procedure.
Then, if this process is much more costly in hypothesis (and in time !),
it is also much more demanding as far as the accuracy of the concepts and
the definition of the objects are concerned. And this is not the smallest advantage of such a work. This approach allows the comparison in space and time
because the concepts and the elements (space) remain the same whereas the
objects change not only in their aspects and size but also in their nature.
J.G. Ganascia has worked out a method for the automatic elaboration of
correlations : CHARADE (Blamont er al., 1990). The case chosen to expose
the application of the method to our specific'problem is the study of shifting
cultivation practices. As the remote sensing data has not yet been analyzed,
we present here a simulation of the first step of the utilization of CHARADE,
based on data introduced directly in a form utilizable by the programme and
we will only mention the specific problems of the introduction of the facts
into the data-base. This first step is meant to describe topographical and topological correlations. The social determinants will be introduced later o n ;
the follow-up of the evolutions will then be the next step.

4.1. Formulation of the descriptors
One has to understand the logic of the shifting cultivation system of a
specified village. In other words, we wish to establish correlations between
the distance of the fields to the village, the orientation and value of the slopes
(the nature of the sub-soil being narrowly correlated with the slope), and the
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length of the fallow. The descriptors will then be : distance, orientation, slope
and length of fallow.
58 plots have thus been described and a hierarchy has been introduced.:
the finality is to study the length of fallow, the first determining factor (descriptor) is considered to be the distance, and we assumed that inside classes
of distances, the orientation is determining and then the slope. A list of examples is given below :

Example 1
slope = < 5
slope > = 5
orientation = < S
orientation > = S
distance = < 200
distance > = 200
fallow = < 0
fallow > = 0
Example 2
slope = < 35
slope\) = 35
orientqtion = < S
orientation > = S
distance = < 100
distance > =.lo0
fallow = < 100
fallow > = 100

Example 22
slope = < 15
slope > = 15 .
orientation = < W
orientation > = W
distance = < 4,000
distance > = 4,000
fallow = < 100
fallow > = 100

Example 23
slope = < 10
slope > = 10
orientation = < N
orientation > = N
distance = < 3,000
distance > = 3,000
fallow = < 25
fallow > = 25

Example 32
slope = < 10
slope > = 10
orientation = < W
orientation > = W
distance = < 2,000
distance > = 2,000
fallow = < 10
fallow > = 10
Example 33
slope = < 20
slope > = 20
orientation = < S
orientation > = S
distance = < 3,000
distance > = 3,000
fallow = < 25
fallow > = 25

The value 100 for fallow means that this part of the forest is never cultivated.
The orientation have been hierarchized : South (adret) > East > West > North
( ubac). .
4,2. The formulation of rules b y Charade

Charade has produced 64 rules of three types. The first type gives indications on the constraints, that is to say on the specificity of the environment of the village. This type of information will enable the comparison
with other villages :
.

Rule 2 :

Rule I 1 :

Rule 64 :

If distance > = 100
Then slope = < 36.

If distance = < 1,000
Then orientation > = E.

If distance = < 250
Then orientation > = S.

Rule 4 :

Rule 58

Rule 6 3 .

If distance = < 3,000,
distance > = 1,000
Then slope = < 25.

If distance = < 3,000,
distance > = 250
Then slope > = 10.

If orientation = < N,
slope < = 15
Then slope = < 10.
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The second set of rules gives indications on the correlations investigated,
it allows to understand how the length of the fallow can be related to the
different factors (the three other descriptors).
Rule 14 :

Rule 1 9 :

Rule 3 8 .

If orientation = < E,
slope < = 10
Then fallow > = 10,
fallow = < 25.

If slope = < 35,
distance > = 200,
distance = < 200
Then fallow = < 0.

If orientation > = W,
distance > = 4,000
Then fallow > = 20.

Rule 15

Rule 22 :

Rule 3 9 :

If slope = < 35,
slope > = 35
Then fallow > = 100.

If slope > = 5.
distance > = 4,000
Then fallow > = 20.

If orientation = < W
Then fallow > = 10.

'

.

The third set of rules (far less numerous) gives mixed information :
Rule 37 :

Rule 5 0 .

If orientation = c E,
distance > = 3,000
Then fallow > = 20,
slope = c 15.

If distance = c 3,000,
orientation = c E
Then fallow = c 25,
slope = 10.

Tne i-nvestigator now has to tranbform these correlations into explanations, that is to say to choose the ones which answer his question and organize
them following his own rationality. Finally, as can be seen from the examples
and the rules produced, the distances and the slopes have been expressed
not by their real >> value but following broad classes and the orientations
have been hierarchized from south to north to take into account the notion
of << favorable orientation D. This is the result of a previous analysis of the
data and also on the assumption that one has to introduce first general and
broad data in order to get information at the small scale chosen. At a second
step, the data could be introduced in a manner simultaneously more precise
and less definite, in order to get information at a larger scale, i.e. inside a
given area of the village : for instance, the value of slopes can be studied
in a finer way inside a class of distances (between 2,000 and -3,000 m for
example).
That means that there is a constant va et vient between two or three
levels of analysis (scales) and the problem which now has to be solved is
the extraction and the definition of the descriptor from the database (in our
case, the ,proposed database will be a G.I.S. elaborated through the analysis
of remote sensing data and the introduction of all kinds of relevant exogenous
informations) to fit the type of question in close relation with scale. A procedure comparable to the one utilized in CIME2 l 4 will be used : the descriptor (called variable in CIME2) taken as the final condition for CHARADE
(i.e. to be explained through correlations : here the time range of the fallows)
((
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will be examined by CIME2 this system will take in turn each and every
variable introduced in its database and will try to threshold the range of its
values. All the variables found pertinent by CIME2, that is to say sufficiently
correlated to the final condition will be considered as descriptors for
CHARADE, and the clusters produced by their thresholdings will be used
as classes of the descriptors values examined by CHARADE. .
This procedure should allow new descriptors to be introduced in each
study. Thus, the nature, number and hierarchization of the explaining factors
will be only determined by their pertinence in each case and the method will
allow pertinent comparisons in time (also in space) of various landscapes.

Notes
1. Han Fei'zi, chap. 16, p. 861.
2. l.e. their validity.
3. A concept designates not only an idea or a fact, or even a chain of ideas, but also its
own necessity in a scientific field; the methods (or rationality) designate the (generally tacit)
correlations between the concepts, and the closure of the field to determined concepts.
4. One will notice that he does not mention myths or rules of marriage; the differences
with Gurungs or Magars would then not be determinant.
5. Or, p. 22 / ccTamang ethnic identity, then derives not from common culture but in contrast
to the other Hindu and Tibeto-Birman groups,.
6. Which is highly responsible for this identification since the very name Tamang was
given by the central authority to populations previously known as cc Murmis n.
7. Dajubai' means elder-younger brother : two dajubai' clans cannot intermarry.
8. In other words the act of birth of a clan is an incest.
9. ccLes dtsignations ne sont jamais innocentes parce que la rialitt, dans ses mystkrieux
cheminements, s'impose aux hommes dans les noms qui en retour lui dictent leur l o i ~(Jean
Ltvi : Le RBve de Confucius. Albin Michel, 1989 Paris, p. 17).
10. Other scholars will deal with the necessary definition and the study of the formation,
evolution and signification of the ethnic names.
11. The longitudinal variations of the amount of total precipitations are not perceivable on
such a scale.
12. The system has been developed in close collaboration with A. Etifier, J.-G. Ganascia
and C. Mering.
13. Understood here as the hierarchized organization of a legend.
14. A Symbolic of Geographic Space Through Remote Sensing (J.-G. Ganascia, D. Blamont,
C. Miring).
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ABSTRACTS
Law and the legitimation of power

I . Custom and .written law in Nepal : the regulations concerning private
revenge for adultery according to the code of 1853, Jean Fezas
According to the Royal Edict ( k l a - m o h o m ) opening the first code (Ain) applied
in Nepal in 1853, the Ain was promulgated as to ensure that everybody whether weak
or powerful should be punished ((in conformity with the offence (khara) and the caste
(jita) [of the offender] D. The classical texts ( ~ h a r m a - S i s t r a )could not be applied
because of the influence of time and the weakness of men's understanding, but the
ideology of Classical Hindu Law was, and remained up to the Muluki Ain of 1963,
explicity the basis of the code of <<aHindu Kingdom, where the killing of cow, woman
or brahmin must not take place,) (Himdu-rija goharyi nahunyi striharvi nahunyi
brahmaharyi nahunya).
But the Ain is not merely to be considered as an adaptation of the Hindu hierarchical principles to the various ethnical groups included in a nation created by the
unification of the country at the end of the 18th century. It is also an instrument
aimed at the strengthening of the State's control on violence, transforming ((private
revenge,, into ((death penalty ,,. Death penalty is stated to be applied only in cases
of murder, because ((life goes in exchange for life B (jvana-ko badali jyina jamcha),
and excludes any kind of torment; accidental death (bhabitabya, sk. bhaviravya(< having to happen,)) is clearly distinguished from voluntary murder. In the course of
time the religious exemption afforded to brahmin and women extends to various groups
of samnvisin, etc. This evolution ending with the suppression of death penalty in the
Muluki Ain. From 1853 onwards, mutilations of thieves are prohibited. All this is
much more lenient than the rules of the ~ a s t r a(and English criminal Law at the same
period).
Two practices appear as exceptions to this very humanistic background : the burning of widows (sari), and the right of the husband ((to kill [his wife's] paramour,,
(jira kitnu). The first [cf. A. Michaels] being at least recognized by some later Smrtis
may be considered as a part of the Hindu tradition; but the second finds no explicit
justification in the classical texts though it is only mentioned, en passant, in some
commentaries. The privilege N of killing the j i r a , and subsequently cutting the nose
of the adulteress, was purely customary and we shall see how, through a c( legal ritualization,,, it evolved from an obligation imposed on every State's officer (in the
times of Rana Bahadur Saha) to a limited and dangerous practice, and was abolished.
A processus which transformed a custom (of the martial castes) into some kind of
mythical symbol of Nepalese adhesion to (an imaginary, but politically useful) Hindu
dharma.
((

370

ABSTRACT

2. Widow burning in Nepal, Axel Michaels
The paper deals briefly with the little known history of suttee in Nepal and attempts to lay hold of what is essential from inscriptional and literary sources.
In particular I discussed a legal text more quoted than read or understood, the
(Muluki) Ain from 1853154, which is one of its kind in containing for the first time
detailed regulations concerning the admissibility of suttee. I also tried to find reasons
for the comparatively late abolition of suttee in Nepal by Candra SamSer on the 28th
of June 1920, almost one hundred years after Bentinck's outlawing of suttee in British
India.
Finally I placed the topic within the general framework of religiously motivated
suicide. In short, my argument amounts to the following proposition : Suttee was for
women what asceticism represented for men ; i t <<suffersD from similar paradoxes, and
its apologists get entangled in the same contradictions.

3. A Jield held by women or A case of Evasion of Hindu Law
(Documents from Nepal. S ) , Bernhard Kolver
The paper will discuss a Patan document, written in Newiri, dated N.S.8 10, which
is remarkable chiefly in its implications regarding the legal status of women.
A member of the Sikya community, apparently ill, (1) promises a sum of mohora
[amkd 30 each to his daughter and to each of his three mothers B, i.e. his father's
three wives, by way of a sibay : this is a particular kind of donation to women which
usually consists of household goods. In case the sums are not paid, they are to get a
field of 3 ropanis instead. (2) Second, his wife, unless she leave him before his death,
is to be his (r inheritor N (dahakd); she is to be put under the tutelage of <( the gods N
(devapani), and is not to be ejected.
The latter stipulation seems a clear case of a legal fiction, meant to answer to
the general Hindu injunction of women never being i'ndependent and on their own
(svatantrbh). For as it stands, the provision could hardly be enforced : a deity who
is to guard her is not specified. The stipulation, then, looks like a structural analogy
to the Newar girl's marriage to a bilva fruit, which again protects her from some of
the miseries of the widowed state.
It is tempting to extend this line of reasoning to Case (1). T h e modalities under
which, in Newar society, women were allowed to possess lands still await clarification :
there were times when the bars of normal Hindu law clearly were not followed in
their classical form. One wonders whether the clause touching upon the eventuality
that the money is not paid is meant as an unobjectionable device to transfer lands to
the donees : the legal status of the land would be similar to a mortgage.
((

4. Drama, devotion and politics : the Dasain festival in Argha kingdom,
Philippe Ramirez
In the capital .town of former Argha principality, Dasain festival is held through
a complex set of spectacular rituals taking place in the old palace and performed mainly
by a drama-king P, member of the local Thakuri dynasty. Assuming that Plrgha's rulers
have been dismissed over two centuries ago, the persistence of such a royal figure in
a festival financed by the central state ( g u t h i ) seems quite paradoxical and deserves
a description of the religious context in which he appears. M ~ r ewidely, the analysis
of Arghfi's Dasain leads to a number of questions on the so-calied (crnanipulation))
((
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of ritual means both by the State and the local dominant groups. Furthermore, what
is concerned here is the capability of certain rituals to reflect some features of the
local society which are otherwise inacessible.

Buddhism and Society
5. The textual history of the different versions of the
N Svayambhupurana H , Horst Brinkhaus
The Svayambhupurana is probably the most voluminous literary document of the
cclittle tradition,, of the medieval Newar Buddhism in the Kathmandu Valley. As a
work of the class of anonymous compilatory literature it has been handed down to us
in several more or less divergent versions; among these the shortest Sanskrit version
comprises merely about 280 verses whereas the longest one consists of more than
4600 verses; moreover there are also Newari versions extant. The diversity of the
Svayambhupurana versions points to a vigorous tradition of reception and redaction
and at the same time to historical changes in the intentions as well as in the religious
orientation of the Buddhist redactors who again and again revised and enlarged the
work or even reshaped the whole text.
In general, there is a noticeable tendency of c<Nepalizationw in the textual history
of the Svayambhupurana. Another clear change in the transmissional process mirrors
a noteworthy development of religious practice in the medieval history of Newar Buddhism: Whereas the oldest version is still characterized to a large extent by a sort of
magic-bound and ritualistic orientation comparable, say, to Vajrayana views and practices of the late Northern Indian Buddhism, many of the subsequently added text portions of the later versions show an increasing preference for a particular religious
practice which was certainly taken over from Hinduism,, i.e. pilgrimage piety which
is the specific content of the Mahatmya literature of Nepalese Hinduism (PaSupatipurana, Nepalamahatmyas of the Skandapurana and of the Himavatkhanda).

6. Some Remarks on Caste in the Theravada Sarigha of Nepal, JensUwe Hartmann
In Theravada-Buddhism. monks are considered the only commonly .accepted religious specialists. Entrance into their community (sarigha) does not depend on caste;
thus it differs considerably from the community of traditional Newar Buddhism, also
called snrigha, into which only members of the Vajracarya and sakya caste can be
admitted. The order of Theravada monk's, however, consists of members of various
castes. Latest d e v e ~ o ~ ~ n ewithin
n t s the Theravada moyement are indicated by a change
in the.propoftion of the respective castes. The community of <(nuns,, ( n n i g i r i k d ) displays a caste structure similar to that of the monks. Number and influence of these
nuns, however, are a peculiar feature of Nepalese Theravada unparalleled in the other
Theravada countries.

7. Remarks on the Vaiiakha Festival in Nepal. Petra ~ i e f f e r - ~ i i l z
E\m.y ycar on the full moon day of the monlh of VaiSakha Theravada Buddhists
celebrate Buddha's birthday, enlightenment and parinirvana. With thz establishment

372

ABSTRACT

of Theravada Buddhism in Nepal in the 1950s this practice has been introduced into
the religious life of Nepal. The originally small festivities have developed into a wideranging program organised by special committees. The present contribution gives a
description of the Vesakh-festivities as celebrated in Kathmaildu and Patan in 1989,

Social Identity and Tribal Religions
8. When the miners came to light : The Chantel of Dhaulagiri, Anne
de Sales
The Chantel of the Dhaulagiri area are the descendants of ancient copper miners
of various origins. When the government closed the mines at the beginning of the
present century, the Chantel settled in village communities and claimed a new identity.
This paper provides certain hypotheses about the emergence of a population in the
caste society of Nepal.

9. On Sacrifice, Michael Oppitz
This contribution On Sacrifice falls into two parts of unequal lengths. The shorter,
introductory part recapitulates three classical views on sacrifice : the gift theory, the
communion theory, and the mediator theory - and puts them into a historical perspective. The second and larger part describes a particular healing seance of the Northern
Magar shamans. It carves out the different semantic units of action of which the entire
healing session is made up and assigns to the sacrificial act the exact position therein.
Fr9m this analysis results a series of propositions : the sacrificial act is the shortest,
yet most dramatic and central episode of the seance; the kind and material value of
the sacrifici'al gift points out to the nature of the rite ; the sacrifice seals a transcendental
bargain between humans and spirits and redefines their respective domains ; it separates
these domains; and i t projects social relations between people onto a metaphysical
piane.

10. Interactions of an Oral Tradition : Changes in the muddum

of the Mewahang Rai of East Nepal, Martin Gaenszle
The totality of the Mewahang Rai oral tradition which links the living with the
world of the ancestors is called muddum. Though this concept epitomizes the traditional
way of life n, the muddum has always been subject to some degree of change : social
contact with neighbouring groups led to a partial assimilation of the other traditions
and to a reinterpretation of one's own. This process in the interaction of the Mewahang
Rai with other Rai groups, such as the Kulunge, and with the (< great w written traditions
(especially that of the Hindus) is examined to elucidate its effects on Mewahang myth
and ritual. It becomes evident that there is a significant difference between the changes
induced by the interaction with (< brother ,,-groups and those caused by the er?counter
with a regional great ,, tradition : while the former leads to a creative diversification
of local traditions, the latter brings about more of a standardization - accompanied
by a subtle change of meaning.
((

((
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11. About Bhume, a misunderstanding in the Himaluyas, Marie LecomteTilouine
Bhume is a goddess of the Earth worshipped in many pans of India and Nepal
by devotees of various origins.
Is the conception of the goddess the same for all of them ?
The case of the Gulmi district (Central Nepal) where Parbatiyas live together
with a Tibeto-Burman group, the Magars, clearly shows deep differences between the
two groups. For the latter, Bhume gives power to the first lineage who domesticated
the territory by cultivation. For the former, she is only the guardian of each peasant's
fields, without political or collective aspect.
The different conceptions of this goddess are, to my opinion, one of the cultural
factors which allowed the rapid conquest of the Magars territories by the Parbatiyas.

12. Portrait of a Tantric healer : a preliminary report on research into
ritual curing in the Kathmandu Valley, David N . Gellner and Uttam
Sagar Shrestha
This paper describes and attempts to analyse the healing and therapeutic practice
of a well-known Tantric healer from Kirtipur, Jitananda Joshi. Detailed statistics,
derived from data collected by Uttam Sagar Shrestha, are presented from seven sample
days in 1989. It is suggested that although there are great difficulties in distinguishing
types of symptom (e.g. in contrasting physical and psycho-social complaints), the diagnoses and treatments offered do fall into categories that would be recognized and
are used by the clients or patients themselves. Comparisons are made with similar
data collected by A. Wiemann-Michaels and V. Skultans. In conclusion, a brief critique
is made of Skultans' suggestion that Jitananda's practice represents a new type of
urban healing which operates in ignorance of the clients' background and problems.

Nepal and Tibet
13. Zhabs-dkar Bla-ma Tshogs-drug-rang-grol's visit to Nepal and his
contribution to the decoration of to the Bodhnath Shipa, Christoph
Ciippers
Beside guidebooks and descriptions of holy places in Nepal, biographies of Tibetans who visited Nepal and especially the Kathmandu Valley, are sources which are
interesting for the study of the history and culture of Nepal. The paper draw attention
to a 18th-century Tibetan Lama, Zhabs-dkar Tshogs-drug-rang-grol from Amdo, who
went on a pilgrimage to the Kathmandu valley in 1818 after a short visit to Muktinath.
In the Kathmandu Valley he was able to visit only a few spots of which he mentions
Svayambhunath. Bodhnath, Matsyendranath and the palace of the king. When comparing these two big stupa he found that Bodhnath stupa was less decorated than the
stdpa of Svayambhunath. therefore he send a letter to the king of Nepal requesting
him to grant permission to cover the so-called umbrella part of the stupa with a golden
cover [nu-bza'].Since the permission was granted, the Lama sent some of his pupils
to Kathmandu, and they carried out the work for him. After completing the golden
cover. the Lama sent his gratitude to the king by composing a song in which he praised
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the king and ministers for allowing him to perform a religious deed of this magnitude.
The biography of Zhubs-dkar Tshogs-drug-rang-grol reflects the pattern of pilgrimages
to Nepal by Tibetans of 17th- to the 20th-century, who became involved in restoration
work at several Nepalese shrines, mainly the stupas of Svayambhunath and Bodhnath,
which gives us insight into the history of the construction and restoration of a particular
shrine.

14. The Newar merchant community in Tibet :An interface of Newar
and Tibetan cultures. A century of Transhimalayan trade and recent
developments, Corneille Jest
The geographical position of the Kathmandu valley on the routes from India to
Tibet gxplains the strong tradition of trade which originated in the Newar community.
In the past 100 years (period which is analysed here) Newar traders of the Uriiy cornmunity married tibetan women and settled in trading posts ,, along the Nepal-tibetan
border and in Central Tibet (Lhasa, Shigatse, Gyantse). In each of these centres a
group of 30 to 50 households constituted a specific group. After the political events
of 1959 and 1965 in Tibet, the Khaccara took refuge in Nepal, most of them settled
in Kathmandu but continued to trade with Tibet. In 1990 the group has retained all
of its social and religious customs and at the same time developed new activities in
trade, part of it on an international basis.
This contribution is intended to encourage studies on small communities which
have developed selected activities while retaining their specific ways of life and religious customs.
,

((

Art and Music
15. Medieval stone temples of Western Nepal, Ram Niwas Pandey
Archaeological evidence for the history and culture of Western Nepal are found
after the beginning of the rule of the Malla at Semja and Dulld only. During their
rule of about four hundred years a large number of temples, monasteries, reservoirs
and forts were built in the region, however very few of them are available for us
today. In the fifteenth century they were replaced by the Kalyala, Rainka and Baisi
RBja who were great patrons of art and architecture and on their incentives numerous
stone temples of Hindu deities were built at various state capitals of Western Nepal
during the fifteenth and eighteenth centuries A.D. which even today stand at the places
of their construction with their pristine glory.

16. Narrative paintings in Nepal and in Rajasthan, Anne Vergati
Narrative paintings (vilampu) are known in Nepal from between 1600 A.D. and
the end of the 19th century. Usually they illustrate the performance of a popular religious ritual such as ekidaii vrata, or the local version of a previous life of the
Buddha or illustrate a local p u r i n a such as the Svayambhc Purina. The story depicted
is divided into scenes which are separated by floral motifs. Often each scene bears
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manuscript captions in Newari which identify the episode. From the 13th century onwards Newar paintings (para or paubha) are, of course, well known and they usually
represent divinities or groups of divinities. However the characteristic feature of the
vilampu is that, in contrast to the paubhi, they illustrate daily life, local religious
happenings and can be considered as anthropological and historical documents: From
the point of view of the anthropology of religion, they provide details of the local
pantheon, the iconography of the divinities -as well as the representations of local
festivals and rituals. For the study of monuments, the vilampu are of great interest as
they are the only documents which depict monasteries, private houses and temples of
the Valley at the time of their composition.

17. Tibetan monasteries in the valley of Kathmandu and their role in
the preservation of musical traditions : The case of the monastery of
Zhe-chen, Mireille Helffer
During the last decades, numerous monastic communities established new settlements in exile; they have largely contributed to a better knowledge of the rituals of
Tibetan buddhism and their musical aspect.
That was how the musical repertory of Zhe-chen monastery, originally in Khams,
and recently rzbuilt in the vicinity of the Bodhnath stupa, was transmitted in Nepal,
thanks to Tibetan qualified precentors (dbu-mdzad) who have come from Tibet since
1986.
In answer to the request made by H.H. Dilgo Khyentsey Rinpoche (1910-1991),
the recognized head of the Rnying-ma-pa tradition, those precentors teach successfully
the younger generations of monks, taking as basis a vast corpus of ritual texts, technical
manuals and musical notations.
The written sources concerning the great ritual which is performed every year
during the week preceding the Tibetan New Year are mostly in manuscript form. They
are briefly analysed, taking also in account the performance of the ritual as exemplified
in 1989 and 1991.

Ethnoecology and Geography
18. Nepalese Hydronomy : Towards a History of Settlement in the Himalayas, Michael Witzel
Except for the Kathmandu Valley, little has been done so far in studying the
names of Nepalese rivers and other points of topographical interest. On the other hand,
there exist many and elaborate theories about the early inhabitants of the country,
founded on legends and a few entries in the various vamsavalis.
It is well known that place names, and especially so the names of rivers, are very
tenacious. In Europe, for example, where such names have been studied in great detail,
these names were found to reflect, quite frequently, the languages spoken before the
influx of the Indo-European speaking populations. A similar undertaking in Nepal is
bound to provide some insight into the settlement patterns of the present and past
populations of the area.
However, such an undertaking is hindered by the medieval and still continuing
expansion of Sanskrit and Nepali nomenclature. Furthermore, the extreme North has

376

ABSTRACT

seen a Tibetan and the South an Indian overlay. Neverthe!ess, enough names rcrni~ill
to draw a first map 01' the designations common in various areas, especially of the
middle, (chilly B belt of the country.

19. Drinking water in the Nepalese Tarai : Public policy and local practice, Richard Burghart
During the Water and Sanitation Decade of the 1980s the Government of Nepal
sought to extend the provision of drinking wnter throughout the kingdom by allocating
development funds through the Pancayat and D e ~ e l o p n ~ e nMinistry
t
for the installation
of tubewells, by taking out out loans from the World Bank to finance improved municipal supplies of water and by enabling overseas development agencies to implement
regional water projects.
The paper focuses on the political culture of health in the provincial town of
Janakpur and contrasts two implementation strategies : a systems-oriented approach
whereby drinking water is piped direct to private houses from a central tank in town
and a personal approach whereby political leaders distributed tubewells to local communities as signs of their largesse. Of these two strategies, the latter was successful.
Critical to this success was the traditional lordly ideal that kings are benefactors of
the body politic. Translated into the rules and rhetoric of the present electoral system.
prospective candidates for political office in the Town Council demonstrate their fitness
for office as <<publicservants ,, by making gifts of tubewells for public use. The aim
of the paper is to consider what sorts of conditions in the local political culture of
health led to this successful outcome in national development policy.

20. Tharus and Pahariyas in Citawan : some observations concerning
the question of multiethnicity in. Nepal, Ulrike Miiller-Boker
After the eradication of malaria an enormous number of migrants from the mountains (PahBriya) came to Citawan. The development of Citawan from the ccfever hell D
to the so-called cc melting pot of Nepal D has drastically affected the way of life of
the autochthonous inhabitants, the Tharus. To elucidate in a few examples what has
dissolved and what has resisted as an aggregate in this <<meltingpot n, the Tharu and
Pahariya house exposition concept as well as their style of agriculture are compared.
Focussing on the question of the Tharus' response to the recently arjsen multiethnical
constellation, the interethnical notions and clichks are summarized.

21. Some questions about slope and terraced fields : An interdisciplinary issue, Joelle Smadja
How can we explain the different agricultural practices, slope fields and terraced
fields, in the Gulmi and.Argha Kanci districts ? We usualy consider that these practises
are an adpatation to physical laws. But it have already been shown in many countries,
and it appears in these districts too, that the physic'al features are never sufficient and
are even sometimes helpless to explain this difference.
This study attemps to determine what do these different agricultural practices reveal : distinctive geographical features (soil, climate...), human pressure on the land,
land tenure problem, manpower, historical, ethnical and economical problems ? Is there
a << natural ,, evolution from one practice to the other ?... Do they result from adaptation
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processes, from cultural heritage which are more or less well adapted to the present
situation ? Are they efficient ? Should they be improved ? What is their evolution ?

22 Sufficient Harvest- Yields Despite Low Soil Fertility
The special strategy of Nepalese Mountain Farmers, Willibald Haffner
In adapting to the local relief and especially the local soil conditions, which are
by no means favorable, the Nepalese mountain farmers have developed and handed
down special forms of agrarian technology which compensate, if not completely, at
least considerably the unfavorable ecological factors. A stabilization of soil fertility
is achieved through crop rotation, through periods of leaving the land fallow, through
application of natural manure, through continual redistribution of organic substances
from forests and thickets, fallow lands etc. to terraces used as farming land. Adaptation
is however not to be understood as ecological stability of the landscape. Gradual degradation of the forests and soil cannot be avoided and is, even in the traditional
farming areas of Nepal, in no way a modern development.

23. The Manangis of the Nepal-Himalaya : Environmental Adaptation,
Migration -and Socio-economic Changes, Perdita Pohle
The high-mountain areas of Nepal are environments with extreme living conditions. Besides the severe high-altitude climate which poses a stress on the human
organism, many natural hindrances limit the economic potential. In spite of that, highaltitude populations have gained their livelihood there over a long.period of time w'hile
accomodating to the severe environmental conditions. As an example, the environmental adaptation (physiological apclimatization and cultural adaptation) of the Manangis
living in the high mountain valleys of the Annapurna-Himalaya will be studied. However, due to economical reasons, during the last two decades many Manangis have
left the high-altitude valley of Manang to establish themselves in the cities of Nepal.
In doing so they have within a very short period of time changed their way of live
once adapted to the high mountain environment to one adapted to a modernized urban
setting.

24. Remote Sensing and the geographical conception of space analysis
in the mountainous areas of Central Nepal, Denis Blamont
The complexity of mountainous landscapes of Central Nepal, the rate and unforseeability of changes in societies and production systems such as the Tamangs'. taken
here as an,example, and the difficulties encountered both in their cartography by remote
sensing techniques and their analysis have led to the elaboration of expert systems,
in wich methods of knowledge production are clearly separated from this very knowledge. This allows, on one hand. the repetitivity of maps and analysis, and, on the
other hand, the clarification of concepts and methodologies.
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